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PUBLISHER’S NOTE 


W E have great pleasure in presenting to the reading public the long-awaited 
fifth volume of The Cultural Heritage of India. The delay in bringing it out 
is regretted, but the circumstances were such that it could not be helped. 

The volume is a self-contained encyclopaedia of Indian languages and 
literatures from the Vedic to the modern times. It also includes a section entitled 
‘Indian Literature Abroad’, which is devoted to a discussion of the influence 
Indian literature has exercised over the literatures of the lands beyond India’s 
borders. 

Fifty-one distinguished scholars from different universities and research 
centres have enriched this volume with their contributions. This they have 
done entirety as a labour of love. We deeply appreciate this and express our 
sincere gratitude to them. 

Barring three, all the articles in this volume are new. Even those three, 
taken from the first edition of The Cultural Heritage of India, have been thoroughly 
revised by our editorial team headed by Dr Suniti Kumar Chatterji. Other 
articles also needed revision because of the time-lag between their preparation 
and publication. The revision was done by the same team, and, where possible, 
approval was obtained from the contributors to the changes so introduced. 
Among the scholars/ other than Dr Suniti Kumar Chatterji, who have been 
associated with the editorial work of the present volume, are: Dr Sukumar 
Sen, Dr R. C. Hazra, Dr D. C. Sircar, Dr Govinda Gopal Mukherjee, 
Professor Nirmal C. Sinha, and Dr Amitendra Nath Tagore. ^Ve deem our- 
selves greatly indebted to them for this. 

The articles in this volume demonstrate the richness and variety of India’s 
linguistic and literary heritage, both religio-philosophical and secular. They 
also show that behind the baffling multiplicity which one sees in the Indian 
linguistic scene, there is a thread of unity which one can never miss. This fact 
has been ably brought out by the Editor in his Preface and by Dr K. M. Munshi 
in his Introduction. It is sad to think that both these great scholars are no more. 

In spite of the present size of the volume, we do not claim to have been able 
to do justice to the subjects dealt with in it. We only hope that general readers 
as well as research students will find in it ample material to whet their appetite 
for further study. 

We profoundly regret that Dr Suniti Kumar Chatterji, Editor of this volume, 
did not live to see it in print. He had, however, completed his task before death 
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snatched him away. This volume, together with his two articles in it, is a testi- 
mony to his versatile scholarship. 

^Ve also record our deep sense of sorrow and loss at the death of some other 
contributors, while the publication of this \olume was in progress, namely, 
Mr K. S. Ramaswami Sastri, Dr Hiralal Jain, Dr A. N. Upadhye, Dr S. K. De, 
Dr A. D. Pusalker, Professor H. D. Velankar, Dr Prabhat Chandra Chakravarti, 
and Mr K. M. Jhaveri. 

W'e are specially indebted to Dr R. C. Majumdar for his valuable guidance 
and advice on matters connected with the publication of this volume. Mr R. 
P. H. Davies, Regional Education Adviser, Eastern India, British Council, 
Calcutta, has rendered us great help by brushing up the language of the 
major portion of this volume for which we extend our grateful thanks to him. 
Our gratitude is also due to Dr Biswanath Banerjee, Dr Bratindra Nath 
iMukherjee, Principal Upendra Chhaganlal Pandya, Mr Jyotirmoy Basil Ray, 
and Dr Heramba Chatterjee Sastri, who, amongst others, have helped us in 
various ways. We thank the Central Institute of Indian Languages, Mysore, 
the Office of the Registrar General of India (Languages), New Delhi, and 
the National Library, Calcutta, especially Mr Nachiketa Bharadwaj, Mr 
Prabhakar Rao, Mr S. R. Gitrnani, and Mr S. B. Joshi for their help 
with reference material and advice. We also place on record eur apprecia- 
tion of the co-operation we received from the staff of the Sree Saraswatv Press 
Ltd., particularly its Executive Director, Mr J. P. Guha, and Account Execu- 
tive, Mr M. Majumdar. At our request, the Titaghur Paper Mills Co. Ltd. 
manufactured a special type of paper for this volume. We consider it a great 
favour. 

Readers will please note that in giving diacritical marks to words of non- 
English origin, we have generally followed the previous volumes of The Cultural 
Heritage of India with minor adjustments here and there. No diacritical marks 
have, however, been given to Urdu words and words of Arabic and Persian 
origin. 

In conclusion, we would like to point out that the views expressed by the 
authors in their articles are not necessarily the views of the Ramakrishna 
Mission Institute of Culture. 


August 1978 
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HINTS ON PRONUNCIATION AND SPELLING 


a 

stands 

for 

3T 

and 

sounds 

like 

0 

in 

come 

a 

5 ? 

5 5 

3TT 

55 

55 

55 

a 

55 

far 
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55 

55 
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55 

55 
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55 

bit 
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frd 
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55 


55 

55 

55 

u 

55 

fnll 
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55 

55 

3; 

55 

55 

55 

00 

55 

cool 

r 

5 5 

5 5 


55 

may be pronounced like ; 

ri „ 

ring 

e 

55 

55 


55 

sounds 

like 

a 

55 

enke 

ai 

55 

55 


55 

55 

55 

i 

55 

mite 

o 

55 

55 

3ft 

55 

55 

55 

0 

55 

note 

au 

55 

55 

3^ 

55 

55 

55 

oil 

55 

count 

rh 

55 

55 

• 

55 

(anusvdra) and sounds like 

m,. 

some 

h 

55 

55 

: 

55 

{visarga) 

55 

55 

55 

soft, shon 


’ (apostrophe) stands for s (elided ar). 

h stands for g:, h for jf, and n for ttr ; the first is to be pronounced like 
English ng in si«^, or n in bank; the second like the n in English singe 
(a palatal n) ; and the third, the cerebral n, is made with the tongue-tip 
up-turned and touching the dome of the palate. 


c 

stands 

for 


and sounds 

like 

ch 

in 

churc/j 

ch 

55 

55 

S 

55 

55 

55 

chh 

55 

churc^-/nll 
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55 

s 

55 

55 

55 

t 

55 

cur^ 

th 

55 

55 

5 

55 

55 

55 

th 

55 

porf-Aole 

d 

55 

55 


55 

55 

55 

d 

55 

biro? 

dh 

55 

55 

> 

55 

55 

55 

dh 

55 

bir«/-Aouse 

t 

55 

55 


55 

55 

55 

t 

55 

pai (Italian t) 

th 

55 

55 

SI 

55 

55 

55 

th 

55 

hif-Aard 

d 

55 

55 


55 

55 

55 

d 

55 

ha<i (Italian d) 

dh 

55 

55 


55 

55 

55 

dh 

55 

ma<i-7zouse 

V 

55 

55 


55 

55 

55 

V or 

w „ 

leoy, water 

s 

55 

55 

sq; 

55 

55 

55 

sh 

55 

j^ip 

s 

55 

55 

Sf 

55 

55 

55 

sh 

55 

j^ould 

1 

55 

55 


55 

55 

55 

tlie 

cerebral 1, made with 


tongue-tip up-turned and touching the dome of the palate. 
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In connexion with the hints on pronunciation and spelling, the following 
points should also be noted : 

(1) All Sanskrit words, except when they are proper nouns, or have come 
into common use in English, or represent a class of literature, cult, sect, philo- 
sophical system, or school of thought, are italicized. 

(2) Anglicized common Sanskrit words like Atman, Brahman, Yoga, etc. 
are Romanized with initial capitals. Exceptions ha\'e, however, been made in 
the case of words like avatdra, guru, sannydsin, ahimsd, etc. 

(3) Current geographical names, except in cases where their Sanskrit 
forms are given, or in special cases where the context requires it, and all modern 
names from the commencement of the nineteenth century are gi\ cn in their 
usual spelling and without diacritical marks. 
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PREFACE 


T he present volume, fifth of the celebrated series, The Cultural Heritage of 
India, published by the Ramakrishna Mission Institute of Culture, attempts 
to make a systematic study of India’s great literary heritage preserv'ed in various 
languages of the country, old as well as modem. A perusal of the articles in 
this volume enables one to appreciate the basic plrenomenon that despite 
various diversities — 'geographical, political, ethnographical, and linguistic 
— 'the fundamental unity of India clearly shines forth, and India since time 
immemorial has formed a solid single unit not only on the cultural plane, but 
also on the intellectual and literary. 

INDIAN LITERATURE : ITS BASIC UNITY 

Indian life and thought and Indian literature in ancient, medieval, and 
modern times (until very recently) have remained imbedded in the Upanisads, 
the Rdmdjana, the Mahdbhdrata, and the Puranas. Without a knowledge and 
appreciation of these, no knowledge and appreciation of Indian literature, 
even fhr the modern age, is possible. These great works have exercised a tre- 
mendous fascination on the Indian mind for some 2,000 years and more, and 
left a profound influence on all Indian literatures. In fact, these works arc 
India: and in all the languages of India and their literatures, it is the content 
and the spirit of the Rdmdjana, the Mahdbhdrata, and the Puranas, with the 
Upanisads and Dharma-sastras in the background, that have found and arc 
still finding their full play and their natural abode. They have moulded the 
life and literature of India and constitute the greatest literary heritage of the 
country. The cultural unity of India, ancient, medieval, and modern, has been 
primarily nurtured through them. There is, besides, the huge corpus of litera- 
ture in Sanskrit that has grown round the six orthodox systems of Indian phi- 
losophy and various other aspects of human knowledge and interest, to which 
scholars and writers from different parts of India had contributed. This ‘matter’ 
of ancient India or of the Sanskrit world forms the bed-rock of the medieval 
and modern literatures in most of the modern languages of India. E%'en a brief 
perusal of the histories of Hindi, Bengali, Oriya, Assamese, Alarathi, Gujarati, 
Punjabi, Malayalam, Kannada, and Telugu literatures, as well as of those which 
have not been as yet recognized in the Eighth Schedule of the Indian Constitu- 
tion (viz. Alaithili, Magahi, Bhojpuri, Nepali, and Rajasthani), will show that, 
looming behind all these literatures not only as their background but also as 
their perpetual inspirer and feeder, there are the torvering mountains of the 

xvii 
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Rdmdjam and the Alahdbhdrata, the Puranas (especially the Bhdgavata Purdna) 
and the philosophy of the Vedanta as in the Upanisads and the Bhagavad- 
Gitd, the ideologies and the ritualism of the Yoga and Bhakti and of the Dharma- 
sastras, and the poetry of the classic writers of Sanskrit like Kalidasa, Banabhatta, 
and Bhavabhuti. (There is no lack of the ‘matter’ of the Sanskrit world in Sim 
dhi, Kashmiri, Urdu, and even Tamil, either; but it is there in a comparativeTy 
restricted measure.) There arc of course the special gifts of the Jaina and 
Buddhist literatures which are also regarded as priceless treasures of India, but 
the influence of the Brahmanical literature of ancient India remains supreme. 
The streams of the Jaina and Buddhist hteratures easily and naturally merged 
into the wider ‘Hindu’, i.e. Brahmanical-cum-Jaina and Buddhist atmosphere, 
bringing some of their own elements to extend and diversify as well as unify the 
whole. One of the salient features of almost all the modern Indian languages 
is that they follow more or less the same pattern in the process of their literary 
development and growth. Thus, it may be said that if one passes from one 
modern Indian literature into another, there will be no sense of entering into 
a different climate. And this will be still more true if one passes from Sanskrit 
literature into that of any modern Indian language. 

CH.\R.\CTERISTICS : .\SSIMILATION .\ND INTEGR.ATION 

Indian literature, like Indian civilization, is marked by its spirit of accept- 
ance and assimilation. It has imbibed many features from other literatures 
over the centuries. In the modern period, many features of Western literature 
have found a welcome entry in the literature of this country. It may be asked 
to what extent the ‘matter’ of Islam has ben assimilated in Indian literature. 
Sufistic Islam had many points in common with the Vedanta and Yoga and 
the essentials of higher Hinduism. The way of the Sufi {Sufiyana tariqa) was, 
therefore, easily successful in bringing to the Hindus a closer understanding 
of Islam and vice versa. Through Sufism we Hnd a considerable amount of 
spiritual understanding between Hindus and Muslims all over the country. 
Thus in literature, although the divergences in religious practices of the Hindu 
and the Muslim, when each tried to be specially orthodox in his own way, have 
been noticed, there have been the spirit of laissez-faire and a broad spirit of 
tolerance and compromise and integration which have never been absent in 
Indian literature. 

The real integration of India into one single entity, in spite of some basic 
and fundamental racial, linguistic, and cultural diversities, has taken place 
through the Upanisads, the epics, the Puranas, the Dharma-sastras, and the 
philosophical literature in Sanskrit, in the ancient and medieval times; and on 
this integration stand the cultural oneness and the political unity of India. 
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This has been strengthened during the last one hundred and fifty years by the 
impact of the mind of Europe on the Indian mind through the literature of 
English; and the inestimable service of this last in modernizing the mind of 
India and making it once again conscious of its great heritage of the past and of 
its stupendous unity cannot be too highly rated. English has been one of the 
greatest gifts of the modern age to India. The results of this we find in all the 
modern Indian literatures. 

India is a multi-racial, multi-lingual, and multi-religious country, and in 
spite of this diversity in racial ty'pe, speech, and religious outlook, there has been 
all through history for the last 3,000 years a great tendency towards an integra- 
tion of these diverse elements — ^integration into one single type which can be 
called pan-Indian. Of course, there has not been in many cases a complete assimi- 
lation. But the various elements have had their interplay in the evolution of 
Indian life, culture, and rehgion, as well as to a large extent of a common Indian 
physical type as of a common Indian mentality. 

INDIAN L.ANGUAGES : THEIR CLASSIFICATION 

The Indian people, composed of diverse racial elements, now speak lan- 
guages belonging to four distinct speech families — 'the Aryan, the Dravidian, the 
Sino-Tibetan (or Mongoloid), and the Austric. It has been suggested by some 
that over and above these four groups, there might have been one or two more — 
there seems to be some evidence from linguistics for this idea. But nothing 
definitely has yet been found, and we are quite content to look upon these four 
groups as the basic ones in the Indian scene. People speaking languages belong- 
ing to the above four families of speech at first presented distinct culture groups; 
and the Aryans in ancient India were quite conscious of that. Following to some 
extent the Sanskrit or Indo-Aryan nomenclature in this matter, the four main 
‘language-culture’ groups of India, namely, the Aryan, the Dravidian, the Sino- 
Tibetan, and the Austric, can also be labelled respectively as Arya, Dramida or 
Dravida, Kirata, and NisMa. Indian civilization, as already said, has elements 
from all these groups, and basically it is pre-Aryan, with important Aryan 
modifications within as well as Aryan super-structure at the top. In the four 
types of speech represented iby these, there were, to start with, fundamental 
differences in formation and vocabulary, in sounds and in syntax. But languages 
belonging to these four families have lived and developed side by side for 3,000 
years and more, and have influenced each other profoundly — 'particularly the 
Aryan, the Dravidian, and the Austric speeches; and this has led to either a 
general e\'olution, or mutual imposition, in spite of original differences, of some 
common characteristics, which may be called specifically Indian and which are 
found in most languages belonging to all these families: e.g. the cerebral or 
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retroflex sounds of t, d, r, n, and 1; the use of ‘post-positions’ in the declension 
of the noun; points of similarity in the structure of the verb; compound verbs; 
‘echo-words’; etc. 

Overlaying their genetic diversity, there is thus in the general run of Indian 
languages at the present day, an Indian character, which forms one of the bases 
of that ‘certain underlying uniformity of life from the Himalayas to Cape 
Comorin’, of that ‘general Indian personality’, which has been admitted by 
an Anglo-Indian scholar like Sir Herbert Risley, otherwise so sceptical about 
India’s claim to be considered as one people. 

ARYAN 

Of these linguistic and cultural groups, the Aryan is the most important, 
both numerically and intrinsically. As a matter of fact, Indian civilization has 
found its expression primarily through the Aryan speech as it developed over 
the centuries — -through Vedic Sanskrit (Old Indo- Aryan), then Classical Sans- 
krit, then Early Middle Indo-Aryan dialects like Pali and Old Ardha-Magadhi, 
then Buddhist and Jaina Sanskrit and after that the various Prakrits and Apa- 
bhrarhsas, and finally in the last phase, the different Modem Indo-Aryan 
languages of the country. The hymns and poems collected in the four Vedas, 
probably sometime during the tenth century b. c., represent the earliest stage 
of the Aryan speech in India, known as the Old Indo-Aryan. Of these again, 
the language of the ^fg-Vedic hymns gives us the oldest specimens of the speech. 
From the Punjab, the original nidus of the Aryans in India, Aryan speech spread 
east along the valley of the Gahga, and by 600 b.g., it was well established 
throughout the whole of the northern Indian plains up to the eastern borders of 
Bihar. The non-Aryan Dravidian and Austric dialects (and in some places the 
Sino-Tibetan speeches too) yielded place to the Aryan language, which, both 
through natural change and through its adoption by a larger and larger number 
of people alien to it, began to be modified in many ways; and this modification 
was largely along the lines of the Dravidian and Austric speeches. The Aryan 
speech entered in this way into a new stage of development, first in eastern 
India (Bihar and the eastern U.P. tracts) and then elsewhere. The Punjab, 
with a larger proportion of born Aryan-speakers, remained true to the spirit of 
the older Vedic speech— the Old Indo-Aryan — to the last, to even as late as 
the third century b.g., and possibly still later. This new stage of development, 
which became established during the middle of the first millennium b.g., is 
known as that of Middle Indo-Aryan or Prakrit. The spoken dialects of Aryan 
continued to have their own lines of development in the different parts of 
North India, and these were also spreading over Sind, Rajasthan, Gujarat, 
and northern Deccan, as well as Bengal and the sub-Himalayan regions. The 
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whole country in North, East, and Central India was thus becoming Aryanized 
through the spread of the Prakrit or Middle Indo-Aryan dialects. 

While spoken forms of the Aryan speech of this second stage were spreading 
among the masses in this way, a younger form of the Vedic speech was estab- 
lished by the Brahmanas in northern Punjab and in the ‘Midland’ (i.e. present- 
day eastern Punjab and western U.P.) as a fixed literary language, during the 
sixth-fifth centuries b.c. This younger form of Vedic or Old Indo-Aryan, 
which was established just when the Middle Indo-Aryan (Prakrit) dialects were 
taking shape, later came to be known as Sanskrit or Classical Sanskrit. Sanskrit 
became one of the greatest languages of Indian civilization, and it has been the 
greatest vehicle of Indian culture for the last 2,500 years (or for the last 3,000 
years, if we take its older form Vedic also). Its history — -that of Vedic-cum- 
Sanskrit^ — -as a language of religion and culture has been longer than that of 
any other language — ^with the exception possibly of written Chinese and Heb- 
rew. It may be noted that Vedic and later (Classical) Sanskrit stand in the 
same relation to each other as do Homeric and Attic Greek. Sanskrit spread 
with the spread of Hindu or ancient Indian culture (of mixed Austric, Mongo- 
loid, Dravidian, and Aryan origin) beyond the frontiers of India : and by a.d. 
400, it became a great cultural link over the greater part of Asia, from Bali, 
Java, and Borneo in the South-East to Central Asia in the North-West, China 
too falling within its sphere of influence. Gradually, it acquired a still wider 
currency in the other countries of Asia wherever Indian religion (Buddhism 
and Brahmanism) was introduced or adopted. A great literature was built up 
in Sanskrit — 'Cpics of national import, belles letters of various sorts including 
the drama, technical literature, philosophical treatises — 'every department 
of life and thought came to be covered by the literature of Sanskrit. The range 
and variety of Sanskrit literature is indeed an astonishing phenomenon, unmis- 
takably testifying to the uniqueness of the wisdom and genius of the ancient 
Indian masterminds and the expressiveness of the language in a style which has 
been universally acclaimed as one of the richest and the most elegant the world 
has ever seen. 

The various Prakrits or Middle Indo-Aryan dialects continued to develop 
and expand. Some of these were adopted by Buddhist and Jaina sects in ancient 
India as their sacred canonical languages, notably Pali among the Buddhists 
(of the Hinayana school) and Ardha-MagadhI among the Jains. The literature 
produced in these languages particularly in Pali (and also Gandharl Prakrit) 
migrated to various Asian countries where original contributions in them came 
into existence. The process of simplification of the Aryan speech which began 
with the Second or hliddle Indo-Aryan stage, continued, and by a.d. 600 we 
come to the last phase of Middle Indo-Aryan, known as the Apabhrarhsa stage. 



THE CULTUR-^L HERITAGE OF INDIA 

Further modification of the regional Apabhraihsas of the period a.d. 600-1000 
gave rise, with the beginning of the second millennium a.d., to the New Indo- 
Aryan or Modern Indo-Aryan languages, or bhdsas, which are current at the 
present day. 

The New Indo-Aryan languages, coming ultimately from \'edic Sanskrit 
(or ‘Sanskrit’, in a loose way), are closely related to each other, like the Neo- 
Romanic languages derived out of Latin. It is believed that in spite of local 
differences in the various forms of Middle Indo-Aryan, right up to the New 
Indo-Aryan development, there was a sort of pan-Indian vulgar or koine form 
of Prakrit or Middle Indo-Aryan. But local differences in Middle Indo-Aryan 
grew more and more pronounced during the centuries round about a.d. 1000, 
and this led to the provincial New Indo-Aryan languages taking shape and 
being born. Taking into consideration these basic local characteristics, the New 
Indo-Aryan speeches have been classified into a number of local groups, viz. 
(i) North-Western group, (ii) Southern group, (iii) Eastern group, (iv) East- 
Central or Mediate group, (v) Central group, and (vi) Northern or Himalayan 
group. The major languages of the New or Modern Indo-Aryan speech family 
are: Assamese, Bengali, Gujarati, Hindi, Marathi, Oriya, Punjabi, Sindhi, and 
Urdu. Kashmiri, one of the major modern Indian languages, belongs to the 
Dardic branch of the Indo-Iranian group within the Aryan family. Although 
Dardic by origin, Kashmiri came very early under the profound influence of 
Sanskrit and the later Prakrits which greatly modified its Dardic bases. Most 
scholars now think that Dardic is just a branch of Indo-Aryan. 

DRAVIDIAN 

Dravidian is the second important language family of India and has some 
special characteristics of its own. After the Aryan speech, it has very largely 
functioned as the exponent of Indian culture, particularly the earlier secular as 
well as religious literature of Tamil. It forms a solid bloc in South India, 
embracing the four great literary languages, Kannada, Malayalam, Tamil, 
and Telugu and a number of less important speeches all of which are, however, 
overshadowed by the main four. It is believed that the wonderful city civiliza- 
tion of Sind and South Punjab as well as Baluchistan (fourth-third millennium 
B.c.) was the work of Dravidian speakers. But we cannot be absolutely certain 
in this matter, so long as the inscribed seals from the city ruins in those areas 
like Harappa, Mohenjo-daro, etc. remain undeciphered. The art of writing 
would appear to have been borrowed from the pre-Aryan Sind and South 
Punjab people by the Aryan speakers, probably in the tenth century B.c., to 
which period the beginnings of the Brahmi alphabet, the characteristic Indian 
system of writing connected with Sanskrit and Prakrit in pre-Christian centuries, 
may be traced. 
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The Dravidian speech in its antiquity in India is older than Aryan, and 
yet (leaving apart the problematical writings on the seals found in Sind and 
South Punjab city ruins) the specimens of connected Dravidian writing or 
literature that we can read and understand are over a millennium later than 
the oldest Aryan documents. Of the four great Dravidian languages, Tamil 
has preserved its Dravidian character best, retaining, though not the old 
sound system of primitive Dravidian, a good deal of its original nature in its 
roots, forms, and words. The other three cultivated Dravidian speeches have, 
in the matter of their words of higher culture, completely surrendered them- 
selves to Sanskrit, the classical and sacred language of Hindu India. Tamil 
has a unique and a very old literature, and the beginnings of it go back to 
about 2,000 years from now. Malayalam as a language is an offshoot of Old 
Tamil. From the ninth century a.d. some Alalayalam characteristics begin to 
appear, but it is from the fifteenth century that Alalayalam literature took 
its independent line of development. Kannada as a cultured language is almost 
as old as Tamil; and although we have some Telugu inscriptions dating from 
the sixth/seventh century a.d., the literary career of Telugu started from the 
eleventh century. Tamil and Alalayalam are very close to each other, and 
are mutually intelligible to a certain extent. Kannada also bears a great 
resemblance to Tamil and Alalayalam. Only Telugu has deviated a good 
deal from its southern neighbours and sisters. But Telugu and Kannada use 
practically the same alphabet, which is thus a bond of union between these 
two languages. 


SINO-TIBETAN AND AUSTRIC 

Peoples of Alongoloid origin, speaking languages of the Sino-Tibetan 
family, were present in India at least as early as the tenth century b.c., when 
the four Vedas appear to have been compiled. The Sino-Tibetan languages 
do not have much numerical importance or cultural significance in India, 
with the exception of Alanipuri or Aleithci of Alanipur. Everywhere they^ arc 
gradually receding before the Aryan languages like Bengali and Assamese. 
The Austric languages represent the oldest speech family of India, but they 
are spoken by a very small number of people, comparatively. The Austric 
languages of India have a great interest for the student of linguistics and 
human culture. They" are valuable relics of India’s past, and they link up 
India with Burma, with Indo-China, with Alalaya, and with Indonesia, 
Alelanesia, and Polynesia. Their solidarity is, however, broken as in most 
places there has been penetration into Austric blocs by the more powerful 
Aryan speeches with their overwhelming numbers and their prestige. Speakers 
of Austric in all the walks of life (they are mostly either farmers, or farm and 
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plantation, or colliery labourers) know some Aryan language. In some cases 
they have become very largely bilingual. Their gradual Aryanization is a 
process which started some 3,000 years ago when the first Austrics (and 
Mongoloids as well as Dravidians) in North India started to abandon their 
native speech for Aryan. But in the process of abandoning their own language 
and accepting a new one, namely the Aryan, the Austrics (as well as the 
Dravidians and the Sino-Tibetans) naturally introduced some of their own 
speech habits and their own words into Aryan. In this way, the Austrics and 
other non-Aryan peoples helped to modify the character of the Aryan speech 
in India, from century to century, and even to build up Classical Sanskrit as 
the great culture speech of India. As the speakers of the Sino-Tibetan and 
Austric languages had been in a backward state living mostly a rather primitive 
life in out-of-the-way places, their languages do not show any high literary 
development excepting, as already said, in the case of Meithei or Manipuri 
belonging to Sino-Tibetan, which has quite a noteworthy and fairly old 
literature. They had, however, some kind of village or folk-culture, connected 
with which there developed in all these languages an oral literature consisting 
of folk-songs, religious and otherwise, of folk-tales, and of their legends and 
traditions. And a literature, mainly of Christian inspiration, has been created 
in some of these speeches by translating the Bible in its entirety or in part. 
Songs, legends, and tales of the Austric languages have been collected and 
published, particularly in Santali and Mtindari, and in Khasi. Munda and 
Santali lyrics give pretty, idyllic glimpses of tribal life, some of the Munda 
love poems having a rare freshness about them; and a number of Santali 
folk-tales are very beautiful. A few of the folk-tales prevalent in the Sino- 
Tibetan speeches are also beautiful (e.g. the Mikir tale of a young man who 
had a god’s daughter as his bride, and the Kachari story of a young man 
who got a swan-maiden as his w'ife), but they do not appear to compare 
fiiNOurably with the Santali and Mundari languages in the matter of both 
lyric poems and stories. A systematic study of these languages started only 
during the nineteenth century when European missionaries and scholars got 
interested in them. I have discussed in detail the speeches of the Sino-Tibetan 
and Austric families prevalent in the country in my contribution to this volume, 
entitled ‘Adi\ asi Languages and Literatures of India’. 


CONCLUSION 

Thei e is, as already said, a fundamental unity in the literary types, ^enfeSy 
and expressions among all the modern languages of India in their early, 
medieval, and modern developments. The reason of this unique phenomenon 
is that there has been a gradual convergence of Indian languages belonging 
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to the different linguistic families, Aryan, Dravidian, Sino-Tibetan, and 
Austric, towards a common Indian type after their intimate contact with 
each other for at least 3,000 years. 

This volume of The Cultural Heritage of India is indeed an encyclopaedia 
in its scope and range, and it will certainly provide an authentic and valuable 
contribution towards the study of Indian languages and literatures in their 
glory and grandeur; it will also afford a spectacular display of the genius of 
India reflected in various branches of knowledge. It is needless to add that 
the literary heritage of India constitutes a priceless possession covetable to 
any nation, however great it may be by any standard. 


Calcutta 

February 1977 Suniti Kumar Chatterji 
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INTRODUCTION 

I NDIAN culture has an organic unity, and this has been largely brought about 
by language movements, shaped and moulded by the Sanskrit language. 
Sanskrit, by its unique status and unfailing vitality, has been the most powerful 
formative agency from the very beginning of Indian history and civilization, 
giving them their special Indian character. 

VEDIG LANGUAGE 

The early Vedic Aryans inherited a noteworthy literature of hymns and songs 
from their ancestors, the Indo-Iranians in Iran, and, before them, the primitive 
Indo-European people who had their home in the steppe lands of Eurasia. The 
h\ mns of the Rg-Veda and Atharva-Veda, their roots going back to the world of 
the Indo-Europeans, form the earliest a\ ailable document of the Indo-Aryans. 

1 hose hymns, as used in the religious ceremonies of the Vedic Aryans, were 
chanted with meticulous regard for the proper pronunciation of the words in 
sounds and forms as well as in accent; and the hymns had acquired a remark- 
able sanctity in themselves. I’he priests who studied the hymns, and chanted 
thciii after getting them by heart, were men who were styled the Brahmanas 
or the Srotriyas, and they were dedicated to preser\'ing the hymns through oral 
tradition. As custodians of this sacred heritage of a national literature, they were 
accorded the highest status. Early in life, they had to go through a rigorous 
discipline, observing brahmacarya (continence and chastity) and mastering the 
\ oluminous mass of hymns with proper accent and intonation. 

The tenth and last book [mandala) of the Rg-Veda and a considerable part 
oi die Alharva-Veda show a later phase of Vedic Sanskrit; and the later exegetical 
and philosophical works, the Brahmanas and the earlier Upanisads, have 
preserved considerable relics of the old Vedic language. 

This vast literature of Vedic exegesis and Vedic speculation in philosophy, 
the Brahmanas, the Aranyakas, and the Upanisads relating to each Veda, 
was connected by tradition with one or the other of the four Vedas. These 
works were composed through several centuries, and unmistakably indicate the 
continuous and gradual evolution of the Vedic language (Vedic Sanskrit) into 
its later phase, the Classical Sanskrit. 

CLASSIG.AL S.ANSKRIT 

Classical Sanskrit received its first serious study and formulation with Panini 
(c. fifth century b.c.). Before him, the Aryan language was in a fluid state. 
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like any other spoken language. Panini’s great Sanskrit grammar in some 
4,000 aphorisms in eight chapters, called the Astadhydyi, ushered in quite a 
linguistic resolution by stabilizing the norms of the language, leaving enough 
scope for the incorporation of later forms and modifications growing within 
the framework of the principles laid down by him. 

A great many works in this later Classical Sanskrit, the Alahdbhdrala, the 
Rdmdjana, the Puranas, and other works, such as the Dharma-sastras, 
acquired almost the same sanctity as the V'^edic texts. Thus, Sanskrit with its 
expanding literature became a dynamic force to dominate, absorb, and direct 
most of the cultural and linguistic movements in the following centuries. 

Panini’s great influence standardized the Sanskrit language firmly; Sanskrit 
continued to be the mightiest force in the literary, linguistic, and cultural world 
of India. The later forms of the Indo-Aryan speech, the Prakrits (Pali and the 
rest), were taken up by the heterodox sects, the Buddhists and the Jains and 
their teachers, who created a great literature in these forms. But from the begin- 
ning the prestige and importance of Sanskrit almost overwhelmed them. 

I HE EFFLORESCENCE OF SANSKRl F 

During the Gupta age, from the fourth to the seventh century a.d., 
Sanskrit attained a creative efflorescence. During this period, the Mahdbhdrata, 
in almost its present form (with Krsna as its divine hero), emerged as the ‘fifth 
\'cda’; the Mahdbhdrata is the greatest book in Sanskrit and Indian literature 
and, some would say, even in world literature. The older Puranas, such as the 
f'dru, the Matsya, and perhaps the I'istiu and the Mdrkarideya, were composed 
or rcN'ised during the Gupta age. The study of the Dharma-sastras (works on 
social customs, laws, and religious rituals) and the various sciences as well as 
philosophy in all its \arious branches and in the different schools received a 
great impetus. .Among the sciences, astronoms, mathematics, and medicine 
were assiduously cultivated, while architecture, sculpture, and painting readied 
their highest le\ el of artistic expression. 

Secular literature — poems and romantic epics, dramas, and prose romances 
— reached its climax in the kdiyas (epics) and the ndtakas (dramas). Sanskrit, 
already the medium of intercourse between the cultured sections of the people 
in the whole of India, became the great unifying force, the source and inspira- 
tion of culture in its manifold aspects. Sanskrit (along with some of its younger 
forms of speech, the Prakrits) spread outside India in the wake of Indian com- 
merce and expansion and, with the spread of Indian civilization and religion 
(both Buddhism and Brahmanism), all over .Asia. Thus Sanskrit found new 
homes in Central .Asia, Tibet, Indo-China, and Indonesia. It was also studied 
in China, Korea, and Japan, and round about .v.d. 300-800 it was the great 
cultural language binding India with the greater part of Asia. A man knowing 
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Sanskrit could travel from Central Asia to Java and Bali without experiencing 
any difficulty in language. As many scholars believe, Kalidasa, one of the 
world’s greatest literary artists, flourished at the court of Candragupta II 
Vikramaditya {c. a.d. 400). Ever since they were written, his Raghuvamh, 
Meghaduta, and Sakuntala ha\ c been accepted as supreme models of literary art. 

In spite of the Prakrits coming into use among the Buddhists and the Jains, 
Sanskrit continued not only as the medium of Brahmanical (and even Buddhist 
and Jaina) religious ritual, but it was established also as the language of the 
Aite {sista) at the royal courts and academies of learning and as the medium of all 
higher studies in the various branches of philosophy and science. Caraka testi- 
fies that discussions in medical schools all over India were carried on in 
Sanskrit. 

However, Sanskrit was never static. In its growth, it absorbed and assimi- 
lated many words and terms of expression from the regional dialects, both of 
Aryan and non-Aryan (Dravidian, Kol or Munda, and Tibeto-Burman) 
origin. 

THE PRAKRITS, APABHRAMSAS, AND BHASAS 

Pali and the Prakrits represent the Middle Indo-Aryan period (from after 
600 B.c. to about a.d. 1000). These dialects came into existence as the result 
of certain phonetic changes and grammatical modifications which had naturally 
come in with the passage of time. 

The Prakrits have come down to us in inscriptions (from the fourth to the 
third century b.c.) and literary works preserved at different times and places. 
Vararuci’s Prdkrta-prakdsa (fifth century a.d.) and Hemacandra’s Prakrit 
grammar (twelfth century) are two of the most famous Prakrit grammars. 

In the course of time, the Prakrits were transformed into what are known as 
the Apabhrarhsa dialects, of which there are quite a number, which began to be 
used in literature, both folk or popular and ornate or scholarly, after a.d. 500. 
As a medium for folk as well as bardic poetry they were used from Bengal in the 
east to Saurashtra in the west. Voluminous epics like the Mahdbhdrata and 
noteworthy secular compositions like Sandesardsaka, as well as dohds (distichs) 
by Brahmanical, Buddhist, and Jaina writers, have come to us in Apabhramsa. 
Its regional varieties are seen in the rdsas in western India and in such works as 
those of poets like Vidyapati in the east (fifteenth century) . 

We can trace the origin and development of the modern Indo-Aryan 
languages (the ‘Bhasas’) to Apabhramsa. The evolution followed a pattern of 
its own. The dialects — desabhdsds or local speeches or forms of patois — standard- 
ized and enriched under the influence of Sanskrit, developed their literature. 
The spoken forms of Middle Indo-Aryan had their own normal devHopment 
from decade to decade through the centuries, but at every stage Sanskrit re- 
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mained the perennial source of inspiration, ready to come to the rescue of the 
desabhdsds whenever they moved too far away from the old Indo-Aryan. 

Prakrit and Apabhrarhsa disappeared. Sanskrit, strengthened by the genius 
of Panini, survived, and became a new source of inspiration for the modern 
Indo-Aryan (as well as Dravidian) languages in the development of their 
literature. 


SANSKRIT AND THE DRAVIHIAN I.ANGUAGES 

When the South received the impact of Sanskrit, it developed a devotional 
literature of supreme quality first in Tamil, and then in Telugu and Kannada. 
There was an earlier native Dravidian tradition of literature in Tamil- — the 
Sahgam literature- — but this literature from the very beginning received strong 
Brahmanical or Sanskrit influence and learning through sages, writers, and 
grammarians like Agastya and Tolkappiyan. A song by Kari-kizhar addressed 
to an early Pandiyan king attests to the influence of early Vedic sages. The song 
runs: ‘May your head bend low before the upraised hands of Vedic sages when 
they bless you.’ The Jains and the Buddhists also brought North Indian Aryan 
influence into the Dravidian speeches of the South, 

The Sahgam literature was o\'erlaid by that of the Sai^•a and \’aisnava saints, 
the Nayanmars and the Alvars, and Tamil literature became saturated with 
the spirit of the Puranas and of Sanskrit, as happened in all other languages; 
the \'arious versions of the Rdmdjam and the Mahdbhdrata are national works 
as much in the South as in the North. 

The Sanskrit literature of the South, that is, of the Dravidian-speaking 
States, has added lustre to the Sanskrit literature of India. Sankara, Ramanuja, 
Madhva, and other philosophers, as well as poets and saints, who wrote in 
Sanskrit, are as great in the history of Sanskrit as Kautilya and Kalidasa, 
Rajasekhara and Bha\'abhuti. 

Sanskrit literature, and a sort of its understudy, the literature in Pali, Prakrit, 
and Apabhrarhsa, were running their usual course when, by a.d. 1000, their 
last transformations, the new or modern Indo-Aryan languages, came to the field 
and became the rivals of Sanskrit, Pali, and the Prakrits. 

BHAKTI MOVEMENT AND RECHONAE LANGUAGES 

A new attitude in religion, that of bkakti—an abandon of faith in God— came 
in, and \ ery largely dominated Indian religious life and also Indian literature. 
This was faith in some aspect of the Divinity — either Siva, or the Great Mother 
Goddess Sakti or Parvati, or Visiiu (especially in his incarnations of Rama 
and Krsna), or in some of the other gods like Ganesa, Surya, and Kumara. 
Later, bhakti also permeated Buddhism and Jainism. 

Mainly through bhakti, the great religious leaders played a notable part in 
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the development of the regional languages. Among them we may mention: 
Jnanes\ara, Namadeva, Basa\a, Narsi Mehta, Guru Nanak, Mirabai, and 
Saiikara Deva. Great stimulus was given by the bhakti movement to Braja- 
bhasa, a Western Hindi dialect, and also to Awadhi or Kosali, an Eastern 
Hindi speech. The followers of Sri Gaitanya, through their writings, greath' 
influenced the development of Bengali. 

Sacred cities like Varanasi, Ayodhya, Mathura, Vrndavana, Navadvipa, 
and Amrtsar became centres of this new Indo-Aryan bhakti literature. From the 
fourteenth century onwards we have poets by the score. 

Tulasidasa’s Rdma-carita-rndnasa, an early Awadhi (Eastern Hindi) version 
of the Rdmdyana, became a classic in its own right and, for the greater part of 
northern India, provided the gospel of righteous living in a language of perfect 
beauty. Suradasa and Mirabai wrote their lyrics on Krsna in Braja-bhasa and 
in Rajasthani. 

THE MODERN REN.AISS.-VNCE 

The three universities established by the British in India in 1857 adopted 
English as the medium of instruction, but at the same time prescribed Sanskrit, 
.\rabic, and Persian as ‘classical languages’, besides Greek and Latin, one of 
which most students preparing for the ‘Entrance Examination’ had to take as 
a compulsory subject. In this way, through the English schools affiliated to the 
universities, the doors of Sanskrit were opened wide to all students, irrespective 
of caste or creed. 

The study of English began seriously first in Bengal and then spread to 
other parts of India. The college-educated Indian Hite soon came under the 
spell of Shakespeare, Milton, Scott, Wordsworth, Byron, Shelley, Browning, 
Tennyson, and the rest; and then began, under the joint influence of Sanskrit 
and English, the modern literary renaissance in India. 

Enriched by Sanskrit, and leavened by the expressive vigour of English, all 
the modern Indian languages acquired wider horizons and higher ranges of 
expression. Indian literary forms were inspired by those of the West; the t\so 
were interwoven to produce a rich expressiveness, a new technique, and c[uit(' 
a vast vision of beauty. 

The modern spirit in literature first began to manifest itself in Bengali, for 
by 1850 Bengali had started on its modern career. It fell in line with English and 
European literature, but retained its native character and preserved fully the 
great heritage of Sanskrit and of the spirit of Indian civilization. 

Since the days of Rammohun Roy (1772-1833), Bengali prose became a 
powerful medium with the help of Sanskrit. At the beginning of the nineteenth 
century, due to the influence of Persian as the official language of the Muslim 
rulers, Bengali had a large Persian vocabulary. However, from the first decades 
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of the nineteenth century, it retrieved its genius and its Sanskritic character. 
Rammohun Roy, ‘the Father of Modern India’, was at first a Persian and 
Arabic scholar and learned Sanskrit later in life. In his Bengali writings he 
scrupulously used a highly Sanskritized style. 

In the hands of Iswar Chandra Vidyasagar, Bengali prose took its final 
shape. After him, this tendency was continued by the three great literary figures 
who dominated the language in the nineteenth and twentieth centuries: 
Michael Madhusudan Dutt, Bankim Chandra Chatterjee, and Rabindranath 
Tagore. With them were quite a host of other prolific writers. 

A song in Bengali composed by Rabindranath Tagore has been adopted 
as the national anthem of the Indian Republic. The song is a majestic composi- 
tion with its sonorous Sanskritic vocabulary, describing in a series of noble stanzas 
the ideals and ideologies of India as a country, which accepted the basic human 
values and looked upon God, the ultimate Reality, as the only Arbiter of the 
destinies of both India and humanity. 

Modern Hindi also, during the last one hundred years, has acquired great 
expressiveness by drawing upon the vocabulary and other resources of Sanskrit. 
The first great writer in modern Hindi was Bharatendu Harishchandra of 
Varanasi (1850-1883); it was he who gave the tone to modem literary Hindi. 
In spite of certain opposition, the reasons for which should be dispassionately 
looked into, Hindi can still be regarded as the representative language of India 
and it is most widely understood in the Aryan-speaking India and in the 
bigger towns of Dravidian India as well. 

Hindi (or Hindustani or Hindusthani) is a great language. In various dia- 
lectal forms, the two most important of which are Braja and Awadhi, it has one 
of the richest medieval literature of India. In its modern colloquial form it is 
the link language of North India, and is also understood in many of the 
cities of the South. 

The history of the other great languages of modern India, whether Aryan 
or Dravidian, follows the pattern we find in Bengali. These languages are: 
Gujarati, Marathi, Telugu, Kannada, Tamil, Malayalam, Oriya, Punjabi, 
and Assamese. 

The modern renaissance in India has produced several eminent poets among 
whom we may mention Maithili Sharan Gupta (Hindi), Nanalal (Gujarati), 
Subrahmanya Bharati (Tamil), Gurudzadu (Telugu), and Vallattol Narayana 
Menon (Malayalam) . Their works reflect the three elements of the renaissance — 
burning nationalism, a glorious view of India’s ancient past, and faith in India’s 
future. 


URDU AND PERSIAN 

Persian was the court language of the Muslim rulers, and Urdu came into 
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existence in the thirteenth-fourteenth centuries as the medium of communica- 
tion between the people and the Persian-using court and army officials. Written 
in a modified Arabic script, though its basic structure was Indo-Aryan, it 
became a literary language by borrowing vocabulary, structure, idiom, imagery, 
and allusions from Persian. 

Hindus connected with the courts had to master Persian. They performed 
the prescribed daily rituals and worshipped Hindu deities with Sanskrit mantras, 
but their want of familiarity with the Indian script (particularly in Punjab and 
western Uttar Pradesh) often made them write, and therefore read, these 
mantras in the Perso-Arabic script of Urdu. However, they regulated their per- 
sonal, social, and religious life according to the Sastras, the Hindu scriptures. 

Urdu is not the language of all the Muslims in India; a vast majority of them 
speak the local languages like Bengali, Marathi, Telugu, and Tamil. On the 
other hand, several sections of Hindus in Uttar Pradesh, Delhi, and Punjab 
speak and write Urdu as their first language; but Urdu is now a diminishing 
force among Hindus. 

ENGLISH 

When Persian ceased to be the language of the rulers, aspiring young men 
turned to the study of English, the official language of the British rulers. All that 
was left of Persian to the regional languages of North India (from Punjab to 
Bengal) was a legacy of some Persian words and idioms. 

In the course of half a century, English gradually became the medium used 
by the dite all over the country to express their growing sense of national pan- 
Indian unity and solidarity. 

The place which English occupies in India is now underestimated, if not 
ignored altogether — at least in some quarters. The whole texture of Indian 
constitutional and legal concepts has been woven with ideas represented by 
English words. Indian scholarship owes its high standard to close contact with 
w'estern scholarship through the medium of English. For a long time to come, 
progress in science and technology’ in the country will be possible only through 
the medium of the English language because of its international character. 
Above all, as things are today, English is the only available medium for Inter- 
State, inter-university, and international communication. 

English is no longer the language of England alone; it is an international 
language. Swami Vivekananda, Sri Aurobindo, Mahatma Gandhi, Sarvepalli 
Radhakrishnan, Jaw’aharlal Nehru, and many other authors who wrote in 
English have contributed large Indian elements to the language. Modern 
Indian writers of English have made a distinct contribution to world literature 
by their works which bring the spirit and mentality of modern India in telling 
and forceful form before the entire civilized world. Such writers are Torn 
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Dutt, Romcsh Chandra Dutt, and Rabindranath Tagore; and among other 
writers oi' creative literature we may mention Alulk Raj Anand, R. K. Narayan, 
Raja Rao, Bhabani Bhattacharya, and others. They are Indians, but at the 
same time, through the medium they are handling so effectively, the English 
language, they are also of the whole world. 

Beneath the diversity of languages and literature in India flows an under- 
current of basic unity of culture and civilization rooted in the fusion of Sanskrit 
and Sanskritic languages with the Dravidian languages and other local dialects. 
I’his iiasic unity, I hope, will be elaliorately brought out by the learned authors 
of the various chapters which follow. 


in 



PART I 


RELIGIOUS Lri'ERATURE OF 
ANXilEN"!' INDIA 
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LITERATURE OF BRAHMANISM IN SANSKRIT 

T he Brahmanic religion, in its different phases, has a v^ast and traditionally 
continuous literature which concerns itself, directly or indirectly, with the 
various aspects of that religion. We have made an attempt in the following 
two sections to present a connected historical account of this literature, from the 
age of the Vedas down to about the end of the medieval period, taking into 
account the more significant literary works, and paying special attention to 
some of the hitherto neglected works. 


I 

THE VEDIC LITERATURE 

The literature of Brahmanism begins witli the Vedas. ^Ve should note, first 
of all, certain distinctive features of the Vedas. The term veda does not denote 
any single book ; it denotes an entire literature, and a literature which is strik- 
ingly extensive from the standpoints of chronolog)', geography, and authorship. 
Uomposition of the various texts which are believed to constitute the Wdas 
was spread over many centuries and over different localities, and is ascribed 
to many generations of poets, priests, and philosophers. But ancient tradition 
connected with the genesis of the \’edas does not warrant the use of such words 
as ‘composition’ and ‘authorship’. For it is traditionally claimed that the Vedas 
are apauruseya, that is to say, no human agency was responsible for their creation. 
The Vedas have existed from time immemorial, and will exist for eternity. The 
activity of the various rsis (seers) associated with the Vedas is restricted only 
to ‘seeing’ or ‘discovering’ them. Finally, the claim that the Vedas are apauruseya 
has naturally given rise to another claim, that of veda-pramdnya. The Vedas, 
being free from all the limitations and deficiencies usually associated with a 
human agency, possess absolute validity in the field of knowledge. 

The Vedas ha\ c been transmitted from generation to generation through 
oral tradition. They arc called the Srutis because they were recited and ‘heard’, 
not written and read. (The word smti, incidentally, is also interpreted as ‘the 
rhythm of the infinite heard by the soul’, its apauruseyatva thereby being con- 
firmed.) Though the Vedas signify not any single specific text but a veritable 
library of texts rvhich are remarkably dherse in form and content, there is a 
thread of logical development running through them, and it is this that imparts 
to them a distinctive unity. 
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Vedic literary history is usually divided into three main periods: the 
Sariihita, the Brahmana, and the Upanisad periods. Broadly speaking, these 
periods represent a chronological as well as a logical sequence. 

Reference may also be made to another feature of the \’edas, which is 
important from the point of view of Vedic literary history. This concerns the 
emergence, in the course of time, of various \’edic sdkhds (branches) which ha\ e 
sponsored their own recensions of the difl'erent \Tdic texts. 

IHD PRE-\ EDtC; HOMELAND AND THE \ ED1C RELIGION 

It is believed that the ancient ancestors of the Indo-European-speaking 
people once had their common home in the North Kirghiz region. In the course 
of time some tribes amongst them migrated towards the south-east and even- 
tually settled down in the Balkh region. There they developed a form of their 
original Indo-European language, which may be characterized as proto-Aryan, 
the direct ancestor of the Vedic language. They also developed a form of religion 
which may be characterized as proto-Arc'an, for it was, in many respects, a 
direct precursor of the \'edic religion.* From Balkh, there occurred further 
migrations and some tribes proceeded again south-east and finally reached 
Sapta-Sindhu, the land of the seven rivers. These tribes were the ancestors of 
the Vedic Aryans. 

When the Vedic Ar)'ans settled down in this new region and established 
tlicir tribal dominions, a sense of .sccurit}' and prosperity gradualK- grew among 
them. One thing which they undertook to do in this new phase of life was to 
tollcct, revise, add to, and systematically arrange their stray and scattered 
mantras, which had been compo.sed by the early \’edic seers. The word mantia 
detiotcs, on the one hand, the prar ers addressed to the various di\ inities of the 
tnythological religion of the classes within the community oJ' A’eclic Aryans, 
and, on the other, the formulas and incantations connected with the religion of 
the masses. All these manhas were now brought together, and tw'o great collec- 
tions (Sariihitas) resulted; Rg-Veda Sariihita (or the Rg-Veda) and the Atharva- 
Veda Sariihita (or the Athaiva-Veda) . Since the word sariihita means ‘collection', 
it necessarily presupposes a former stage of stray and scattered mantras. E\ en- 
tually, two more collections w'cre also made; the Sdma-Veda Sariihita and the 
I'ajiirA'eda Sariihita. These four Saihhitas are commonly referred to as the four 
\ edas. 

^ 7 lie religion of the \'edit .\ryaiiN may be said to have been mainly twofold. On the one hand. 
the\ developed a cosmic religion [in which such concepts as Draid-Frlhiii (Heaven and Earth) and 
Vanmo-Rta i the cosmic powei by w hich all are covered) played the most prominent role] , a hero-religion 
(which was dominated by the personality of Indra). an .Ig«i cult, a Somu cult, and so on. This was 
the icligious ideology of the ’classes' wiihiii the community of the t'edic Aryans. On the other hand, 
coe\al with this, theie was also tlit religious ideology of the 'masses', which was essentially magical 
in chaiactti. The early N'edic r;is composed mantras relating to both these types of religion. 
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THE RG-\ EDA SAXIHITA 

The Rg-Veda Samhitd which has come down to us belongs to the branch 
known as the Sakala Sakha. It consists of 1,028 suktas (hymns) including eleven 
vdlakhilya (additional) hymns. These hymns, which are made up of a \ arying 
number of mantras in the form oi rks (metrical stanzas), are distributed in ten 
books called matidalas. The formation of the matidalas was go\'erned mainly by 
the principle of homogeneity of authorship. Among the classes of the Vedic 
Aryans certain families had already acquired some measure of socio-religious 
importance. The mantras^ or h\inns, which the progenitor and the members of 
any of these families claimed to ha\ e ‘seen’ tvere collected in the book of that 
family. The nucleus of the Rg-Veda matidalas two to seven is formed of six such 
family books, which are respectiv ely ascribed to the families of Grtsamada, 
\hs\'amitra, \^amadeva, Atri, Bharadvaja, and Vasis^a. The eighth mandala 
largely belongs to the Kanvas. The ninth mandala is governed by the principle 
of the homogeneity not of authorship but of subject-matter, for all the suktas 
in this mandala relate to soma (an intoxicating Juice). The first and the tenth 
matidalas, each of which has 191 hymns, are miscellaneous collections of long 
and short suktas. 

Within a mandala, the suktas are arranged according to the subject-matter. 
That is to say. the suktas are grouped according to the divinities to whom thc\' 
relate, and then these deiatd groups are arranged in some set order. Within a 
devatd group, again, the suktas are normally arranged in the descending order 
of the number of their stanzas. 

The Rg-Veda has also been arranged by another method. In this the whole 
collection is divided into eight astakas (books). Each astaka is subdivided into 
eight adhjdyas (chapters), and each adhydya is further subdivided into about 
thirtv -three vargas (sections) consisting of about five mantras each. This arrange- 
ment, however, is obviously mechanical and intended mainly to serve the 
practical purpose of Vedic study. 

Tradition requires that before starting the study of an)' sukta one should 
know four essential items about it: rsi, authorship; devatd, subject-matter; 
chandas, metre; and viniyoga,- ritualistic application. The poets of the Rg-Veda 
.show thejnselves to have been conscious artists and they sometimes emploved 
various stylistic and rhetorical devices. The majority of the suktas in the Rg- 
Veda are of the nature of prayers addressed to different div'inities usually with 
background descriptions of their various exploits and achievements. Apart 
from these pra) ers and their mv thology, however, we do get in some suktas of 

' ri\i- la^t item li c\ ideiiilv an aftei-tiiought. The inaiiJala arrangement of the Rg-Veda clearly indi- 
c.tte.s that this Saihhiid is Jiot at all ritual-ojieined. It also becomes clear that the various hymns wete 
nut composed with an\ elaborate sacrificial ritual in view. The ritualistic purpose was superimposed 
on them in a later period. 
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the Rg-Veda intimations of the further development of Vedic thought in the 
directions of ritualism and philosophical speculation. In connection with the 
latter, special mention may be made of the Hiranyagarbha-sukta (X. 121), the 
Pumsa-sukta (X. 90), and the Xasadiya-sukta (X. 129). 

THE ATHAR\ A-VEDA SAJilHITA 

In contrast to the Rg- Veda, the Atharva- Veda is essentially a heterogeneous 
collection of mantras. It concerns itself mostly with the everyday life of the 
common man, from the pre-natal stage to the post-mortem. It portrays that life 
with all its light and shade, and highlights the generally obscure human emo- 
tions and relations. Truly, there is an aura of mystery and unexpectedness about 
it. The interest of the Atharva-Veda is varied and its impact is irresistible. 

A distinctive feature of the Atharva-Veda is the large number of names by 
which it has been traditionally known. All these names are significant, and 
together give a full idea of the nature, extent, and content of this Veda. The 
name Atharvdngirasah (an abbreviated form of this, Atharva-Veda, has, in the 
course of time, come to be the one most commonly used) is, for example, 
indicative of the twofold character of the Atharvanic magic : the wholesome, 
auspicious, ‘white’ magic of the Atharvans and the terrible, sorcerous, ‘black’ 
magic of the Ahgirasas. The substitution of Bhrgu for Atharvan in the name 
Bhrgvdhgirasah is presumably the result of the dominant role played by the 
family of the Bhrgus in a certain period of India’s cultural history. The purohita 
(priest) of a \'edic king was e.xpected to be an adept in both white and black 
magic, and in order to discharge adequately the duties of his responsible office 
he naturally depended on the mantras and practices of the Atharva-Veda. Thus 
it was that this Veda also came to be called the Purohita-Veda. It was also called 
the Ksatia-Veda, because it included within its scope many practices specifically 
relating to the Ksatriya rulers. 

The Atharva-Veda consisted oi brahmans (magically potent mantras) and was 
theiefore, according to one view, called the Brahma-Veda. But there is another 
reason why it is called the Brahma-Veda, which is far more significant. On 
account of the peculiar character of the contents of the Atharva-Veda, it was, 
for a long time, not regarded as being on a par with the other three Vedas, 
called trayl. As a reaction against this exclusive attitude of the Vedic hierarchy, 
the Atharva-A’edins went to the other extreme and claimed that their Veda 
not only enjoyed, by right, the full status of a Veda, but actually comprehended 
the other three \Tdas. The \iew had already been independently gaining 
ground that the Rg-Veda, the I'ajui-Jeda, and the Sama-Veda were essentially 
limited in scope and that brahman alone was truly limitless. The sponsors of the 
Atharva-Veda claimed that this brahman was adequately embodied in their Veda, 
and that the Atliarca-Veda was therefore the Brahma-Veda. 
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However, it is not unlikely that the name Brahma-Veda became stabilized 
because the priest of the Atharva-Veda in the Vedic ritual was called brahman. 
The Atharva-Veda is usually considered to be a Veda of magic, and magic 
becomes effective only through the joint operation of mantras and the corre- 
sponding practices. The Atharva-Veda Samhitd itself contains only the mantras, 
while its various practices are described in its many ancillary texts, particularly 
in its five kalpas. The Atharva-Veda is accordingly sometimes referred to as the 
Veda of the fi\'e kalpas. But mystic and esoteric verses are there in the Atharva- 
Veda, and this justifies in a way its claim to be regarded as the Brahma-Veda, 
dealing specifically with Brahman, the supreme Spirit, the other three being 
more or less connected with the ritual of worship. 

Nine (or sometimes fifteen) sdkhds of the Atharva-Veda are traditionally 
known, but the Saihhitas of only two sdkhds, the Saunaka and the Paippalada, 
have been preserved. It was once believed that the Paippalada Sakha was restric- 
ted to Kashmir and it was therefore called, though erroneously, the Kashmirian 
Atharva- Veda. It has now been established, however, that that sdkhd of the Atharva- 
Veda had also spread in eastern India (Orissa and south-west Bengal) and in 
Gujarat. The entire Paippalada recension was discovered some years ago in 
Orissa by the late Dr Durga Mohan Bhattacharyya and a small portion of it 
has been published.® 

The Saunaka Samhitd of the Atharva-Veda has been more commonly current. 
It consists of 730 suktas divided into twenty kdndas (books). About five-sixths of 
the suktas, which are called artha-suktas, contain metrical stanzas, whereas the 
remaining suktas, which are cvlled pary ay a-suktas, contain avasdnas (prose-units). 
Unlike the Rg-Veda Samhitd, the arrangement of the Atharva-Veda Samhitd is not 
governed by any consideration either of authorship or of subject-matter. In- 
deed, it is understandable that the historical tradition regarding authorship 
was not preserved in respect of this ‘Veda of the masses’. Again, the Atharva- 
Veda shows considerable looseness in matters of metre, accent, and grammar, 
presumably because it was not subjected, as the Rg-Veda was, to deliberate 
revision and redaction. 

The contents of the Atharva-Veda are remarkably diverse in character. There 
are in this Veda charms to counteract diseases and possession by evil spirits, 
bhaisajydni. The Atharva-Veda presents perhaps the most complete account of 
primitive medicine. There are also prayers for health and long life, dyusydriv, 
for happiness and prosperity, paustikdni. There are also spells pertaining to the 
\'arious kinds of relationship with women, strikarmdrii. Another significant 
section of this Veda contains hymns which concern themselves with affairs 
involving the king, rdjakarmdni, and others which are intended for securing 
harmony in domestic, social, and political spheres, sdriimanasydni. 

^ Calcutta Sanskrit College Research Series. Paippalada recension, Text No. 14, granthahka 26. 
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As for black magic, the Atharva-Veda abounds in formulas for sorcery and 
imprecation, for exorcism and counter-exorcism, dbhicdrikdni and krtjdpari- 
harandni. Polarity may be said to be one of the most striking features of the 
Atharva-Veda', for side by side with the incantations for sorter}^ and black magic, 
it contains highly theosophical or philosophical speculations. These specula- 
tions, indeed, represent a significant landmark in the history of Indian thought. 

As has been mentioned, the Rg-Veda and the Atharva-Veda are the only two 
primary Sarhhitas, the other two Samhitas being mostly derivative in character. 
Again, it is to be noted in the same context that the Sdma-Veda and the Tajur- 
Veda may be styled as Sarhhitas since they are, in a sense, collections of mantras, 
but in them are reflected tendencies which are not of the Saihhita period but 
are of the Brahmana period. 

THE SAMA-VEDA SAKIHITA 

The Sdma-Veda Samhitd is a collection of mantras prescribed for chanting at 
various soma sacrifices by the udgdtr (singer-priest) and his assistants: thus this 
Veda serves an avowedly ritualistic purpose. Though called Sdma-Veda, it is not 
strictly speaking a collection of sdmans (chants). The Sdma-Veda, as we have said, 
is essentially a derivative production in the sense that most of its mantras are 
derived from the Rg- Veda. Three distinct stages may be inferred in the evolution 
of this Veda. There is a specific mantra taken from the Rg-Veda in its original 
form. This mantra is taken into the Sdma-Veda with a view to its being made 
the basis of a proper sdman. The only change that is effected in this process 
concerns the marking of the accents, numbers, 1, 2, and 3 now being used to 
indicate accents instead of the vertical and horizontal lines used in the Rg-Veda. 
In this second stage the mantra is called sdmayoni-mantra. 

The Sdma-Veda is actually a collection of such sdmayoni-mantras. The collec- 
tion is in two main parts: the Purvdrcika and the Uttardrcika. The Purvdrcika 
consists of 585 single verses, of which the first 114 are addressed to Agni, the 
next 352 to Indra, and the last 119 to Soma. The Uttardrcika consists of 1,225 
verses grouped into 400 units of connected verses which are mostly trcas (strophes 
consisting of three verses). The total number of mantras in the Sdma-Veda, 
excluding the repeated ones, is 1,549, all of which except 78 are taken from the 
Rg-Veda, mostly from its eighth and ninth maridalas (books). 

It is, however, not in the form in which they occur in the Sdma-Veda Sarhhitd 
that these mantras are employed by the udgdtr in the soma ritual. The sdmayoni- 
mantras are transformed into chants or ritual melodies called gdnas. This is done 
by means of such devices as the modification, prolongation, and repetition of 
the syllables occurring in the mantra itself, and the occasional insertion of 
additional syllables known as stobhas. These gdnas, which represent the third 
and final stage in the evolution of the Sdma-Veda, are collected in four books : the 
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Grdmageja-gdna, the Aranja-gdna, the Vha-gdna, and the Dhya-gdna. Of course, these 
gdna collections are quite distinct from the Sdma-Veda Sarhhitd. Normally, each 
gdna in these collections is given some technical name, for example, Brhat, 
Rathantara, or Gotamasya Parka. Since one sdmayoni-mantra can be chanted in a 
variety of ways, it may give rise to several gdnas. For instance, three gdnas, 
Gotamasya Parka, Kasyapasya Bdrhisa, and another Gotamasya Parka, have evolved 
out of the first mantra in the Sdma-Veda Samhitd. Consequently, the number of 
Sdma-gdnas is much larger than the number of sdmayoni-mantras. The number of 
gdnas in the Jaiminiya school is 3,681 and that in the Kauthuma school 2,722. 

Thirteen sdkhds of the Sdma-Veda are traditionally mentioned, though only 
three sdkhds, the Kauthuma, the Rdndyamya, and the Jaimini, are well known today. 
Patanjali, in his Mahdbkd^a, speaks of the Sdma-Veda having a thousand ‘paths’, 
sahasravartmd sdmavedah. This characterization presumably suggests the large 
number of possible modes of sdma chanting, rather than a thousand sdkhds of the 
Sdma- Veda, as is construed by some. 

In the Bhagavad-Gitd (X. 22) the Sdma-Veda is glorified as the most excellent 
of the Vedas. This may be due to the great efficacy of the magical potence engen- 
dered in the Vedic ritual by the chanting of the sdmans. 

THE YAJUR-VEDA S.vmiTA 

Like the Sdma-Veda, the Tajur-Veda is essentially ritualistic in character. 
This is clearly indicated by Yaska’s derivation of the word Tajus from the root 
yaj, to sacrifice. But while the Sdma- Veda concerns itself exclusively with the soma 
sacrifice, the Tajur- Veda treats of the entire sacrificial system. Indeed, the Yajur- 
Veda may be regarded as the first regular textbook on Vedic ritual as a whole. 
It deals mainly with the duties of the adhvaryu (fire-priest), who is responsible for 
the actual performance of the various sacrificial rites. Incidentally, it may be 
mentioned that while the Sdma-Veda represents a very early stage in the history 
of Indian music, the Tajur-Veda marks the beginning of Sanskrit prose. 

Tradition speaks variously of the Tajur-Veda having 86 or 101 sdkhds. But 
for our present purpose we may consider only its two main recensions, the 
Rrsna Tajur-Veda and the Sukla Tajur-Veda. The difference between these two 
recensions lies not so much in their content as in their arrangement. In the 
Rrsna Tajur-Veda the mantras (mostly derived from the Rg-Veda) and the yajus 
(sacrificial formulas in prose) and their ritualistic explanations (called the 
Brahmana) are mixed up together. That is to say, in the matter of form and 
content, the Saihhita of the Krsna Tajur-Veda is not particularly distinguishable 
from the Brahmana or the Aranyaka of that Veda. As against this, the Saihhita 
of the Sukla Tajur-Veda contains the mantras anA yajus only, reserving the corres- 
ponding ritualistic explanation and discussion for the Satapatha Brdhmana which 
belongs to that V eda. 
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From among the many schools of the Krma Tajur-Veda the Saihhitas of only 
four schools are available today, either entirely or in fi agments. These four schools 
are: the Taittiriya, the Kathaka, the \Iaitrayam, and the Kapisthala-katha. 
The Taittiriya school is traditionally divided into two branches, the Aukhya and 
the Khandikeya. The Khandikeya is further subdivided into five branches : the 
Apastamba, the Baudhayana, the Satyasadha, the Hiranyakesin, and the 
Bharadvaja. The Taittiriya school has preserved its literature perhaps most 
fully amongst all the Vedic schools, maintaining its continuity from the Sarhhita 
period, through the Brahmana, the Aranyaka, and the Upanisad periods, to 
the Sutra period. It is presumably on account of this fact that the Taittiriya 
school is often equated with the whole of the Krsna Tajur-Veda. 

The name Taittiriya is \ariously explained. There is, for instance, the 
legend which narrates how Yajnavalkya, who had des eloped differences with 
his teacher Vaisampayana, vomited the Veda which he had learned from his 
teacher; how, at the instance of Vaisampayana, his other pupils, assuming the 
form of tiltiri birds, consumed the vomited \'eda; how, consequently, the Veda 
so recovered by the tittiri birds was called the Taittirija-Veda ; and how, finally, 
Yajnas'alkya secured from the Sun-god another Veda which came to be known 
as the Sukla or bright Tajur-Veda. It is also suggested that, on account of the 
interspersion in it of the mantras and the brahmana portion, the Krsna Tajur-Veda 
appears variegated like a tittiri bird, and is tlierefore called the Taittiriya 
Sarhhita. Howes er, the most satisfactory explanation of the name seems to be 
that an ancient sage called Tittiri was traditionally regarded as the ‘seer’ of 
this Veda. 

As suggested above, the Samhita, the Brahmana, and the Aranyaka of tlic 
Taittiriya school form one single unit, and together cover the entire Vedic 
ritual. The Taittiriya Sarhhita is divided into 7 kdridas (parts), 44 prasnas or 
prapdthakas (chapters), 651 anuvakas (sections), and 2,198 karidikas (sub-sections). 
The principal sacrifices'* described in it include the new-moon and full-moon 
sacrifices and the agnistoma, the vdjapeya, the rdjasuya, the sautrdmani, the 
agnyddheya, the agnihotra, the pasubandha, and the agnicayana. These are 
supplemented by the Taittiriya Brdhmaria which deals with the ahamedha, the 
purusamedha, the naksatra sacrifices, and others, and also by the Taittiriya Arariyaka 
which deals with the sarvamedha, the pitrmedha, the pravargya, and others. 

It may be obsert ed that in the Taittiriya texts neither the different sacrifices 
nor the mantras arc given in any rational order. In view of the peculiar arrange- 
ment of these texts, a special method called the sdrasvata-pdtha is adopted in 
connection with them which studies the mantras and the brdhmaria portion 
together. 

* For details of the rites and sacrifices mentioned in this article see V. M. Apte, A’edic Rituals’, 
CHI, Vol. I, pp. 234-63. 
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The other Sariihitas of the Krsna Tajur-Veda agree substantially with the 
Taittiriya Samhitd in the matter of content and arrangement, and e\'en verbally. 
The nucleus of the Kdthaka Samhitd consists of three kdndas, called Ithimikd, 
Mddhyamikd, and Orimikd. Two more kdridas are added to this nucleus, presum- 
ably, by way of appendices. 

A comparati\’e study of the Krsna Tajur-Veda and the Sukla Tajur-Veda shows 
that the Kdthaka Samhitd occupies a position intermediate between the Taittiriya 
Samhitd and the Vdjasaneyi Sarhhitd. It may also be noted that the school of the 
Kdthaka seems to ha\’e been widely current in the days of Patanjali, as is 
e\ idenced by his statement that ‘people used to talk about the Kdthaka and 
the Kdldpaka in every village’.® 

The Saihhita of the Maitrayani school (the school that is closely related to 
that of the Mdnavas) may be said to be more systematic in its arrangement than 
either the Taittiriya Sarhhitd or the Kdthaka Sarhhitd. Its nucleus is made up of 
three kdridas, but there are also a fourth kdnda, of the nature of an appendix, 
khila, and a fifth kdrida, which constitutes the Maitri Upanisad. The Kapisthala- 
katha Sarhhitd is available only in a fragmentary and more or less corrupt form. 
Out of its 48 adhydyas (chapters) as many as 19 are lost. The text of this Saihhita 
shows but little dit'ergence from that of the Kdthaka Sarhhitd. 

A significant feature of the Sukla Tajur- Veda Sarhhitd, which is also known as 
the Vdjasaneyi Sarhhitd, is that the entire Saihhita and its Brahmana, called the 
Satapatha Brdhmaria, ha\-e come down in two distinct versions, the Mddhyandina 
and the Kdriva. These two versions show essential agreement in content and 
arrangement; their only difference lies in the readings of some of the sacrificial 
formulas and in orthographical peculiarities, such as reading -d occurring 
between two vowels as -I. 

As has been indicated above, the name Sukla Tajur-Veda implies the pres- 
entation of mantras 2 ^x 16 . yajus in a pure and lucid manner by separating them 
from the Brahmana portion. This Saihhita is called Vdjasaneyi Sariihitd after its 
traditionally accepted author, Yajna\ alkya, who is belie\ ed to have been the 
son of Vajasani. It is also suggested, as another explanation of the name, that 
Yajnavalkya secured {san) this Veda from the Sun-god who had assumed 
the form of a horse [vdjin) . The word vdjasani may even mean ‘the obtaining 
of food or strength’, which is, after all, the principal purpose of a sacrifice. 

The Vdjasaneyi Sarhhitd in the Mddhyandina version consists of 40 adhydyas, 
303 anuvdkas, and 1,975 kandikds. The first 25 adhydyas, which perhaps originally 
formed the entire Saihhita, contain \’erses and formulas relating to the principal 
sacrificial ritual. The next four adhydyas include additions to these basic verses 
and formulas. Adhydyas XXX — XXXIX deal with such sacrifices as the purusa- 
medha, the sarvamedha, the pitrmedha, and the pravargya, while the last adhydya 

^ Mahabhasya, IV. iii. 101 (Haryana Sahitya Sarhsthan, 1st Edn. 1963, Vol. Ill, p. 716). 
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constitutes what is popularly known as the Isa Upanisad. The Kanva Samhita, 
which also consists of 40 adhydyas, generally follows the same pattern of 
distribution of subject-matter. 

Attention may be drawn here to some points of special interest in connection 
with the Sukla Tajur-Veda Samhita. The sixteenth adhydya of the Madhyandina 
Samhita, which forms the famous Satarudriya (one hundred hymns to Rudra), 
throws considerable light on the character of the ancient Siva-Rudra religion. 
The thirtieth adhydya, dealing with the purusamedha, is important in that it men- 
tions a number of mixed castes. A mantra connected with the asvamedha contains 
historically significant allusions to Amba, Ambika, and Ambalika, and also to 
Subhadra of the city of Kampilya in the Pahcala country. It is also noteworthy 
that the Mddhyandina Sathhitd uses the word arjuna and the Kdnva Sarhhitd the 
word phdlgma in a formula relating to a sacrificial rite at the coronation of a 
king. Indeed, the latter Samhita seems to show close familiarity with the Kurus 
and the Pancalas and their country. 

VTDIC RITUAL : SACRIFICE AND INTERPRETATION 

The Sdma-Veda Samhita and, more particularly, the Tajur-Veda Samhita 
already reflect the stage in the evolution of the Brahmanic religion when that 
religion had come to be more or less wholly identified with the Vedic sacrificial 
ritual. Sacrifice was then looked upon not merely as a means to an end, but as 
an end in itself. Indeed, sacrifice had become the very centre of the life of the 
individual and the community. The sacrificial system, which had already 
been rendered highly complex, continued to be made still more complex. It was 
naturally not possible for an ordinary individual to master all the increasingly 
complicated details of the ritual, involving the prakrti sacrifices (the original or 
model, i.e. primary sacrifices, of which there is a complete enumeration of all the 
limbs), the vikrti sacrifices (the derived or modified, i.e. secondary sacrifices, of 
which only some limbs are specially taught and others followed as in prakrti), 
and also the nitya (obligatory) and kdmya (optional) sacrifices, the havis (corn 
and other offerings) and the soma sacrifices. It was consequently inevitable that 
in the Vedic society there should arise distinct classes of priests, whose main 
occupation was to officiate at the various sacrifices in different capacities, 
such as hotr, adhvaryu, udgdtr, and brahman. It was also inevitable that these priests 
should produce manuals dealing with the different aspects of the theory and 
practice of sacrifice. The manuals are the Brahmanas. A claim implied in the 
Brahmanas is that all the mantras in the Rg-Veda, the Atharva-Veda, and the 
other Sariihitas are intended to serve an essentially ritualistic purpose, and that 
the Brahmanas prescribe the manner in which they are to be made to serve that 
purpose. Accordingly, each of the Brahmanas is connected with one or other of 
the Samhitas. 
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Broadly speaking, a Brahmana text consists of two main parts, the vidhi and 
the arthavdda. The vidhi part sets forth the various details relating to a particular 
sacrifice, such as the proper time and place for that sacrifice, the rite of initia- 
tion, the priests, the sacred fires, the divinities, the mantras, the oblations, the 
utensils and other materials, the daksind (sacrificial fee or gift), and the expia- 
tion rites. The corresponding arthavdda part glorifies that particular sacrifice as 
a whole, or a specific rite or detail in it, by emphasizing its efficacy. It does so, 
firstly, by means of ancient legends, most of which have the conflict between the 
gods and the demons as their central theme. They narrate how the gods and the 
demons were engaged in a battle ; how, in the initial stages of that battle, the 
gods were overpowered by the demons; how the gods then somehow acquired 
the knowledge of a particular sacrifice or a ritual detail ; and how, finally, on 
account of their having performed that sacrifice or having practised that ritual 
detail, they became powerful enough to vanquish the demons. Another method 
of glorifying, justifying, or recommending any sacrifice or rite adopted by the 
Brahmanas is by etymologizing. Through an etymology, which is often fanciful, 
an item pertaining to the sacrifice is sought to be unfailingly connected with 
its promised fruit. 

The arthavdda sometimes lays stress on what is technically called the rupa- 
samrddhi (perfection of form) of a sacrificial rite. It is often seen that, so far as the 
meaning of a mantra is concerned, the mantra and the ritual action which is to 
be accompanied by that mantra have hardly any rational connection with each 
other. Indeed, it is the sound of the mantra, and not its sense, which actually 
possesses the ritualistic potence. But when, in some cases, even the meaning of 
a mantra conforms to the ritual action, the mantra becomes, so to say, doubly 
efficacious and thereby brings about the rupasamrddhi of the sacrificial rite. 

But perhaps the most common device employed in the arthavdda for confirm- 
ing the efficacy of a sacrificial rite described in the vidhi portion is bandhutd, the 
establishment of some kind of mystic tie between the various aspects of a sacrifice 
and their desired result. 


THE BRAHMANAS 

Many Vedic texts are traditionally called Brahmanas, but the more impor- 
tant among them are the Aitareya and the Kausltaki belonging to the Rg-Veda" 
the Taittiriya belonging to the Krsna Tajur-Veda; the Satapatha belonging to the 
Sukla Tajur-Veda] the Jaiminiya and Tdndya belonging to the Sdma-Veda] and 
the Gopatha belonging to the Atharva-Veda. 

The Aitareya Brdhmana, which naturally concerns itself mainly with the 
duties of the priest of the Rg-Veda, namely, the hotr, is divided into eight pahcikds 
of five adhydyas each. Clear evidence is available of Panini’s having known all 
the forty adhydyas of this Brahmana. The first twenty-four adhydyas of the Aitareya 
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Brdhmana deal with the hautra (the function or office of the hotr) of the various 
soma sacrifices; the next six with the agnihotra and the duties of the hotfs assis- 
tants; and the last ten, which show signs of being a later addition, with the 
pasuydga and the rdjasuya. 

The Kausitaki Brdhmana, also known as the Sdfikhdyana Brdhmana, has thirty 
adhydyas. It is a better-organized text and cox-ers more or less the entire sacrificial 
procedure. 

As has been indicated already, the Taittiriya Brdhmaria is merely a continua- 
tion of the Taittiriya Samhitd. Its three kdndas either supplement the discussion 
of the ritual in the Sarhhita or give a more detailed treatment of some of the 
topics dealt with in it. 

The Satapatha Brdhmana, on the other hand, must be regarded as an inde- 
pendent work and it is quite remarkable in many respects. Indeed, after the 
Rg-Veda and the Atharva-Veda, it is perhaps the most important Vedic text in 
both extent and content. The Madhyandina version of the Satapatha Brdhmana 
consists of 14 kdndas (each with a separate name derived from its contents), 
68 prapdthakas or 100 adhydyas (from which the Satapatha Brdhmana presumably 
gets its name as ‘the Brahmana with a hundred paths or sections’), 438 brdhmanas, 
and 7,624 kandikds. In the Kdnva version, the first, the fifth, and the fourteenth 
kdndas are each divided into two kdndas', thus the total number of kdndas in that 
version is seventeen. Otherwise, the names of the kdridas and their contents are 
generally the same. 

The first nine kdndas of the Mddhyandina-Satapatha Brdhmana, which seem to 
represent the older portion, fully correspond with the first eighteen adhydyas 
of the Vdjasaneyi Samhitd, and thus cover the basic sacrificial ritual. The tenth 
kdnda, called Agnirahasya speaks of the mystical significance of the various 
aspects of the sacred fires; while the elevenffi, called Astddhydyi, recapitulates 
the entire sacrificial ritual. The twelfth kdnda is called Madhyama, which 
title clearly suggests that kdndas X-XIV constitute a separate unit added 
later to the original Brahmana. This would seem to be confirmed by 
Patanjali’s reference to this Brahmana as Sastipatha (sixty paths), a name pre- 
sumably derixTd from the fact that the first nine kdndas together consist of sixty 
adhydyas. The twelfth kdnda concerns itself with expiation rites and the sautrd- 
marii sacrifice. The thirteenth kdnda deals mainly with the ahamedha sacrifice 
and also, rather briefly, ^vith the purusamedha and the sarvamedha sacrifices. The 
first three adhydyas of the last kdnda of the Satapatha Brdhmana are devoted to the 
consideration of the pravargya ceremony (introductory to the soma sacrifice) ; 
while the last six adhydyas constitute the famous Brhaddranyaka Upanisad. 

One of the important features of the Satapatha Brdhmana is the large number 
of legends it contains. Among them may be mentioned: Manu and the fish; 
the migration of Videgha Mathava from the region of the Sarasvati to the 


24 



LITERATURE OF BRAHMAXISM IN S ANSKRIT 

region of the Sadanira; the rejuvenation of Gyavana; the romantic affair be- 
tween Pururavas and Urvasi; and the contest between Kadru and Vinata. 
Another important feature is that, while some portions of this Brahmana are 
intimately connected with the Kuru-Pancalas, others have their provenance in 
Kosala-Videha. This fact clearly indicates that the Satapatha Brahmana is a 
composite work and that its composition must have extended over a wide range 
of time and area. In this connection it is noteworthy that the principal figure in 
kandas I-V and XI-XV is Yajnavalkya, whereas it is Sandilya in kandas VI-X. 

The Sama-Veda can boast of having the largest number of Brahmana texts, 
but only tw'O or three of them can properly be called Brahmanas; all the others 
are more or less of the nature ofparisistas (appendices). The Jaiminijia Brahmana, 
which consists of 1,252 sections and which is thus one of the bulkiest of the 
\’edic texts, constitutes the best source of information regarding the technique 
of the sdmagds (the priests who chant or recite the Sdma-Veda). It is also a 
difficult text, howev’er, since the ritual and legendary data in it are more or 
less isolated. 

Another Brahmana which belongs to the Sdma-Veda is the Tdndya Brahmana. 
It is also known as the Pancavimsa Brahmana, for, as its name implies, it consists of 
twenty-fiv'e books. Its chief concern is of course the soma sacrifice in all its v^arie- 
ties, but of particular interest are its detailed description of the sattras 
'sacrificial sessions) organized on the banks of the Drsadvati and the Sarasvati, 
and its treatment of the vrdtya-stomas (hymns of praise). Like the Pancavirhsa 
Brahmana, the Sdma- Veda has a Sadvimsa Brahmana, the last book of which deals 
with omens and portents; it is called the .idbhuta Brahmana. 

The Gopatha Brahmana, which is the only Brahmana of the Atharva-Veda 
known to us, is perhaps the youngest of the Brahmana texts. It is also limited 
in extent, consisting as it does of only two books with eleven prapdthakas. The 
Caranavyuha, which is one of the parisistas of the Atharva- Veda, says, however, that 
the Gopatha Brahmana originally consisted of one hundred chapters out of which 
only two have survived. This is quite plausible, since many statements referred 
to in other texts as being derived from this Brahmana are not traceable in its 
extant text. 

A significant point about the Gopatha Brahmana is that, for the most part, it 
contains myths, legends, and parables which illustrate and explain v^arious 
ceremonies in the Vedic ritual. The Atharvanic character of this Brahmana 
becomes evident in several ways. For instance, it glorifies Ahgiras as the ‘sage 
of sages’ and emphasizes that a Vedic sacrifice performed without the help of 
a priest of the Atharva-Veda is bound to fail. 

In the literary history of ancient India, the Brahmanas are important for 
the following reasons : (i) they represent the earliest attempts to interpret the 
Vedic mantras; (ii) they mark the beginnings of Sanskrit prose; (m) they have 
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preserved many ancient legends; and (z;;) they have in them the seeds of the 
future development of several literary forms and works, and of various branches 
of knowledge. 

Moreover, the Brahmanas contain an exclusive and comprehensive treat- 
ment of Vedic sacrificial ritual, and thus constitute a highly author! tati\'e source 
for one of the most significant periods in the religious history of India. It is, 
again, the Brahmanas which have prepared the background for the philoso- 
phical speculations of the Upanisads. And, finally, culture-historians can ill 
afford to lose sight of the various facts of socio-political history interspersed in 
the ritualistic lucubrations of the Brahmanas. 

THE ARANYAKAS 

The Aranyakas may be said to have been regarded as independent Vedic 
texts only by courtesy. Actually, they are a kind of continuation of the 
Brahmanas, textually as well as conceptually. They mark the transition from 
the ritualism of the Brahmanas to the spiritualism of the Upanisads. While, on 
the one hand, most of the texts of the Aranyakas form the concluding portions 
of some of the Brahmanas, on the other hand, some of the Upanisadic texts are 
either embedded in or appended to them. The Aranyakas, which are obviously 
esoteric, seek to present the true mystique of the ritual by glorifying the inner, 
mental sacrifice as against the external, material aspect of it. The study of the 
Aranyakas was traditionally restricted therefore to the solitude of the forest, 
aranya. That is why they came to be called the Aranyakas. It is also not unlikely 
that these texts derived their name from their schematic connection with 
Vanaprastha dsrama (the forest-dweller’s stage). 

Only a few texts have come to be traditionally called the Aranyakas. The 
Aitareya Aranyaka, belonging to the Rg-Veda, consists of five books. The second 
and the third books are specifically attributed to Mahidasa Aitareya, and are 
generally theosophic in their tendencies. The first three sections of the second 
book, which are said to be intended for persons who desire liberation in gradual 
stages, teach the prdna-upasand (worship of vital power). The last three sections 
of the second book constitute the Aitareya Upanisad which sets forth Vedantic 
doctrines. 

The third book deals with the samhitd-updsand (unified form of worship) 
and is meant for persons who are still attached to worldly possessions. In its 
other parts, this Aranyaka treats of such sacrificial ceremonies as the Mahdvrata. 

The Kausitaki or Sdnkhdyana Aranyaka, which also belongs to the Rg-Veda 
consists of three books, the first two of which are ritualistic in character while 
the third forms the Kausitaki Upanisad. 

As for the Taittirlya Aranyaka, it is, as already mentioned, a direct continua- 
tion of the Samhita and the Brahmana of the Taittirlya school. In its first six 
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books it supplements the treatment of Vedic ritual in the Samhita and the 
Brahmana by dealing with such sacrifices as the sarvamedha, the pitrmedha, and 
the pravargya. Its next three books constitute the Taittiriya Upanisad, while its 
tenth and last book is known as the Mahd-ndrdyana Upanisad. 

The first three adhydyas of the fourteenth kdnda of the Satapatha Brdhmana 
are called Aranyaka and their subject-matter is the pravargya sacrifice. As already 
mentioned, the last six adhydyas of this kdnda make up the Brhaddranyaka 
Upanisad. 

THE UPANISADS 

The word upanisad is interpreted variously. It is made to correspond with 
the word updsand which is understood to mean either worship (Oldenberg) or 
profound knowledge (Senart). Hauer understands the word in the sense of 
mysterious wisdom derived through tapas (religious austerity) . The word is also 
connected with the Pali word upanisd and thus made to mean something like 
cause or connection. In his bhdsya (commentary) on the Taittiriya Upanisad San- 
kara interprets upanisad as that which destroys {sad, to destroy) ignorance. But 
the sense most commonly signified by the word upanisad is the esoteric teaching 
imparted by the teacher to the pupil who sits {sad), near him {upa), in a closed 
select {ni), group. The Upanisads are also called the Vedanta, because they repre- 
sent the concluding portion of the apauruseya Veda or Sruti, or the final stage 
in Vedic instruction, or the ultimate end and aim of the teachings of the Veda. 

The importance of the Upanisads, however, as the first recorded attempt at 
systematic, though not systematized, philosophizing can hardly be gainsaid. 
They are one of the most significant sources of the spiritual wisdom of India, and 
are traditionally regarded as one of the three prasthdnas (source books) of Indian 
philosophy. Also, one cannot fail to be impressed by certain notable features 
of the Upanisads, such as: their unity of purpose in spite of the variety in their 
doctrines; the note of certainty or definiteness which informs them; and the 
various lev'els at which they consider and represent reahty. 

Much need not be said here about the Upanisads as religious literature, 
because they are concerned with the contemplative-realizational rather than 
with the ritualistic-ceremonial aspect of the spiritual life of the people. They 
belong to philosophy rather than to religion. There are over 200 Upanisads, 
including such recent works as the Khristopanisad and the Allopanisad. The 
Muktikopanisad gives a traditional list of 108 Upanisads, of which 10 belong to 
the Rg-Veda, 19 to the Sukla Tajur-Veda, 32 to Xhe Krsna Tajur-Veda, 16 to the 
Sdma-Veda, and 31 to the Atharva-Veda', but even out of these, many texts are 
called Upanisads only by courtesy. Usually, thirteen Upanisads are regarded as 
the principal Upanisads. They are traditionally connected with one Vedic sdkhd 
or the other, and several of them actually form part of a larger literary complex. 
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THE EARLIEST AND THE MOST IMPORTANT UPANISADS 

The Isa Upanisad belongs to the Sukla Tajur-Veda and is included in the 
Vajasaneyi Samhitd as its last adhydya, that is, the fortieth. This Upanisad, which 
deri\ es its name from its first word, emphasizes the unity of being and becoming, 
but in this connection it speaks of Isa, the Lord, rather than of Brahman. It 
elaborates the doctrine of vidyd (knowledge) and avidyd (ignorance), and sets 
forth the view that a fusion of both (ramMrr<p’fl), is a necessary precondition for 
the attainment of amrtatva (immortality). 

The Kena Upanisad, which also derives its name from its initial word, forms 
part of the fourth book of the Talavakdra Brdhmam of the Sdma-Veda. It consists 
of four sections, of which the first two, which are in \Trse, deal with Brahman, 
pard-vidyd (higher knowledge), 2 Lnd sadyomukti (immediate liberation); while the 
last two sections, which are in prose, deal with Isvara, apard-vidyd (lower know- 
ledge), and krama-mukti (gradual liberation). This Upanisad contains the famous 
legend of Uma Raima vati. 

One of the better-known Upanisads is the Katha or Kdthaka Upanisad, 
which belongs to the Krma Tajur-Veda. It consists of two chapters which have 
three vallis (sections) each. For the background of its philosophical teaching 
it has the striking legend of Yama and Naciketas. A noteworthy point about 
this Upanisad is that it has many passages in common with the Bhagavad-Gitd. 

The Prasna Upanisad, the Mutida or Mimdaka Upanisad, and the Mdndukya 
Upanisad belong to the Atharva-Veda. The Praha Upanisad, as its name suggests, 
deals, in its si.x sections, with six questions, prasnas, relating to such topics as the 
nature of the ultimate cause, the significance of Om, and the relation between 
the Supreme and the Word. The name Miinda is suggestive of renunciation, 
and in its three chapters this Upanisad discusses sannydsa (renunciation) and 
pard-vidyd as against satiisdra (the world) and apard-vidyd. Incidentally, India’s 
national motto satyam eva jayate (truth alone triumphs) is taken from this Upa- 
nisad (III. 1.6). The Mdndukya Upanisad is a very small text consisting of onlv 
twelve stanzas, but it has attained a significant place in the philosophical 
literatine of India on account of the fact that Gaudapada, Sankara’s predeces- 
sor, wrote a commentary on this Upanisad, his famous Mdridukya-kdrikd, which 
may be said to contain the first systematic statement of the doctrine of absolute 
monism, later elaborated upon and given full form by Sankara. 

The Taittiriya Upanisad is a part of the larger literature complex of the 
Taittiriya school of the Krsna Tajur-Veda. As has been pointed out, the se\’enth 
eighth, and ninth books of the Taittiriya Aranyaka constitute the Taittiriya 
Upanisad, the tenth and last being the Mahd-ndrdyana Upanisad. The Taittiriya 
Upanisad is divided into three sections called vallis: the Siksd-valli, the Brahmd- 
nanda-valli and the Bhrgu-valli. The Aitareya Upanisad ol the Rg-Veda is equi- 
valent to the Aitareya Aranyaka (II. 4-6). 
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By far the most important of the Upanisads are the Chdndogya and the 
Brhaddranyaka. The Chdndogya Brdhmana, belonging to the Kauthuma Sakha of 
the Sdma- Veda, consists of ten chapters. The first two chapters, which comprise 
the Mantra Brdhmana, deal with ritualistic subjects, while the last eight chapters 
constitute the Chdndogya Upanisad. Some of the topics of particular philosophical 
interest in this Upanisad are the Sdndilya-vidyd (the technique taught by the sage 
Sandilya) ; the sarhvarga-vidyd (the technique relating to the all-consuming 
cosmic wind), the vaisvdnara-vidyd (the technique relating to the all-consuming 
cosmic fire), and the teachings imparted by Prajapati to Indra, by Ghora 
Ahgirasa to Krsna Devakiputra, by UddMaka Aruni to Svetaketu, and b\- 
Sanatkumara to Naxada. 

The Brhaddranyaka Upanisad, which belongs to the Sukla Tajur-Veda, is the 
biggest and perhaps the oldest of the Upanisads. In the Madhyandina recension 
this Upanisad corresponds with Chapters I\'^-VI1I of the fourteenth kdnda 
and Chapter VI of the tenth kdtida of the Satapatha Brdhmana of the same recen- 
sion. The Kdnva Brhaddranyaka Upanisad (which, incidentally, Sankara chose 
for his commentary) is analogous to the last six chapters of the sixteenth kdnda 
of the Kdriva Satapatha Brdhmana. There is, however, no material divergence 
between the two recensions so far as the subject-matter is concerned. The first 
two chapters of the Brhaddranyaka Upanisad constitute the madhu-kdnda, the main 
purpose of which is to esfabUsh the identity of Jiva and Brahman. The next two 
chapters, which seem to form the kernel of this Upanisad, are dominated by the 
personality and the teachings of the greatest of the Upanisadic philosophers, 
Yajnavalkya; together they make up what is known as the ydjnavalkya-kdnda or 
the muni-kdnda. The last two chapters form the khila-kdnda which deals with vari- 
ous kinds of updsands. 

Added to these ten traditionally recognized Upanisads are three others, 
making altogether the thirteen principal Upanisads. These three are the 
Svetdsvatara and the Maitri, or Maitrdyani, both of which belong to the Krma 
Yajiir- Veda, and the Kausitaki which belongs to the Rg- Veda. 

The Svetdsvatara Upanisad, which has six chapters and 113 stanzas, is essen- 
tially a theistic text. It presents the supreme Brahman as Rudra, the personal 
God, and teaches the doctrine of bhakti (devotion). This Upanisad is also 
remarkable for its use of Saihkhya terminology and its attempt to reconcile the 
different religious and philosophical views Avhich w^ere then in vogue. 

The Maitri or Maitrdyani Upanisad has seven chapters, the last tw'O of which 
are comparatively modern. It mentions the Trimurti concept, and, in its re- 
ferences to the illusory character of the world and the momentariness of phe- 
nomena, seems to betray the influence of Buddhistic thought. 

The Kausitaki Upanisad, though also called Kausitaki Brdhmana Upanisad, 
is not connected with the Kausitaki (or Sdhkhdyana) Brdhmana. As we have already 


29 



THE CULTURAL HERITAGE OF INDIA 

seen, this Upanisad is the third chapter of the Sdnkhdyana Aranyaka. Among 
other topics, it deals with the progressive definition of the Brahman, the 
course to Brahmaloka (the sphere of Brahman), and Indra as life and 
immortality. 

Apart from these principal Upanisads there are many others, but they are 
essentially sectarian in character and pseudo-philosophical in content. They are 
usually divided into various classes, such as Samanya-Vedanta, Yoga, Sannyasa, 
Saiva, Vaisnava, and Sakta, in accordance with their main tendencies. 

As for the age of the principal Upanisads, they may be said to extend 
roughly over a period from the eighth to the third century b.g., the older ones 
among them being decidedly pre-Buddhistic. As far as the relative chronology 
of the Upanisads is concerned, it is customary to speak of four classes, namely: 
ancient prose, early metrical, later prose, and later metrical. 

The Upanisads can, no doubt, be said to represent the high watermark of 
Vedic thought; but it also needs to be realized that certain features of their 
teachings, such as Brahma-vidyd (knowledge of Brahman) , were too subtle to be 
adequately comprehended by ordinary people. They demanded a high 
intellectual level and strict spiritual discipline on the part of the seeker. The 
Upanisads gave the people a philosophy but not a religion. 

.\NCILLARY VEDIC LITERATURE : THE VEDANGAS AND THE SUTRAS 

As we have seen, the Sarhhitas, the Brahmanas, the Aranyakas, and the 
Upanisads are believed to be apaurmeya. Not so the Vedahgas, for in the re- 
organization of Vedic knowledge they present an attempt to systematize various 
aspects of that knowledge which are necessary for understanding the Vedic 
texts. The six Vedahgas are: nksd (phonetics); kalpa (socio-religious practice 
and ritual) ; vydkarana (grammar) ; nirukta (etymology, exegesis, and mytho- 
logy); chandas (metrics); andyjo/zja (astronomy). Each of these six Vedahgas 
is connected, in one way or another, with the Vedic rehgion, although only the 
Kalpa may be said to be directly religious in purpose. By the Kalpa-Sutra is 
usually meant a whole literary corpus comprising the Srauta-Sutra, the Grhya- 
Sutra, and the Dharma-Sutra; these, broadly speaking, refer respectively to the 
religious, the domestic, and the social aspects of the life of the people. These 
Sutras primarily seek to regulate and codify the practices which were already in 
vogue, but at the same time they also initiate new practices or modify the old 
ones in accordance with the times and the traditions of the school in which they 
originated. 

There is reason to believe that each Vedic school produced its own Kalpa- 
Sutra though not all of them are available today. The nature of a Kalpa-Sutra 
will be clear from the following analysis of the contents of the Kalpa-Sutra of 
the Apastamba school of the Taittiriya Sakha of the Kfsna Tajur-Veda. This 
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Kalpa-Sutra consists of thirty pramas (literally questions, chapters) , the first 
twenty-three of which constitute the Srauta-Sutra. The twenty-fourth prasna is 
called the paribhasd-prasna and contains the paribhdsd (general rules and defini- 
tions) connected with the ritual. In view of its character as ‘introduction’, this 
prasna should have been placed at the very beginning of the Kalpa-Sutra ; but, 
as the commentator Kapardisvamin explains, this paribhdsd is applicable to both 
the Srauta-Sutra and the Grhya-Sutra and is therefore placed between the two. 
The paribhdsd-prasna also comprises the pravara (the series of ancestors) and the 
hautra (the duties of the hotr). The twenty-fifth and twenty-sixth prasnas give 
the mantras to be employed for the various grhya rites, while the twenty-seventh 
prama makes up the Apastamba Grhja-Sutra proper. The twenty-eighth and 
twenty-ninth prasnas contain the Dharma-Sutra, and the thirtieth prasna is the 
Sulva-Sutra. To these XhSxty pramas 15 sometimes added a thirty-firstj&raywfl which 
constitutes the Pitrmedha-Sutra. 

Among such complete Kalpa-Sutras which are available today may be 
mentioned those belonging to the Baudhayana, the Hiranyakesin, and the 
Vaikhanasa schools of the Taittirlya Sakha. All these texts are called Sutras 
because they adopted the unique literary form which was developed during this 
period, namely, the siitra form. A sutra is an aphoristic statement, at once brief, 
unequivocal, comprehensive, generally vahd, and expressive of the essential 
point. 

THE 3RAUTA-S0TRAS, GRHYA-SCTRAS, AND DHARMA-SOTRAS 

As we have seen, the Srauta-Sutras contain injunctions regarding religious 
practices, the word ‘practices’ being understood in the restricted sense of ritua- 
listic practices. Naturally, therefore, they are directly connected with the 
Brahmanas, particularly with the vidhi portions. The Srauta-Sutras, however, 
present the procedure of the various sacrifices in a far more complete and 
systematic manner. Presumably, these Sutras were composed as practical aids 
to the professional officiating priests. Closely related to the Srauta-Sutras are 
the Sulva-Sutras which deal with such matters as the construction of the sacri- 
ficial altars, the measurements of the different kinds of fire-altars, etc. 

The Srauta-Sutras generally treat of sacrifices in which the three sacred 
fires, the dhavaniya, the gdrhapatya, and the daksina (or sometimes more) are 
employed. These sacrifices usually require the services of several officiat- 
ing priests from among the adhvaryu, the hotr, the brahman, and the udgdtr, and 
their assistants. According to the traditional enumeration, the srauta sacrifices 
include the seven haviryajna-sarhsthd sacrifices (with clarified butter), namely, 
agnyddheya, agnihotra, darsapurriamdsa, dgrayana, cdturmdsya, nirudhapambandha, 
and sautrdmani; and also the seven somayajna-sarhsthd sacrifices (with jomajuice), 
namely, agnistoma, atyagnistoma, ukthya, pdast, vdjapeya, atirdtra, and dptorydma. 
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The s'rauta sacrifices are also classified in three groups : (?) istis (corn sacrifices, 
with oblations of butter, fruits, and so on) of which the darsapurnamdsa sacrifice 
is the norm; (fi) the pasu (animal) sacrifices, of which the nirudhapasu- 
bandha is the norm; and (iii) soma sacrifices of which the agnistoma sacrifice is 
the norm. 

The majority of the Srauta-Sutras known today belong to the Tajur-Veda 
(particularly to the A'rsna Tajur-Veda). This is quite understandable, for the 
adhvarju plays the most active role in the s'rauta ritual, and the Tajur-Veda is 
essentially the Veda for the adhoaryu. 

The Baudhdyana Srauta-Sutra belongs to the Taittiriya Sakha of the Knna 
Tajur-Veda; it is perhaps the oldest among the Srauta-Sutras. Indeed, Baudha- 
yana is traditionally regarded as the foremost among the dcdryas. The Baudhd- 
yana Srauta-Sutra is called a pravacana (sacred treatise) and is written more in the 
style of the Brahmanas than of the Sutras. Special mention may be made of two 
sections included in this Sutra, the Dvaidha and the Karmdnta; the former 
critically records the views on ritualistic practices held by the \arious 
dcdryas of the Taittiriya Sakha. 

The other Srauta-Sutras which belong to the Taittiriya Sakha are the 
Bhdradvdja, the Apastamba, the Satydsddha-Hiranyakesin, the Vaikhdnasa, and 
the Vddhula. The Bhdradvdja Srauta-Sutra consists of fifteen prasnas, the 
Paitrmedhika-Sutra, and the Parisesa-Sutra. It does not gi\ e any hautra at all. 
'I’he Apastamba Srauta-Sutra is the best known of the Srauta-Sutras. A Hautrapari- 
sista ascribed to Apastamba is also available. There is considerable similarity 
between the Apastamba Srauta-Sutra and the Satydsddha-Hiranyakesi Srauta-Sutra 
so far as their ritual is concerned. A noteworthy feature of the Vaikhdnasa Srauta- 
Sutra is that, unlike the other Srauta-Sutras belonging to the Tajur-Veda (which 
begin with the description of the Darsapurnamdsa sacrifice) it begins with the 
agnyddheya sacrifice, and this is followed by the agnihotrahoma. The extant text of 
the Vddhula Srauta-Sutra is corrupt and fragmentary. 

Of the two Srauta-Sutras belonging to the Maitrayani Sakha, the Mdnava 
and the Vdrdha, the former is closely connected with the Apastamba Srauta- 
Sutra, while a parisista of the latter is important for the expiation rites. The 
Kdthaka Srauta-Sutra has become known only through references to it in other 
Srauta-Sutras and commentaries. The Kdtydyana Srauta-Sutra is the only Srauta- 
Sutra of the Sukla Tajur-Veda. It does not contain the hautra, but it has as many 
as ten pariHstas. The two Srauta-Sutras of the Rg-Veda, the Asvaldyana and the 
Sdhkhdyana, denlmninly With, the hautra.T'ht Sdma-Veda has four Srauta-Sutras, 
the Ldtydyana, the Drdhydyana, the Jaiminlya, and the Cobhila. The Ldtyd- 
yana Srauta-Sutra deals with the chanting of the sdmans which relate mainly to 
the agnistoma and other soma sacrifices. The Drdhydyana Srauta-Sutra, which 
bears considerable similarity to the Ldtydyana Srauta-Sutra, consists of 
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thirty-two patalas (chapters) , but only the first fifteen of them have been publi- 
shed so far. The Gobhila Srauta-Sutra deals with the pinda-pitr-jajm, among other 
rites. It may be noted that the Grhya-Sutra of this school refers to the anvastakya 
rite as the norm of the pinda-pitr-yajna and mentions only the distinguishing 
features of the latter. The anvastakya rite is a sraddha or funeral ceremony per- 
formed on the ninth day in the latter half of the three (or four) months following 
the full moon in Agrahayana, Pausa, Magha, and Phalguna. The Vaitdna- 
Sutra of the Atharva-Veda is a short text concerning the duties of the brahman and 
his assistants, and also of the sacrificer. The Kausika-Sutra, which also belongs 
to the Atharva-Veda, is essentially a Grhya-Sutra, but it contains several passages 
relating to the kauta ritual. In this context the Atharva-Veda-prdyas'cittdni may 
also be mentioned. It deals with expiation rites and the forty-fifth parisista of 
the Atharva-Veda, which is called Agnihotra-homavidhi. Several other manuals 
dealing with ritualistic practice have been produced by different Vedic schools. 
These manuals are called paddhatis and prayogas, and are, of course, of a much 
later date. 

The Grhya-Sutras deal with the grhya (household) rites which broadly com- 
prise the seven pdka-yajiia-samsthds : aupdsanahoma, vaisvadeva, pdrvana, astakd, 
mdsisrdddha, sarpabali, and isdnabali; and also the rites connected with the 
various sarhskdras (sacraments). Some rites, like the dgrayana, the madhuparka, 
and the obsequies are common to both the iSrauta-Sutra and the Grhya-Sutra. 
The Grhya-Sutras have very little to do with the Brahmanas, but they are 
directly connected tvith the Sariihitas since they derive their mantras from them. 
It needs to be pointed out, however, that not all the mantras prescribed to be 
employed in grhya rites are traceable to the Saihhitas. The grhya rites are general- 
ly performed with the help of only one fire, and in many of them the services 
of officiating priests are not required. Soma has no place in any of them. When 
they form part of a corpus, the Grhya-Sutras presuppose and occur after the 
Srauta-Sutra. It is, however, difficult to say whether the Srauta-Sutra and the 
Grhya-Sutra belonging to the same school can be ascribed to the same author- 
ship. At the same time, one does come across many verbal repetitions in the two 
Sutras of the same school. 

Like the Srauta-Sutras, the Grhya-Sutras show, to a certain extent, the in- 
fluence of the specific Vedic schools to which they belong. The Sdhkhdyana 
Gjhya-Sutra, which belongs to the Sankhayana school of the Rg-Veda and which 
is based on the Baskala recension of that Veda, consists of six chapters, the last 
two of which are presumably later additions. The name of the author of this 
Grhya-Sutra is said to be Suyajna Sankhayana. The Kausitaka Grhya-Sutra, 
which is attributed to Sambavya, has five chapters and is almost a rephca of the 
original Sdnkhdyana Grhya-Sutra. But perhaps the most important Grhya- 
Sutra belonging to the Rg-Veda is the Ahaldyana Grhya-Sutra. It consists of four 
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chapters and its author is traditionally believed to be Saunaka’s pupil 
Asvalayana. A few other unpublished Grhya-Sutras of the Rg-Veda, such as 
the Saunaka, the Bhdraviya, the Sdkalya, the Paingi, and the Pardsara, are 
referred to in other texts. 

Of the two Grhya-Sutras of the Sukla Tajur-Veda, one is published. This is 
the Pdraskara Grhya-Sutra, which is also known as the hdtiya Crhya-Sutra or the 
Vdjasaneya Grhya-Sutra. The other one, the Baijavdpa Grhya-Siitra, is known only 
through references to it in other works. The Pdraskara Grhya-Sutra is connected 
with the Madhyandina Sakha. 

The largest number of published Grhya-Sutras belong to the Kisna Tajur- 
Veda. The Baudhdyana Grhya-Sutra (with four prasnas), the Bhdradvdja Grhya- 
Sutra (with three prasnas) , the Apastamba Grhya-Sutra (with three prasnas, of which 
two give only the mantras for grhya rites while the third gives the injunctions 
regarding the performance of these rites), and the Satydsddha-Hiranyakesi Grhya- 
Sutra (with two prasnas) are included in the Kalpa-Sutra corpuses of their 
respective Vedic schools. The Vaikhdnasa Grhya-Sutra, which also belongs to the 
Taittiriya Sakha of the Tajur-Veda, presupposes (like the Apastamba Grhya- 
Siitra) a collection of mantras to which it refers only by pratikas (symbols) . The 
Agnivesya Grhya-Sutra is ascribed to Agnivesa who is said to ha\’e founded the 
Agnivesya school which forms a subdivision of the \"adhu]a school of the 
Taittiriya Sakha. However, in the matter of both style and content this Grhya- 
Sutra differs substantially from the other Grhya-Sutras of the Krsna Tajur-Veda. 
It appears to have been largely influenced by the religious practices of a com- 
paratively late date. The Maitrayani Sakha of the Krsna Tajur-Veda has two 
Grhya-Sutras, the Aldnava Grhya-Sutra and the Vdrdha Grhya-Sutra. The Aldnava 
Grhya-Sutra is divided into two main sections, called purusas. Among the topics 
which seem to be peculiar to this Grhya-Sutra, mention may be made of the 
worship of the four Vindyakas, the sasthikalpa, vratacaryd, and sandhyd, and 
the several diksds. The Vdrdha Grhya-Siitra has quite a large number of sulras 
in common with the Aldnava Grhya-Sutra and the Kdthaka Gthya-Sutra. The 
Kdthaka Grhya-Siitra belongs to the Kathaka Sakha of the Krsna Tajur-Veda and, 
because it has five principal parts, it is known as Grhya-paneikd. It is also called 
the Laugdksi Grhya-Siitra. 

Among the Grhya-Sutras belonging to the Sdma-Veda, the Gobhila Grhya- 
Sutra presupposes, besides the Sdma-Veda Sa7hhitd, a collection of matitrai known 
as the Alantra Brdhmana. In fact, this Grhya-Sutra and the Alantra Brdhmana 
appear to have been composed side by side according to a common plan. The 
Khddira Grhya-Sutra, which is almost identical with the Drdhydyana Grhya-sutra- 
vrtti, is presumably an abridgement of the Gobhila Grhya-Sutra. The Jaiminiya 
Gihya-Sutra, which is di\ ided into one part of twenty-four kharidas and another 
of nine khandas, seems to presuppose the Jaiminiya Samhitd of the Sdma- 
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Veda. The so-called Kauthuma Grhya-Sutra of the Sdma-Veda is a corrupt text 
showing signs of being of a later date. Two other Grhya-Sutras of the Sdma-Veda 
are not published, but are referred to in other texts; these are the Gautama and 
the Chdndogya. The Kausika-Sutra, which belongs to the Saunaka Sakha of the 
Atharva-Veda, is traditionally regarded as the Grhya-Sutra of that Veda. But 
apart from the grhya rites, the Sutra deals with the various magical practices 
of the Atharva-Veda. It is suggested that the K'aunka-Sutra represents a mixture 
of two separate Sutras, the Atharva-Sutra and the Grhya-Sutra. 

Compared with Srauta-Sutras and Grhya-Sutras which are available, the 
Dharma-Sutras are very few. It may be pointed out, however, that besides 
those published, many other texts of this category have become known through 
quotations from them found in other works. It is also possible to presume that 
some of the Dharma-Sutras are now completely lost. There is another significant 
point about the Dharma-Sutras. This is that although the different Dharma- 
Sutras are traditionally believed to have been affiliated to different Vedic 
schools, the influence on them of those specific schools is almost negligible. It 
seems that while the srauta and grhya practices varied from school to school — 
in some details at least — social practices, civil and criminal law, and polity, 
which constituted the principal subject-matter of the Dharma-Sutras, had in 
general become common to the entire Vedic-Aryan community. Under- 
standably, the connection between a Dharma-Sutra and any particular Vedic 
school was often tenuous. Within a Kalpa corpus the Dharma-Sutra usually 
follows the Grhya-Sutra. It may also be noted that many topics, such as the 
dsrama-dharmas (special duties of each period of life), are common to the Grhya- 
Sutra and the Dharma-Sutra. 

The arrangement of the subject-matter in the Dharma-Sutras is not at all 
orderly. In the light of the classification of topics in some of the later metrical 
Smrtis, however, it is possible to classify the topics of the Dharma-Sutras 
under three main heads; dedra (conduct), vyavahdra (dealings), including rdja- 
dharma (a king’s duty), and prdyakitta (e.xpiation). As for the literary form of the 
Dharma-Sutras, they contain sutras interspersed with metrical passages; two 
exceptions to this are the Gautama Dharma-Sutra and the Vaikhdnasa Dharma- 
Sutra. 

Of texts which may be characterized as Dharma-Sutras, only six have been 
published so far. The best known among them, and perhaps the earliest, is the 
Gautama Dharma-Sutra. It has twenty-eight chapters and belongs to the Sdma- 
Veda. Though there is nothing specifically Sama-Vedic about this Sutra, we may 
note that its entire twenty-sixth chapter is taken from the Sdma-vidhdna Brdhmana 
of the Sdma- Veda. 

The Baudhdyana Dharma-Sutra, which has four prasnas, forms part of the 
Baudhdyana Kalpa-Sutra. It is doubtful, however, whether Baudhayana is person- • 
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ally the author of this Sutra, for in it he is referred to in the third person and 
also as Bhagavan Baudhayana. The twenty- eighth and twenty-ninth pramas 
of the Apastamba Kalpa-Sutra form the Dharma-Sutra of that school. There are 
many indications to show that the Grhya-Sutra and the Dharma-Sutra of the 
Apastamba school are from the same hand. The so-called Satjdsddha-Hiranyakesi 
Dharma-Sutra (which corresponds to the twenty-sixth and the twenty-seventh 
pramas of the Satyasddha Kalpa-Sutra) is almost identical with the Apastamba- 
Dharma-Sutra. This fact would suggest that the Satyasadha-Hiranyakesin school 
did not originally have any Dharma-Sutra of its own, but that, in order to 
complete its Kalpa corpus, it adopted the Dharma-Sutra of the Apastamba 
school as its own Dharma-Sutra. 

The Vdsistha Dharma-Sutra, in its common version, has thirty chapters, of 
which the first twenty-three form the original part of the Sutra while the last 
seven are later additions. In its present form this Dharma-Sutra is full of 
repetitions and even inconsistencies. Vasistha, who is presumably the author 
of this Sutra, is referred to in the Manu Smrti and the Tdjnavalkja Smrti as an 
authority on dharma; Init his relationship with the Rg-Vcdic seer of that name 
is uuceiTain. 

The Vaikhdnasa Dhanna-Sutia, which is made up oi praiiias \'JI1 — X of the 
Vaikhdnasa Smdrta-Sutra, deals, more or less exclusively', with the varndsrama- 
dharmas (the special duties of each caste and of each period of life). It is closely 
related to the Manu Smrti, but does not have any sections on raja-dharma and 
i'rdddha (ceremony in honour of dead relatives and for their benefit). It is custo- 
mary to include among the Dharma-Sutras the Vism Smrti which, in the colo- 
phons of some of its manuscripts, is also called the Visnu Dharma-sdstra. The 
Visnu Smrti has 100 chapters, and, as its name suggests, it claims divine author- 
ship. Many of its \'erses are found also in the Manu Smrti. It has been suggested 
that this work originally belonged to the Kathaka Sakha of the Krma Tajur-Veda 
and was later redacted by a Vaisnava author. Actually, how'ever, it seems to be 
a loose compendium on the Dharma-sastra, produced in the period of transition 
from the Dharma-Sutras to the metrical Smrtis. 

DHARM.A-SUTRAS .\ND DHARMA-SASTR.\S 

Broadly speaking, the Dharma-sastras or metrical Smrtis represent a later 
stage than the Dharma-Sutras in the evolution of the literature on Dharma- 
sastra. But it cannot be assumed on this account that every Smrti had as its basis 
a Dharma-Sutra, or that every Dharma-Sutra developed in course of time 
into a metrical Smrti. This point has special relevance in connection with the 
problem relating to the Manu Smrti and the Mdnava Dharma-Sutra. It was 
suggested that the extant Manu Smrti was a metrical redaction of the Mdnava 
Dharma-Sutra which belonged to the Maitrayani Sakha of the Krma Tajur-Veda. 
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Blit no Mdnava Dharma-Sutra has become available so far, nor is it e\'en men- 
tioned in any other work. Various arguments have been adi^anced to prove that 
the Mdnava Dharma-Sutra had once existed but was lost; there have also been 
counter-arguments to disprov'e the existence of this Sutra. Neither of these 
claims is conclusive, and the question has to remain open. 

Bv and large, the entire Vedic literature, both apauruseja and pauriiseja, 
may be said to be directly religious in character. As against this, in the post- 
Vcdic Sanskrit literature, which is by no means homogeneous either in form 
or content, religion is but one of the many fields covered. One may, nonetheless, 
hasten to add that there is hardly any ancient or medieval Sanskrit text, even of 
an avowedly secular type, which is not religion-oriented in one sense or other. 


II 

THE POST- VEDIC LITERATURE : A SURVEY 

The logical and chronological sequence which characterizes the Vedic 
periods is absent in the post-Vedic Sanskrit literary periods.® We have therefore 
to consider the post-Vedic Sanskrit religious texts not chronologically but in 
groups formed in accordance with their contents and tendencies. 

The end of the period of the major Upanisads saw the gradual dwindling 
of the influence of the Vedic tradition. Four cultural movements emerged 
during this interregnum. Firstly, heterodox religions like Buddhism and 
Jainism began to assert themselves. Secondly, as a natural reaction to this 
challenge to orthodox Brahmanism, attempts were made to consolidate the 
Vedic way of life and thought by reorganizing and systematizing all Wdic 
knowledge and Vedic practice. The Sutra-Vedahga literature was the outcome 
of these attempts. Thirdly, for the purpose of counteracting the cult of renuncia- 
tion generally encouraged by the Upanisads, there grew what may be called 
secular and materialistic tendencies best manifested in a work like the Artha sdstra 
of Kautilya. And, finally, there emerged a form of Hinduism which steered clear 
of the heterodoxy of Buddhism and Jainism on the one hand and the reUvalism 
of the Sutra-Vedahga movement on the other. It was a federation of tribal 
religious cults, most of which were originally non-Vedic in provenance and 
which tended to converge in the course of historical development — this federa- 
tion being held together by the running thread of formal allegiance to the 
Vedas. The literature relating to the second movement, the Sutra-Vedahga 
literature, has been already dealt with in the previous section on the Vedic 

® The topics discussed in this section are dealt with more elaborately in the next three articles of 
this Part. 
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literature. Now we are concerned with the literature of the fourth movement 
which protTd to be of the greatest consequence in the history of India, namely, 
Hinduism. The main characteristics of this new religious moxement may 
broadly be set forth as follows; (i) The indigenous popular gods, such as Siva 
and Visnu and His various incarnations, superseded the Vedic gods, such as 
Indra and \^aruna; (ii) The doctrine of bhakti or devotion to a personal God 
began to prevail, and the different religious practices associated with it, such as 
pujd (worship), replaced the Vedic sacrificial ritual; (m) The ideal of lokasan- 
graha (social solidarity) acquired as much importance as the Upanisadic 
ideal of dtma-jndna (Self-realization). Consequently, Karma-yoga came to be 
encouraged as against Sannyasa; (iv) The response of Hinduism to external 
and internal challenges was one of gradual assimilation and adaptation rather 
than of opposition and isolation, and the tendency to synthesize various religious 
practices and philosophical doctrines into a single harmonious way of life and 
thought became prominent; {v) A new polity and statecraft was sponsored. 

The influence of some of these trends in Hinduism becomes evident even 
in the ancillary texts of the different Vedic schools, such as the parisistas, the 
prayogas, and the paddhatis, all of which, of course, belong to a fairly late date. 
The Vaikhdnasa-Sutras, for instance, which claim to belong to a school of the 
Tajur-Veda, are actually related to a Vaisnava school in South India. Similarly, 
the Baudhdyana Grhya-parisista-sutra deals with some aspects of Vism-pujd. Such 
texts, though ostensibly Vedic, have taken over many non -Vedic beliefs and 
practices. 

THE BHAG.A\ AD-GlTA .AND THE EPICS 

The characteristics of Hinduism, as just set forth, are best reflected in the 
Bhagavad-Gltd which may, indeed, be regarded as the principal scripture of this 
new religious ideology. They are also reflected in the character of Krsna, its 
enunciator, as portrayed in the great epic, the Mahdbhdrata, which is in 
many ways a unique literary phenomenon. It is by far the biggest single 
literary work known to man. Its vastness is aptly matched by the encyclopaedic 
nature of its contents and the universality of its appeal. The claim is traditionally 
made, and fully justified, that in matters pertaining to dharma (religion and 
ethics), artha (material progress and prosperity), kdma (enjoyment of the 
pleasures of personal and social life), and moksa (spiritual emancipation), 
whatever is found in this epic may be found elsewhere; but what is not found 
in it will be impossible to find anywhere else. 

The Mahdbhdrata, as we know it today, is the outcome of a long process of 
addition, assimilation, expansion, revision, and redaction. Presumably, it 
originated as a bardic-historical poem called Jaya, which had the eventful 
Bharata war as its central theme. In the course of time, a large amount of 
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material belonging to the literary tradition of the suta^ (bards), which had 
been developing side by side with the mantra tradition embodied in the Vedic 
literature, \vas added to the historical poem, thereby transforming it into the 
epic Bhdrata. This transformation of Jaya into Bhdrata received added momen- 
tum from another and, from our point of view, more significant factor, the rise 
of Krsnite Hinduism. The protagonists of this religion realized that the bardic 
poem, which enjoyed wide currency, would serve as the most efficient vehicle 
for the propagation of their ideology. So they redacted the poem in such a way 
that the Bhagavad-Gitd became the corner-stone of the new epic superstructure, 
with Krsna as its central character. Thus we find that this new literary product, 
Bhdrata, had derived its bardic-historical elements from the ancient suta tradi- 
tion and its religio-ethical elements from Krsnite Hinduism, and upon this was 
gradually superimposed elements derived from Brahmanic learning and culture 
and from other elements of Hinduism. The result was that Bhdrata became the 
Mahdbhdrata. Indeed, it is on account of the contributions of Krsnaism, Brahma- 
nism, and Hinduism that the Mahdbhdrata became a veritable treasure-house of 
religious beliefs and practices. 

The Mahdbhdrata, which must have assumed its present form in the first 
centuries before and after Christ, is traditionally believed to consist of 100,000 
stanzas divided into eighteen parvans. Some typical religious sections are; the 
Surya-ndmdsta-htaka {Aranyakaparvan) , the Sanat-sujdttya {Udyogaparvan), the 
Bhagavad-Gitd and the Vdsudeva-stuti {Bhismaparvan), the Satarudrlya {Droriaparvan) , 
the Jdpakopdkhydna, the Ndrdyatiiya, and the Unchavrttyupdkhydna [Sdntiparvan) , 
the Siva-sahasrandma-stotra, the Gangd-stava, and the Vimusahasrandma-stotra [Anu- 
sdsanaparvan), the Isvara-stuti and the Anu-Gitd {Asvamedhikaparvan) . There is also 
the Harivaihsa which is traditionally regarded as a khilaparvan of the great epic. 

If the Mahdbhdrata (with the Harivarhsa) glorifies the Krsna incarnation, 
the other epic, the Rdmdyaria, gives an account of the Rama incarnation. This 
incarnation is traditionally believed to have been earlier than the Krsna in- 
carnation ; composition of the Rdmdyana, however, which is largely the work of 
a single poet named Valmiki, seems to have begun after that of the Mahdbhdrata, 
but ended before the Mahdbhdrata assumed its final form. The Ayodhya episode 
in the Rdmdyana probably has some historical basis; but with the exile of Rama, 
the theme of the poem is enlarged to epic proportions, and the prince of Ayodhya 
becomes transformed into an incarnation of the highest God. Cleverly inter- 
woven with these two strands is a third, that of an agricultural myth. Compared 
with the Mahdbhdrata, the Rdmdyaria presents a more unitary structure ; it is not 
too overloaded with extraneous sautic (bardic) material and is distinguished 
by several features of classical Sanskrit poetry. It has seven kdridas — the entire 
seventh kdrida evidently is a later interpolation. It contains several sections of 
religious significance, such as the Surya-stava (which is also called Aditya-hrdaya- 
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stotra) by Agastya and the Rdma-stuti by Brahma (both in the Tuddha-kanda) . 
Its principal rehgious appeal, however, springs from the idealized domestic and 
social virtues which its characters embody. Indeed, this appeal has, through 
the centuries, pro\'ed to be direct and sustained. 

THE PURANAS 

As texts, the Puranas are chronologically of a much later date than the two 
epics; for, their final redaction was accomplished in the age of the Guptas. 
Conceptually, however, they belong to the ancient literary tradition of the 
sutas, which is also known as the itihasa-purdna tradition. It is customary to di\ide 
the itihdsa-purdna literature into three broad classes: itihdsa or epic history, 
represented by the Mahdbhdrata ; kdvya or epic poetry, represented by the 
Rdmdyana; and purdna or epic legends, represented by the Puranas. Pur dm is 
traditionally defined as comprising five main topics: sarga (creation), pratisarga 
(dissolution and recreation), varhsa (divine genealogies), manvantara (ages of 
Manus) , and varmdnucarita (genealogies of kings) . This definition clearly indi- 
cates that the Puranas, in their original form, had very little to do with 
religious beliefs and practices. But none of the Puranas, as we know them today, 
strictly adhere to the five topics mentioned in the definition, the panca-laksana. 
Nor do they adhere even to the five additional topics, altogether forming the 
dasa-laksai}a (ten topics). The five additional topics are: vrtti (means of livelihood), 
raksd (incarnations of gods), mukti (final emancipation), hetu (living beings), 
and apdhaya (Brahman) . In the course of the growth of the Puranas many more 
subjects came to be incorporated into them, and these dealt with religious 
instruction, sectarian cults, and rituals. Some of the topics thus included were: 
ddna (gift), vratas (vows), tlrtha (place of pilgrimage), srdddha, bhakti, and avatdra 
(incarnation of God). It is these subjects which have given the Puranas their 
religious character, thus confirming their claim to be the \'eda of the common 
people. 

Tradition speaks of eighteen Mahapuranas. These are: the Brahma, the 
Padma, the Visriu, the Vdyu, the Bhdgavata, the Adradiya, the Mdrkandeya, the 
Agni, the Bhavisya, the Brahma-vaivarla, the Vardha, the Lihga, the Skanda, the 
Vdmana, the Kurma, the Matsya, the Ganida, and the Brahmdnda Purdnas. They 
are classified either as sdttvika, tdmasa, and rdjasa (as in the Padma Purdria), or 
in accordance with the divinity (such as Visnu, Siva, Brahma, Devi) which 
they glorify (as in the Skanda Purdna). 

Tradition also speaks of eighteen Upapuranas, upa meaning ‘secondary’. 
These are: the Sanatkumdra, the Adrasirhha, the Aanda, the Sivadharma, the 
Durvdsas, the Adradiya, the Kdpila, the Vdmana, the Usanas, the Mdnava, the 
Varum, the Kdli, the Mahesvara, the Samba, the Saura, the Pdrdsara, the Mdrica, 
and the Bhdrgava Purdrias. The Upapuranas are obviously of a later date 
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than the Mahapuranas and are more emphatically sectarian. Originally their 
number may have been much larger. 

The Bhdgavata Purdna, which is of special interest, appears to have been 
produced in the Tamil country some time between the tenth and eleventh 
centuries. It is intensely religious in character and has wielded very great 
influence over the succeeding periods of the history of Vaisnavism. 

Among other significant works may be mentioned the Brhat Samhitd of 
\'arahamihira (a.d. 550). Though it is a work on astronomy and astrology, it is 
almost encyclopaedic in scope and contains much material of a religious 
character, such as details of private and public worship, works of charity, 
iconography, and temple architecture. The Adhydtma Rdmdyana (fifteenth cen- 
tury) , which is part of the Brahmdnda Purdna, is usually treated as an independent 
work. It is an attempt to superimpose monistic Vedanta on the doctrine of 
devotion to Rama. Among the manuals dealing with bhakti are; the Bhakti- 
Sutras of Narada (tenth century) ; the Bhakti-Sutras of Sandilya (earlier than the 
tenth century) ; the Bhakti-ratndvali (a.d. 1400), an anthology compiled by Visnu 
Puri containing passages relating to bhakti taken from the Bhdgavata Purdna; 
and Vallabha’s Bhakti-vardhini. Several imitations of the Bhagavad-Gitd were 
attempted. Among them the better known ones are the Isvara-Gxtd which occurs 
in the Kurma Purdna and is itself a Pdsupata (Saivite) redaction of a Vaisna\'a 
work, and the Avadhuta-Gitd which is regarded as one of the Sannydsa 
Upanisads. 

THE DHARMA-SASTRAS 

The Dharma-sastras, or Smrtis, are religious in character and are more or 
less similar to the Dharma-Sutras. They have preserved the traditional rules 
governing personal, domestic, and social behaviour. The best-known work 
among them is the Alanu Smrti. This work, which is also called the Bkrgu Sarhhitd, 
seems to belong to the period when the Mahdbhdrata was undergoing its final 
redaction. Consisting of twelve chapters, it begins with a statement regarding 
the process of creation, and then proceeds to lay down, in the next five chapters, 
rules of conduct for persons belonging to the different varnas and to the different 
dhamas. It then goes on to discuss the duties of kings, the administration of 
justice, and, at some length, eighteen sections of law. The final sections mention 
some prdyascittas and include a desultory discussion of a few philosophical 
topics such as karma and the gunas (qualities). 

The other Smrtis mostly follow the pattern of the varndsrama-dharma as laid 
down in the Manu Smrti. It is only in the matter of vyavahdra (civil and criminal 
law) that these law books appear to differ from one another. For instance, the 
Tdjnavalkya Smrti, which belong to the fourth-fifth centuries a.d. is divided 
into three clear-cut sections: religious law; civil and criminal law; and expia- 


V— 6 


41 



THE CULTURAL HERITAGE OF INDIA 

tion. It puts greater stress upon private law than upon criminal law, and shows 
great advance over the Mami Smrti in the law of inheritance. An interesting 
work, of the nature of a ‘digest of law’, is the Caturvarga-cintdmani by Hemadri 
(1260-1309). He deals especially with various topics of religious significance 
such as vratas, ddtias, srdddhas, pilgrimages, and ritual. 

In ancient and medie\ al India, religion and philosophy, generally speak- 
ing, were not sharply demarcated. The literature relating to the various systems 
of philosophy developed almost independently of religion. This literature, 
which divides into three principal classes, the Sutras, the expositor}^ works on 
the Sutras, and independent treatises, is quite extensive. We shall not deal with 
it, however, in this survey of i-eligious literature. 

The ethico-didatic literature in Sanskrit (and not a little of the poetical 
and dramatic literature) may be characterized as religious so far as theme and 
ultimate purpose are concerned. However, for obvious reasons, this literature 
too cannot be dealt with here. Thus we now come to two types of distinctively 
religious literature in Sanskrit, the Tantras and the Stotras. 

THE T.ANTRAS OR AGAMA SASTRAS: THEIR DOCTRINES 

Tantra is a generic term denoting the literature of certain religious cults 
which began to come into prominence within Hinduism (and, for that matter, 
within Buddhism) from a.d. 500. This literature did not necessarily arise to 
oppose the Veda which, in Hinduism, claimed some kind of formal authority. 
It averred, howe\ er, that while the Vedas sufficed for earlier ages, now, in the 
kali-yuga (the last of the four ages), their doctrines and practices had lost their 
appeal. The Tantras therefore claimed the place of the Vedas as the authorita- 
tive religious literature of the new age. Their stand was, however, paradoxical. 
On the one hand, the Tantras sought to democratize Hinduism by removing 
the barriers of sex and caste; on the other hand, they laid down strict rules 
regarding the initiation of sadhakas (aspirants practising religious discipline) 
into their secret doctrines. 

In the Kamikdgama’ this definition of Tantra is given : ‘The Tantra is so 
called because it unfolds the manifold meanings of the Reality through formulae 
of the science of religion, and also because by its own virtue it works out the 
salvation of all.’ 

The Tantras comprise esoteric teachings and mystic practices of various 
kinds. Their dogmas and ethics are more or less similar to those of Brahmanic 
Hinduism. But their distinctive feature is their religious practices which include 
mantra (sacred formula addressed to a deity); bija (mystical letter or syllable 

’ Tamil lipuldn arthdn tattiamantrasamdsritdn ; 

Trdnanca kurule j>asmdt tantram ityabhidhiyate. 

(Kdmikdgama ) 
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which forms an essential part of the mantra) ; yantra (mystical diagram) ; nydsa 
(mental appropriation or assignment of various parts of the body to tutelary 
deities) ; mudrd (particular positions or intertwinings of the fingers) ; mandala 
(mystical diagram without bija letters) ; (sacrifice) ; (meditation) and 
updsand (worship) ; axidydtrd (going on a pilgrimage). 

The Tantras also deal with the various details of pujd and orgiastic rites as 
well as temple architecture and iconography. Many of the later sectarian 
Upanisads are of the nature of Tantras, while the influence of the Tantras on 
some of the Puranas is quite unmistakable. A Tantra text, whose authorship is 
usually anonymous, normally consists of four parts or pddas which deal respect- 
i\’ely with vidyd or jndna (soteriological theology) ; kriyd (practices of the cult) ; 
caryd (personal and social behaviour) ; a.ndyoga (psycho-physiological discipline). 

Unlike the Veda, the Tantras, whose number is indeed large, are emphati- 
cally sectarian in character. They relate mainly to three sects: the Saiva, the 
Vaisnava, and the Sakta. The Tantric texts belonging to these sects are called 
respectively: the Agamas, the Sarhhitas, and the Tantras. It is generally 
believed that the Agamas originated in Kashmir, the Saihhitas in various parts 
of India, but particularly in Bengal and South India, and the Tantras in Bengal 
and in eastern and north-eastern India. 

In the Sabda-kalpadrumaP (a lexicon) this definition of Agama is given: ‘The 
Agama is so called because it came from the lips of Siva, the five-mouthed one; 
because it was listened to by Parvati, the daughter of the Mountain; and be- 
cause it was honoured by Vasudeva (Visnu).’ 

There are twenty-eight Saiva Agamas, and they are traditionally believed 
to have originated from the five mouths of Siva. Five of them came from the 
sadyojdta mouth (the mouth of the aspect of spontaneous manifestation) . These 
are: Kdmika, Togaja, Cintya, Karana, and Ajita. Five of them came from the 
vdmadeva mouth (the mouth of the aspect of shining attractiveness). These are: 
Dipta, Suksma, Sahasra, Aihsumat, and Suprabheda. Five of them came from the 
aghora mouth (the mouth of the benign aspect). These are: Vijaya, Nihhdsa, 
Svdyarhbhuva, Anala, and Vira. Five of them came from the tatpurusa mouth (the 
mouth of the aspect of the supreme Person or Consciousness). These are: 
Raurava, Mdkuta, Vimala, Candrajndna, and Bimba. Eight of them came from the 
isdna mouth (the mouth of the aspect of the supreme Lord or supreme Power). 
These are: Prodgita, Lalita, Siddha, Santdna, Sarvokta, Pdramehara, Kirana, 
and Vdtula. 

As many as 207 Updgamas are also mentioned; and side by side with the 
basic Agamas there exists an abundant literature pertaining to the 

* Agatam paheavaktrat tu gatanca girijanane; 

Aiatanca vasudevasya tasmad dgamam ucyate. 

( Sabda-kalpadruma ) 
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Saiva ritual. These works were produced by such teachers as Aghora-si\ a- 
carya and Soma-sambhu. The epoch of the redaction of the Agamas is un- 
certain, but they have been profusely used by Tirumular and other Tamil writers 
and, accordingly, must have belonged to a period not later than the seventh 
century a.d. These texts have been carefully preserved in the families of guru- 
kkals who use them in connection with their religious rites. The tradition of 
temple architecture and iconogiaphy as taught in the Saiva Agamas is still 
living. Historically, the Agamas also exercised deep influence in the ancient 
kingdoms of South-East Asia. 

The principal Tantric Vaisnava cult is known as Pancaratra, a name that 
is \’ariously interpreted. The best view is perhaps to understand it as alluding 
to the live nights during which five discourses were given by Naray'ana to Siva, 
Brahma, Indra, the Rsis, and Brhaspati, respectively. Traditionally, 108 
Sarhhitas of the Pancaratra are mentioned, though their number is sometimes 
given as 215 or even 290. The entire corpus of the Pancaratra literature is be- 
lieved to consist of fifteen million verses. The Pancaratra Sarhhitas are given 
various names such as Ekdjana-Veda, Mula-Veda, Mula-Sruti, Paficama-Veda, 
and Mahopanisad, and some of them are specially honoured. For instance, three 
Sarhhitas, the Sdttvata, the Pauskara, and the Jaydkhya Samhitds, are said to cons- 
titute the ratna-trayl (jewel-triad). The Ahirbudhnya Sarhhitd is, however, better 
known since it was the first to have received critical treatment in modern times. 
This Sarhhita is believed to have originated in Kashmir early in the fifth century 
A.D. The major part of it is devoted to discussions of kriyd and caryd rather than 
otjndna ^.ndyoga. In one section, however, it presents an interesting survey of 
various systems of religion and philosophy. The ratm-trayi is presumably older 
than the Ahirbudhnya Sarhhitd, the oldest work being perhaps the Sdttvata (third 
century). Among other well-known Samhitas are the following: The Ihara is 
perhaps one of the earlier ones produced in South India; it is quoted by Yamuna, 
Ramanuja’s teacher. The Parama and the Pauskara are quoted by Ramanuja. 
The Brhadbrahma is believed to belong to what is known as the Ndrada Pafica- 
rdtra; it contains prophecies regarding Ramanuja and must therefore be later 
than the twelfth century. The Jndndmrta-sdra also belongs to the Ndrada Panca- 
rdtra and contains the glorification of Krsna and Radha; it is thus close to the 
Vallabha system. We may also mention the Kdsyapa, the Pdramesvara and the 
Laksml Sarhhitds. 

Side by side with the Pancaratra there also developed the Tantric Vaisnava 
cult known as the Vaikhanasa. The Vaisnava temples in South India, and to a 
certain extent in Rajasthan and Orissa, are governed either by the Pancaratra 
canons or by the Vaikhanasa canons. For instance, the religious rites at the 
Varadaraja temple at Kanchipuram and at the l^rlrahganatha temple at 
Srirangam are performed according to the Pancaratra; while those at the 
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Venkatesvara temple at Tirupati are performed according to the Vaikhanasa 
(though, curiously enough, at the temple of Padmavati, Vehkatesvara’s consort, 
the rites are performed according to the Pancaratra). Similarly, some specific 
Sariihitas are regarded as authoritative at specific temples, as for instance, the 
Pauskara and the Pdramehara at the Srirahganatha temple; the. Jaydkhya and the 
Pddma at the Varadaraja temple; and the Sdttvata and the Isvara at Melkote, 
though the Pddma Samhitd is seen generally to govern the Vaisnava 

Though the Sakta Tantras are traditionally believed to exist in three groups 
of sixty-four texts each, their actual number, as known from several manuscript 
catalogues, is very much larger. The chronology of the Tantras is difficult to 
determine, but it may be pointed out that even in the Mahdbhdrata there are 
indications of the influence of the Tantras. Also, some elements of the Tantras 
have been epigraphically documented since a.d. 424. 

The more important of the Tantras originated in the Kaula school. The 
Mahdnirvdna Tantra, which is perhaps next to the Bhagavad-Gitd in popularity, 
is a late work (eighteenth century) and was produced in Bengal. It may be 
regarded as presenting the Sakta doctrine and practices in the most representa- 
tive manner. Brahman is identified with Sakti, the ultimate principle being 
necessarily female. Among the many topics dealt with in this Tantra are: panca- 
tattva (the five principles); panca-makdra, the five mT: matsya (fish), mudrd 
(parched grains used in tantrika worship), madya (liquor), mdmsa (meat), 
maithuna (coition) ; cakra-pujd (worship in a circle) ; and symbolic meditation on 
Sakti. Its metaphysics is not different from the Samkhya and the Vedanta, 
and its dharma (social ethics) seems to have been adopted from the Manu 
Smrti. 

The Kuldrnava Tantra speaks of six forms of dedra, but emphasizes that moksa 
is possible only through that dedra ordained by kula (the community). It also 
insists that the five makdras must not be employed except in strictly esoteric 
circles. Among the other Tantras, the Tantra-rdja deals, in its first part, with 
the Sri-yantra; the Kula-cuddmani serves m a popular manual on Tantric ritual; 
the Prapanca-sdra discusses the ‘essence of the universe’ ; the Jndndrnava concerns 
kumdrt-pujana (worship of a maiden as the goddess), which it regards as the 
highest sacrifice ; the Sdradd-tilaka expounds the esoteric significance of mantras 
and yantras; the Togini includes the mdhdtmya (the peculiar efficacy or virtue) 
of the Kamakhya temple; and the Candharva speaks of images. 

Other important Sakta texts are the Sricakra-sambhdra, the Kdmakald-vildsa, 
the Advaita-bhdvopanisad, and the Satcakra-nirupana. The Devi-mdhdtmya (sixth 
century) is included in the Mdrkandeya Pur dm in which Devi is glorified as the 
eternal Universal Mother. A commentary on this Purana, called Dasdnga, 
gives a detailed description of the Sakta pujd. The Devl-Bhdgavata Purdna (a.d. 
1100) is a Sakta counterpart of the Vaisnava Bhdgavata Purdna. The Adbhuta- 


45 



I'HE CUL'l'URAL HERITAGE OF INDIA 

Rdmdyana is obviously a late work designed to introduce the Sakti cult into 
Vaisnavism by elevating Sita over Rama. 

THE STOTRAS 

Stotra literature in Sanskrit is very vast, for stotras are prayers or hymns. 
Indeed, one wonders whether any proper count has ever been made, or can be 
made, of the works belonging to this class. This literature enjoyed the widest 
currency among the people. The tradition of prayers and hymns is quite ancient 
and mav be traced back to the Rg- Veda. Stotras have been included in the epics, 
the Puranas, and the Tantras; and some epic poems contain fine specimens of 
hymnal poetry. Among these are the hymn to Visnu (Kalidasa, Raghuvamsa, 
X); the hymn to Brahma (Kalidasa, Kumdrasambhava, II); the hymn to Maha- 
deva (Bharavi, Kirdtdrjuniya closing canto); the hymn to Krsna (Magha, 
Sisupdlavadha, XIV); and the hymn to Candi (Ratnakara, Haravijaya, XLVII). 
In a sense, the ndndi verses (invocations) in Sanskrit dramas may also be 
regarded as religious lyrics. But the larger part of the stotra literature originated 
independently. Apart from single works of more or less definite authorship, 
there arc many collections of stotras available in print which include many 
anonymous ilotras. Among these collections are: Brhat-stotra-muktdhdra, the two 
Brhat-stotra-ratndkaras, the Brhal-stava-kavaca-mdld, and some of the gucchakas 
of the Kdvya-mdld. 

The major stotras usually relate to one of the five di\'inities: Ganapati, Surya, 
Si\ a, Sakti, and Visnu, most of the prayers being addressed to Siva who also 
rccei\'cs most of the praise. Then there are stavas addressed to the ten incarna- 
tions of Visnu, cither indix idually or collectively. Again, a substantial number 
of stotras arc addressed to what may be called localized divinities, such as 
Vehkatesa of Tirupati, Mlnaksi of Madurai, Visvanatha of Varanasi, and 
Sriraiiganatha of Srirahgam. Minor divinities like Sasthi, Sitala, and Manasa, 
rivers, and holy places also have their share of stotras. Stotras have a twofold 
appeal, religious and literary. Actually, however, the majority of stotras, with 
a few noteworthy exceptions, are known for their religious appeal rather than 
for their lyricism. And even this spiritual appeal is characterized by conven- 
tionalized idiom rather than by an effusion of religious emotion. 

An early stotra, attributed to Bana (seventh century), is the Caridi-sataka. 
It is in praise of Mahisdsura-mardini (the goddess who slew the buffalo demon) 
and has one hundred and two verses, mostly in sragdhard metre. The Surya- 
sataka by Bana’s contemporary and close relative Mayura has, howe\"er, received 
greater approbation from literary critics. The great Sahkaracarya is tradi- 
tionally said to have composed nearly two hundred stotras. Among those which 
seem to be genuinely his work we may mention the Ananda-laharl (twenty 
verses in sikharini metre) ; the Samdarya-lahari in praise of Sakti (one hundred 
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and three in sikharini, the last verse being in vasantatilaka metre) ; the Mohamud- 
gara which is also known as the Dvddah-panjarikd ; the Bhaja-govindam which 
is also known as the Carpata-pahjarv, the Harimide; and the Sivaparddha-ksamd- 
pana. In most of these, devotional fervour is well-matched by poetic elegance, 
and deep mysticism by musical rhythm. 

The Pancasati describes the physical charms of Kamaksi, the Mother Goddess, 
in erotic terms, and is ascribed to the poet Muka who is believed to be a con- 
temporary of Sahkaracarya. The Sivamahimnah-siotra, which is ascribed to 
Puspadanta (ninth century), is perhaps more philosophical than religious in 
tenor, and it has over twenty commentaries. To about the same period belongs 
the Devi-htaka of Anandavardhana (a.d. 850) ; it seems to have been planned 
more as an essay in alarhkdra than as a religious hymn. The hymnal literature 
produced by the Kashmiri poets includes; the Stava-cintdmani of Bhatta 
Narayana (ninth century) ; the Siva-stotrdvali of Utpaladeva (tenth century) ; 
the Bhdvopahdra of Cakrapaninatha (eleventh century) ; and the Ardhandrisvara- 
stotra of Kalhana (twelfth century). The Sdmba-pancdsikd, which is a hymn to the 
Sun-god, and which is traditionally attributed to Krsna’s son Samba, is also 
probably the work of a Kashmiri poet. 

Coming from Kashmir to Kerala, we may mention the Mukmda-mdld of 
Kulakkhara (a.d. 700). It has only about thirty verses (the number varies 
in different versions), but it is remarkable for its devotional earnestness and the 
author’s sense of style. Ndrdyaniya by Narayana Bhatta of Kerala (a.d. 1585), 
on the other hand, is an extensive poem of one thousand verses and is laboured 
in both form and content. It glorifies Krsna of Guruvayur, who is said to have 
cured the author of his asthma. Among stotra texts belonging to the Visista- 
dvaita school are the Stotra-ratna of Yamunacarya (eleventh century), the Gadya- 
traya of Ramanuja (eleventh-twelfth century), and Nydsa-dasaka and Astabhu- 
jdstaka by Vedanta Desika. Jagannatha Pandita (seventeenth century) wrote 
five laharis (books of verse) which present a pleasing combination of sincere 
devotion, deep learning, and great poetic ability. They arc: Amrta, Sudlid, 
Gangd, Karund, and Laksmi laharis. Nilakaiitha Diksita of about the same 
period wrote a hymn to MinaksI, called Ananda-sdgara-stava ; while his pupil 
Ramabhadra wrote three poems in praise of Rama’s various weapons, and the 
Varnamdld-stotra which is an alphabetically arranged eulogy of Rama. Hymnal 
literature was also produced in connection with the Caitanya movement, such 
as the Siksdstaka by Caitanya himself (fifteenth century), the Stava-mdld of Rupa 
Gosvamin, and the Stavdvali of Raghunathadasa. 

ARTISTIC RELIGIOUS POETRY 

Besides such prayers and hymns, Sanskrit is rich in religious poetry which 
is very artistic. The inspiration for this kind of poetry is derived mainly from 
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the Bhdgavata Purana. The Krsna-karnamrta of Lilasuka, who is also known as 
Bilvamahgala (twelfth century), is a striking collection of devotional lyrics 
in which the sentiment of bhakti for the youthful Krsna is expressed through 
religio-erotic idiom and imagery. The work has come down in two main 
recensions, of which the south-western recension has three dsvdsas (sections) 
of over a hundred verses each; while the Bengal recension has only one dsvdsa 
of one hundred and twelve verses. The Gitagovinda by Jayadeva (twelfth 
century) is a unique work in many respects. It presents a series of what may 
be called musical monologues by three characters, Krsna, Radha, and Radha’s 
companion. The action takes place in Vmdav'ana in the background of the 
rdsakridd (the sportive dance of Krsna and the gopis, milkmaids). Its central 
theme is that rdsa, the realization of blissful personal communion with the 
Lord, is the final goal of all religious activity. This theme is vivified by Jayadeva 
through his masterly exploitation of the media of poetry, music, and abhinaya 
(gesture-dance). The Gitagovinda is variously described as a lyric drama, a 
pastoral, an opera, a melodrama, and a ydtrd (a popular dramatic enter- 
tainment). It has twelve cantos, and each canto contains paddvalis (songs) 
set to different rdgas (melody patterns). These songs are introduced by one 
or two metrical stanzas which seem intended to be sung in chorus. The great 
popularity of the Gitagovinda is vouched for by its several imitations. In some 
of these, Rama and Sita or Siva and Parvatl take the place of Krsna and Radha. 
Vallabhacarya’s son, Viththalesvara (fifteenth century), wrote the §rngdra-rasa- 
mandana. It contains songs modelled on Jayadeva’s compositions. Another 
work, the Krsnalild-tarangini by Narayanatirtha (a.d. 1700) also contains 
devotional lyrics set to different rdgas. But the truly glorious period of Sanskrit 
religious poetry — or, for that matter, of Sanskrit poetry in general — must be 
said to have ended in the twelfth century with Jayadeva himself. 
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THE GREAT EPICS 

T he Ramdjam and the Mahdbhdrata represent both the ethos and the epos 
of ancient India. The Rdmdyana, according to tradition, owes its origin 
to an extraordinary circumstance. A fowler’s arrow killed one of a pair of 
curlews. Moved to pity at this tragic incident, the sage Valmiki cursed the 
fowler, but he did so in a verse which came out spontaneously from his lips. 
This poetical expression of profound grief is said to have been the first verse 
composed (in the epic period) ; and the sage, who became the author of the 
Rdmdyana, is called the ddikavi, the first poet of the classical period of Sanskrit 
literature. Anandavardhana (ninth century a.d.), the famous rhetorician, 
analysing Valmiki’ s state of mind as he reacted to the pathetic sight of the 
bird being killed, is of the opinion that the experience had not only culminated 
in the utterance of the first verse, but also gave rise to the idea of rasa?- in 
poetry. The origin of the Mahdbhdrata, according to tradition, is that it was 
penned by the elephant-headed deity Ganesa and dictated by sage Vyasa. 

The epics had come into existence long before the art of writing was known., 
Down the centuries they were transmitted orally through, mainly, two classes 
of people: the (bards in the royal courts); and the kusilavas (travelling 
singers). Before they were committed to writing, the epic stories gathered many 
accretions ; and even after they were written down, additions and alterations 
continued. The diverse nature of the changes made explains the great popu- 
larity of the epics throughout the length and breadth of India. 

Though the epic stories arc very old and some of them hark back to Vedic 
times, their present forms are of a much later date. It is generally believed 
that the Mahdbhdrata had attained its present form by about the fourth 
century a.d. The Rdmdyana probably assumed its present shape a century or 
two earlier. 

THE RAM.\YAN.\* 

Tradition places the Rdmdyana earlier than the Mahdbhdrata. The nucleus 
of the Mahdbhdrata may have been older than that of the Rdmdyana, but in 

* The subtle conception of tasa makes it difficult to express the notion properly in Western critical 
terminology. The word has been translated etymologically by the terms ‘flavour’, ‘relish’, ‘gustation’, 
‘taste", ‘geschmack’ or ‘savetir’. but none of these renderings seems to be adequate. The simpler 
word ‘mood", or the term ‘stlmmung" used by Jacobi may be the nearest approach to it, but the 
concept has hardly any analogy in European critical theories. Most of the terms employed have 
association of subtle meanings of their own, and are therefore not strictly applicable. S. K. De, History 
oj i'anskrit Poetics, Vol. 11, p. 135. 

* The Adhyutma-Rdmdyana and the Togavdsistha-Rdmdyana arc philosophical works and are, there- 
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ttieir present forms the Rdmajana appears to be the earlier work. 1 he Rdmayana 
is more ornate than the Mahdbhdrata, more refined and sophisticated; the ballad 
style of the Mahdbhdrata is not present here. The Rdmdjana is more or less 
a unified ^vork. Much shorter’ than the Mahdbhdrata, it does not show the 
jumble of diverse matters that is found there. 

The main story of the Rdrndyana is briefly this : Dasaratha, king ol Ayodhya, 
is about to install his eldest son, Rama, on the throne. Kaikeyi, Rama’s 
step-mother, wants her own son Bharata to be crowned king, and Rama 
to be sent into exile for fourteen years. The old and infirm king, though 
reluctant, has to agree. Rama goes to live in the forest, accompanied by his 
consort, Sita, and his brother, Laksmana. The demon-king of Lanka, 
Ravana.^ abducts Sita. Rama, determined to rescue Sita, wages a dour 
war against Ravana who is ultimately vanquished and killed. Rama comes 
back to Ayodhya and assumes his position as king, with Sita as queen. The story 
of the genuine portion of the epic ends here. In the last Book, which is 
suspected by many modern scholars to be spurious, it is narrated that the 
people of Ayodhya speak ill of Rama for taking back Sita from Ravana’s 
custody and Rama banishes her in deference to public opinion. 

Weber’s suggestion that the Homeric story of Helen and the Trojan war 
exercised a deep influence on the Rdmayana is not substantiated by reliable 
evidence. Two allusions in the Rdmdyaria to Tavanas (Greeks, lonians) have 
been prov'ed to be spurious. As Winternitz says, ‘there is not even a remote 
similarity between the stealing of Sita and the rape of Helen, between the 
advance on Lanka and that on Troy, and only a very remote similarity of 
motive between the bending of the bow by Rama and that by Ulysses.’^ 

Some scholars, notably Weber, think that the epic was based on an ancient 
Buddhist legend ol Rama, the Dalaratha Jdtaka. Winternitz, Biilcke, and others. 


iore, excluded. Such VNorks as the Gdyalri-Rdmayana, Saptani-Rdmdyana, etc. are later works derived 
from the epic; these have no distinctive merit and hence are also excluded here as epics. Ed. 

* The Rdmdyana in its present form comprises 24,000 stanzas (itokas), divided into seven kdndti^ 
(bvoW), VIZ. Bala, Ayodhyd. Arartya, R'iskindfiyd. Stmdara, Tuddfia and Uttara; the extant volume 
of the Mahdbhdraia contains about oitc lakh stanzas distributed among eighteen parvnm 
(sections) : Adi, Sabhd, Vana, Virdia, Udyoga. Bhisma, Drona. Kama, Satya. Sauptika. .Stri. .Sdnit. 
Anusdsana, Asramedhika, Asramavdsika, Mausala, Mahdprasthdnika and Svargdrohana. In addition to 
these eighteen /rareans there is another book called the Harivamia which is in reality a supplement 
or appendix (a khila) to the Mahdbhdrata proper. It contains more than 16,000 \-eiscs and does 
not seem to be the work of a single poet or compiler, .-ks a literary production, it is a jumble of 
loosely connected mass of texts— legends, myths and h\ mns— professing to glorify Visnu. The 
references to the Rdmdyana, given in this article, are according to the Xirnaya Sagara Press 
Edition, and those to the Aiahdbhdrata are according to the Critical Edition sponsored by the 
BORI. Poona. 

® According to some, it is not the name of an individual king, but a title of dislincuon of tlic rulers 
of Lanka. See N. R. Xavlckar, .1 Afw Approach to the Rdmdyana, p. 267. 

* ///L, \'ol. I, pp. 514-15. 
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liowever, reject this theor)’. But it is possible that the tranquillity and mildness 
of Rama’s character may have been, to some extent, due to the influence of 
Buddhism, which was extremely popular.^ As ‘Sita’ can be traced to the 
Taittiriya Brdhmana, the Rg-Veda, the Atharva-Veda, and some of the Grhya- 
Sutras, some zealous mythologists regard these as bearing the first germs of the 
story of the Rdmdyana.^ 

LIIERARV CHARACTERISTICS 

In the Rdmdyana, as compared with the Mahdbhdrata, the art of poetry 
appears to have made great progress. To a great extent it appears to develop 
consciously, for content is no longer the sole concern of the poet; he is not a 
little concerned with form too. The poet is an adept in characterization, and 
this is displayed in a series of unparalleled portraits; Rama’s supreme sacrifice 
for the sake of his father; Laksmana’s obedience to his elder brother, at whose 
command he acts even against his conscience; the self-abnegation of Bharata 
in abjuring royal comforts during the absence of Rama; and the unflinching 
loyalty of Hanuman to his master at the cost of his personal comfort and even at 
the risk of life. Across the sea, in Lanka, we find Ravana, of tremendous physical 
and mental vigour, falling a victim to the frailties flesh is heir to. Among 
the women, Sita is the glowing example of chastity and highmindedness, the 
paragon of all domestic virtues. She spurns the pleasures of the royal palace 
in order to follow her husband and be with him in his perilous forest-life. 
Amidst the various temptations held out to her by Ravana, who seeks her love, 
her fidelity to her husband is unshaken. King Rama banishes her for no 
fault on her part; and, instead of accusing her husband, she accepts his 
decree without a word of protest, taking it as a decree of her own destiny. 
Kaikeyi, the typically designing and jealous queen, prevails upon Dasaratha, 
her husband, to banish Rama and install Bharata on the throne. She gains 
her objective, but loses the respect of her noble son. The author of the Rdmd- 
yana has thus presented a magnificent life-gallery throbbing with profound 
human appeal, and in the centre of this gallery the character of Rama shines 
and shines almost like the Pole Star. He is a model son, husband, brother, 
king, warrior, and man. Though occasionally dazzled by flashes from his 
superhuman nature, we are not ‘blinded or bewildered’ by them. 

The use of simile and imagery in the Rdmdyana is superb. King Dasaratha, 
o\ erwhelmed with grief, is compared to the sun under eclipse, to fire covered 
by ashes, to a lake the water of which has dried up'^ and so on. In the Asoka 

® Of. Ibid., p. 510. > .J 

® Cf. Ivlonier Williams, Indian Wisdomy p. 348 n, 1 and p. 362 n. See A 

History of Sanskrit Literature, p. 262, and HIL. pp. 515-16. '''* 
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grove, Hanuman catches a glimpse of the emaciated Sita. She looks, he tliinks, 
like the thin line of the crescent moon (V'^. 15. 19), the flame enveloped in 
smoke (V. 15. 20), a lotus destroyed by the frost (V. 16. 30). The white moon 
moving in the sky is like a swan swimming in the blue waters (V. 17. 1). 
Held in the clutches of the dreaded Ravana, Sita warns him that temporarily 
he may overpower her, but he cannot subdue her just as a fly can swallow 
clarified butter but cannot assimilate it (III. 47. 48). The employment of 
other figures of speech too has been done with a masterly skill and effortless 
ease. 

The poet's description of nature is also masterly. The Ramdyana, unlike the 
Mahdbhdrata, brings out the close relationship between external nature and 
internal nature expressed in the minds and moods of people. There is, more- 
over, a suggesti\-eness in the picture of nature drawn by the author of the 
Rdmdjana. In the Mahdbhdrata, descriptions are merely objective, but here the 
poet brings personal experience or his own interpretation to bear upon his 
depiction of nature. Unlike the other epic, the Ramdyana creates an idyll out of 
nature and produces a lyrical effect. The .sad prospect of Rama’s going into 
e.xile casts a shadow of gloom not only on the minds of the people, but also on 
nature all around. The wind has lost its cool gentleness, the stars arc devoid 
of radiance, gone is the brilliance of the moon, and all Ayodhya reels like an 
ocean agitated (II. 41). 

The description of the rainy season in the Rdmdyana (IV. 28) reveals the 
dexterous hand of a true artist. Flashes of lightning are fancied to be wounds 
on the body of the blue firmament. V’apour, rising from the summer-parched 
earth after it is wet with showers, appears to Rama like the tears shed by Sita.* 
.\s Rama watches streaks of lightning, again his thoughts turn to Sita. The 
lightning tries to pierce the dark clouds and shines through them, but its dazzling 
brightness is dimmed by them as Sita, in Ravana’s captivity, is emaciated 
and bcrelt of all her lustre as she struggles to escape.* Then the rumbling 
clouds, with their banners of lightning unfurled and garlands of cranes on, 
are described as frantic elephants on the field of battle.^" The earth, with 
luxuriant vegetation and small insects of red and velvety colour, is conceived 
as a damsel wearing a parrot-like green wrapper with pink dots of lac-dye 
(IVb 18. 24). The poet's pen-pictures of winter (III. 16), spring (II. 56 
I\ . 1), and autumn (IV. 30) are equally charming. Valmiki’s descriptive 
art shows its unique power and charm also in describing the ocean (IV. 64), 
rivers (II. 1; II. 95), lakes (IV. 1), forests (I. 24; III. 15), hermitages 
(III. 11), gardens (V. 14-15), hills (11. 94), and so on. 


» Ibid., l\'. 2!i. 7. 

’ Ibid.. I\'. 28. 11-12. 
Ibid.. I\’. 28. 20. 
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Various sentiments have been introduced into the epic, but the main senti- 
ment is the heroic. At the same time, pathetic scenes are described with 
masterly skill. Dasaratha broken down by the separation from his dearest 
son, Rama; the city of Ayodhya bereft of Rama; Rama separated from his 
beloved; Sita pining in alien surroundings — these scenes are so poignantly 
described that the appreciath'e reader has to shed tears. The author’s 
capacity to delineate the fierce and the cruel is shown in his description of 
a grim battle, or of Bharata’s awdul dream.^^ 

Although ornate, the style of the epic is racy, and not pedantic. In form 
and content it is a very near approach to the mahdkavja, as defined in poetics. 
It is thus a precursor of the vast and varied classical kdvya literature in Sanskrit. 
The epic is a kdvya of the romantic type, the element of romance being most 
marked in the Sundara-kdnda. The language is simple, and yet dignified, and 
does not indicate that straining after Iiterar\^ exercise which characterizes 
some later poetical works, especially those of the decadent age. The author 
of the epic appears to have been the first poet to adapt anustubh, the Wdic 
metre, to later Sanskrit literature, although with certain modifications. \’'almiki 
thus may aptly be described as the father of classical Sanskrit poetry. 

Lassen and Weber, followed by some other scholars, consider the Rama 
story to be allegorical. Rama, they hold, symbolizes Aryan culture, and his 
expedition against Ravana represents the cultural domination of the southern 
regions by the Aryans. According to Wheeler, the epic symbolizes the conflict 
between Brahmanism and Buddhism. Jacobi is one of those scholars who are 
of the opinion that this story is no allegory, but just an ancient Indian myth 
thus transformed into a massive narrative of earthly adventures. Monier 
Williams thinks that the story of the conflict between Rama and Ravana 
contains a moral allegory. It seeks to typify the great mystery of the struggle 
ever going on between the forces of good and evil. 

Some scholars have suggested that there is a philosophical allegory in the 
epic. Rama and Sita represent respectively Purusa and Prakrti. Marica, in 
the guise of a golden deer, is Maya. Sita, held in confinement by Ravana, 
is the lost human soul in the grip of illusion. Rama’s search for her is the quest 
of the human soul by Purusa, the divine spirit. SitVs fire-ordeal symbolizes 
the redemption of Prakrti from the taints of Maya. Ultimately, both Purusa 
and Prakrti enter into their original state*. 

" Ibid., II. 69. 8-11. 

* Sri Ramakrishna Imparted a new allegorical interpretation when he said: ‘Rama, who is God 
Himself, was only two and a half cubits ahead of Laksmana. But Laksmana could not see Him, 
because Sita stood between them. Laksmana may be compared to the Jiva, and Sita to Maya. 
Man cannot see God on account of the barrier of Maya.’ Vide Gospel of Sri Ramakrsna (tr.) by 
Swami Nikhilananda, Sri Ramakrishna Math, Mylapore, Madras, p. 101. 

Swami Vivekananda said in the course of a conversation that Sri Rama was the Pararaatman 
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The epic is highly valuable in another respect. It seeks to hold out lofty 
ideals in the life of the individual, the family, and society; it also holds out 
high political and economic ideals. It is, in fact, an epitome of Indian civiliza- 
tion, for the highest spiritual and metaphysical ideals are also set forth, stressing 
the transience of life, so full of misery, and the eternal nature of the soul. 
While fate is recognized as extremely powerful, good actions and penances are 
stated to be the means of overcoming it. Complete surrender to God is laid 
down as the way to attaining the summum bonim of life, moksa. Verses 14-31 of 
the Ayodhyd-kanda (chapter CV) are regarded as the Gita within the epic. 

ARTISTIC MERIT 

In the view of some Western critics, the Rdmdyana as a piece of literary art 
suffers from some defects, such as diffuseness, frequent use of hyperboles, and 
exaggerations. Frederick Riickert, for instance, who otherwise admits the 
intrinsic beauty and excellence of the Rdmdyana in comparison to the Iliad, 
describes it as a ‘formless fermenting verbiage’.^- Such criticism appears 
too harsh to be justified. ‘Verbiage’ may be detected here and there in the 
Rdmdyana, but it can by no means be called ‘formless'. x\s stated earlier, it has 
set the pattern of the later Sanskrit kdvya in many respects, and matter is not 
the sole concern of the poet, the manner too counts very much with him. 
Besides, verbiage, hyperbole, exaggeration, diffuseness, etc. are natural in most 
poetical literature. The Rdmdyana, therefore, could not be an exception. As 
Monier Williams puts it so beautifully, ‘It (The Rdmdyana) is like a spacious 
and delightful garden; here and there allowed to run wild, but teeming with 
fruits and flowers, watered by perennial streams, and even its most tangled 
jungle intersected with delightful pathways’. In fact, most of the artistic 
drawbacks of the Rdmdyana are attributable to the later versifiers who added 
to, and altered the original production by Valmiki.” The Rdmdyana, indeed, 
is a marvellous piece of art which India can legitimately be proud of. In the 

and that Sita was the Jivatman, and each man’s or woman’s body was the Lanka (Ce\lon'i. The 
Jivatman which was enclosed in the body, or captured in the island of I.ahka, always desired to be in 
affinity with the Pararaatman, or Sri Rama. But the Raksasas would not allow it, and Raksasas 
represented certain traits of character. For instance, Vibhisana represented saliva guna; Ravana, raja^ : 
and Kumbhakarna, lamas. Saliva guna means goodness; rajas means lust and passions, and lamas dark- 
ness, stupor, avarice, malice, and its concomitants. These gunas keep back Sita, or Jivatman, which 
is in the body, or Lanka, from joining Paramatman, or Rama. Sita, thus imprisoned and trying to 
unite with her Lord, receives a visit from Hanuman, the guru or divine teacher, ivho shows her 
the Lord’s ring, which is Brahma-j nina, the supreme wisdom that destroys all illusions; and thus Sita 
finds the way to be at one with Sri Rama, or, in other words, the Jivatman finds itself one with 
the Paramatman. Vide Swami Vivekananda, The Complele Works, Vol. Advaita Ashrama Galcutta 
p. 415.— Ed. 

F. Riickert, Poetisches Tagebuch (Frankfurt a. M., 1888), p. 99. See also PUL, \’ol. I, P- JOO. 

“ Monier Williams, Indian Epic Poelry (Williams and Norgate, London, 1863), p I'l 

11 Gf. MIL, op. cit. 
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whole range of Sanskrit literature, there are very few poems more charming 
than this one by the ddikavi. ‘The classical purity, clearness, and simplicity of 
its style, the exquisite touches of true poetic feeling with which it abounds, 
its graphic descriptions of heroic incidents and nature’s grandest scenes, the 
deep acquaintance it displays with the conflicting workings and most refined 
emotions of the human heart, all entitle it to rank among the most beautiful 
compositions that have appeared at any period or in any country.’^^ 

THE MAHABHARATA 

The kernel of the Mahabharata story is briefly this; The Pandav'as, headed 
by Yudhisthira, and the Kauravas, headed by Duryodhana, descended 
from common ancestors. Duryodhana becomes jealous and, coveting the crown 
invites Yudhisthira to a game of dice. As the result of a rash wager, 
Yudhisthira loses his kingdom to Duryodhana and is then forced to go into 
exile, together with his brothers and Draupadi, the common consort of the 
Pandavas, for twelve years, followed by one year during which they must live 
incognito. But even when the stipulated period is over, Duryodhana refuses 
to give even a fraction of his territory to Yudhisthira, the rightful owner. 
A grim battle ensues. The Kauravas are routed and ruined, and the Pandavas 
regain their lost kingdom. 

LITERARY CHARACTERISTICS 

The Mahabharata has been characterized as a ‘whole literature’,^® a ‘reper- 
tory of the whole of the old bard poetry of ancient India’.*" The nucleus of the 
epic, as we have seen, is simple, but around this nucleus has gathered a diverse 
mass of material dealing with innumerable topics — legendary, didactic, ethical, 
heroic, aesthetic, philosophical, political, and so on. Of the legends, some are 
edifying and testify to the great literary skill of the author. This may be seen, 
for example, in the legends of Nala and Damayanti, of Savitri and Satyavan, 
of Dusyanta and Sakuntala. Even a casual reader is struck by the wealth of 
characters in the epic, and the way they have been so beautifully portrayed. 
The composer is obviously a keen observer of human nature, and he can 
depict a character with masterly skill. He knows the value of contrast, for he 
shows how a good character shines brighter against a bad one. Each of the five 
Pandava brothers has his own distinct traits of character. Yudhisthira, the 
eldest, never departs from the age-old path of virtue, however great his priva- 
tion or humiliation, and however grave the provocation may be. Unflinching 

Monier Williams, op. cit- 

Cf. HIL, Vol. 1, p. 327. In the epic itself, it is described as Itihasa (I. 2. 237), Artha-sastra, 
Dharma-sastra, and Moksa-sastra (I. 56. 21). Further on, it is told that whatever is in this epic 
occurs elsewhere, but what is not thereiti will not be found anywhere else (I. 56. 33). 

Cf. HIL, Vol. I, p. 318. 
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in his devotion to dharma, he has an unshaken faith that dhama must ultimately 
triumph. Arjuna is the warrior par excellence. Bhima, of tremendous physical 
vigour, is rather blunt and impatient; nevertheless, he is obedient to his eldest 
brother when he counsels patience and restraint. Nakula and Sahadeva are 
extremely loyal to their brothers and skilled in sword-exercise. Duryodhana 
is a designing and ambitious person. But he is well-versed in politics and state- 
craft and also in the art of warfare. Materialistic in outlook, he is concerned mainly 
with artha (wealth) and kdma (desire), and does not bother himself about 
dharma. He thus serves as an excellent foil to Yudhisthira. Karna, the faithful 
friend of Duryodhana, is a self-made man. Though contemptuously referred 
to as the ‘son of a charioteer’, he is a master of his craft, and in the art of 
warfare he can be matched only with Arjuna. His fidelity to the Kaura\’as, even 
after he learned of his close kinship with the Panda\'as, is ideal. His charity 
even at tremendous personal sacrifice is proverbial. 

The suffering caused by their enemies rouses the righteous wrath of 
Draupadr, the wife of the five Pandavas. Her speech'* to spur the quiet 
Yudhisthira to action is fiery and imbued with the high Ksatriya spirit. 
Gandharl, the mother of the Kauravas and wife of the blind Dhrtarastra, 
is similarly forthright. She condemns Dhrtarastra as the one who is fully res- 
ponsible for the rout and ruin of the Kauravas, thus clearly showing that she 
is not blinded by attachment to her husband or by affection for her sons. 
Her judgment is impartial and sound. Damayanti and Savitri are models of 
chastity, ever solicitous of the welfare of their husbands for whose well-being 
no sacrifice is too great for them. 

The dominant sentiment in the Mahdhhdrata is the heroic, but here too 
the pathetic sentiment is equally noteworthy. The battlefield is littered with 
corpses, some of them mutilated, others changed be}'ond recognition; the 
air is rent by the frantic wails of the bereaved women, in particular, of the aged 
queen-mother Gandhari, and the heart-rending laments of Dhrtarastra. Fate 
has afflicted him with blindness, and now, a forlorn father, he is doubly help- 
less. Such scenes cannot but draw forth the tears of the reader.'* The lament 
of Gandhari, is in fact a masterpiece of elegiac poetry. Some Indian critics, 
however, regard sdntarasa (the quietistic sentiment) as the central sentiment 
of the epic. They believe that, through its various episodes and incidents, the 
epic seeks to create in the mind of the reader an aversion to worldly pleasures. 

The epic reveals the poet’s mastery of the art of description. The battle- 
scenes appear most vividly before our inward eye. The accounts of the forest life 
led by the Pandavas, the penances performed by x'krjuna (III. 39), the 
svayamvaraj self-choice, ofDraupadi (I. 176-79), and many other such scenes 

Mbh., III. 28, 29, 31 and 33. 

” lUd., XI. 
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are all equally graphic. The description of Dvaitavana (III, 25) with its wealth 
of flowers and foliage, birds and beasts, and its hermitages, re\ eals the poet’s 
eye for colour and his ear for music, and before the mind’s eye of the reader 
it presents an unforgettable idyll. The poet of the epic is, however, as aware 
of the violent aspects of nature as of the pleasant. A most realistic picture is 
presented of the devastating storm that confronted the Panda\-as on their 
way to Mount Gandhamadana ; the reader vividly sees the ravages caused 
by the storm as the rh’ers swell with the heav\' rain.*^® 

In general, the style is effortless. Unlike the writers of Sanskrit poems of 
the post-Kalidasa period, particularly of the decadent period, the composer 
of the epic is concerned more with matter than with manner. The long com- 
pounds, the difficult words, and the recondite allusions which disfigure the 
poetry of the age of decadence, are absent here. There is no attempt to use tour de 
force or to show off literary skill, verbal jugglery, etc. This absence of pedantry- 
makes the epic eminently readable. However, a word is necessary regarding 
the so-called Vydsa-kutas^^ or difficult passages. There are, in places, passages 
containing sort of riddles. These do not impede the comprehension of the 
epic story in a general way, but they do constitute stumbling blocks to the 
serious reader. 

The epic shows spontaneous use of figures of speech. Though the prevailing 
metre is anustubh, which is common and most suitable in such a work, there 
occurs some metrical diversity also. The flowing ballad style of the epic conjures 
up the age of simplicity and reflects its popular character. Interest is also created 
by a mass of legends and the occasional inclusion of supernatural elements. 
Such as the appearance of gods and their direct intervention in human affairs. 

The epic contains beautiful imagery too. The mighty tree entwined by- 
clusters of flowering creepers under which Yudhisthira with his brothers 
gathered, immediately reminds the poet of a huge mountain surrounded 
by lesdathan elephants.^^ Even in the philosophical Bhagavad-Gitd, there are 
flashes of good imagery. Krsna’s mouth is wide agape, and as the people 
enter into it, they are fancied as insects jumping into a burning flame to 
meet with certain doom.*® Again, the heroes of the world rushing into his 
flaming jaws are seen as so many currents of rivers flowing to merge into the 

Ibid., III. 143. 

The legend goes that when sage Vyasa was about to dictate the epic to Ganesa, his ama- 
nuensis, he made it a condition that Ganesa was not to write a word without understanding the 
meaning of it. This was necessary because Ganesa, in turn, had agreed to write only on condition 
that Vyasa would not falter or stop while giving the dictation. So the wise Vyasa intentionally 
included these kutas because they would take Ganesa a long time to comprehend, and in the mean- 
time the sage would get a breathing time to think of new passages. 

Mbh; III. 25.26. 

B.G., XI. 29 (References to the Bhagavad-Gitd are according to the Nirnaya Sagar Press Edn., 
Bombay). 
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ocean.-* The effulgence of Visvarupa (the Lord’s universal form) assumed 
by Krsna standing before the perplexed Arjuna, is conceived as the brilliant 
radiance of a thousand suns rising simultaneously.^" The description of the 
ocean in the Adiparvan (I. 19) is a marx'ellously picturesque one. It is rich in 
detail, in colour, and in vividness. The imaginative touch also is v'ery capti- 
s ating. For example, the ocean with its huge billows and whirlpools is imagined 
to be dancing with arms, the waves, uplifted. The mighty rivers rush unto it 
with proud gait. It is as if the lovelorn ladies are coming eagerly to meet their 
beloved lord. At another place, the foam of the wavs^ sea is fancied to be its 
laughter (III. 102. 22). In describing the hermitage of Dadhica fill. 98. 
12-17), the epic poet refers to its heavenly calm and tranquillity where creatures 
which are by nature hostile to one another have now forgotten all enmity. 

A noticeable feature of the love depicted in the epic is that it is some- 
times motivated by material considerations rather than by the dictates of the 
heart. Sakuntala, for example, is prepared to requite King Dusyanta’s love 
for her provided he promises to give the crown to her would-be son. Later, 
the king has no compunction in repudiating Sakuntala in the royal court, 
probably in order to escape the calumny spreading among the people, and to 
escape, too, discord in the royal seraglio. Arjuna’s marriage with Citrahgada 
is also a conditional one. Perhaps the age, rather than the poet, is responsible 
for such an attitude to life and love. 

The conflict of emotions, common in life, has been described in the epic 
with great ingenuity. The prospect of war between Karna and the Pandavas, 
all of them being her sons, makes the heart of mother Kunti tremble. She feels 
that, in this war, Arjuna is sure to be killed. A sense of shame, usual for a 
respectable lady like her, prevents her from disclosing to Karna that he is her 
son and, as such, he should avoid a fratricidal war. But the mother in her 
prevails upon her. After a wakeful night, she approaches Karna and divulges 
the closely-guarded secret. Karna is in a dilemma. He cannot desert 
Duryodhana, his saviour and patron. On the other hand, he should not slay 
his own brothers. Torn by these sentiments, he decides to fight on Duryodhana’s 
side but to a limited extent. He assures the worried mother that he would spare 
the four Pandava brothers and will encounter Arjuna alone; if Arjuna dies, 
Kunti will have Karna as a son in his place; if Karna falls, Arjuna will continue 
enjoying her affection. 

Some scholars^® have tried to find an allegory in the Mahdbhdrata. One has 
suggested that the Pandavas symbolize the seasons, and Draupadi (Krsna) 
the dark earth possessed by five successive seasons. At times the seasons lose 

IbU., 28. 

“ Ibid., 12. 

Gf. \'. S. Scikthankar, On the .Meaning of the Mahdbhdrata, pp 2")-27. 
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their wealth of lustre, as in the disastrous game of dice with Duryodhana when 
Krsna is left with only a single garment, that is, the earth becomes denuded in 
winter. Another critic finds in Pandu (literally pale or white) the name of a 
royal family of a white race that migrated into India from the north and was 
afterwards known as Arjuna (literally white). According to yet another scholar, 
the epic story is an account of the relationship and the conflict among the 
different systems of Hindu philosophy and religion. 

The epic has been a veritable fount at which the people of India, and 
indeed, of all climes and times, have drunk deep in seeking to quench their 
insatiable thirst for the truth. The key to the universal popularity of the epic 
seems to lie in the fact that it has invaluable treasure to offer on three planes : 
the mundane, the ethical, and the metaphysical."’ On the mundane plane, it is 
a \vork of great art, transporting the reader to a new world vmfied by intense 
imagination and masterly delineation. On the ethical plane, we find in it the 
eternal conflict between dharma and adharma, with dharma having temporary 
reverses but with the ultimate and inevitable triumph of good over evil. The 
Bhagavad-Gltd, the quintessence of the ethical teaching of the epic, teaches the 
philosophy of disinterested action, a philosophy highly prized by the wise of all 
ages and all lands. It also teaches us to practise samatva (equipoise) which, in- 
deed, is the essence of Toga. On the metaphysical plane, the epic demonstrates 
the ultimate Truth. And yet, in between all this, we find simple incidents which 
declare that the secret of the universal popularity of the epic is its tremendous 
human appeal — the actions of such noble characters as Yudhisthira and Karna, 
the exhortation of the hero-mother Vidula to her cowardly son Sanjaya to 
act like a true Ksatriya (V. 131-134), or the sage counsel of Vidura to face 
the challenges of life with aplomb and dignity (II. 69; III. 6). 

ARTISTIC MERIT 

The Mahdbharata is not a homogeneous and unified work of art. It is as a 
whole, to quote Winternitz, ‘a literary monster’ containing so many and so 
multifarious things. It has also been characterized as a ‘jungle of poetry’. All 
this is true, yet it is a fact that the epic is ‘more suited than any other book to 
afford us an insight into the deepest depths of the soul of the Indian people’.-® 
The Brahmanas utilized this popular epic as a medium for the propagation of 
their ideas among the people, ideas that were religious, philosophical, moral 
and ethical, political and economic. In doing this, they incorporated a mass 
of material, including legends and myths, into the corpus of the epic. Thus 
from the earliest times the epic literature did not emerge as an entity distinct from 
philosophy and moral and religious teaching. This accounts for the fact that, 

Vide V. S. Sukthankar, On the Meaning of the Mahabharala, pp. 32-124. 

Of. HIL, Vol. I, pp. 326-27. 
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like the Rg-Veda and the Upanisads, the Mahdhharata contains beautiful poetn^ 
juxtaposed with philosophical or other topics which are, perhaps, to the ordinary 
reader, insipid and jejune. In the course of time, when the Buddhists assumed 
political power, they seized upon the popular Mahabhdraia as a convenient tool 
for the dissemination of their doctrines and moral principles. The Jains, too, 
did not lose the opportunity to spread their doctrines among the masses through 
the framework of this popular epic. The epic thus underwent changes which 
ha\ e made it a medley of miscellaneous matters. It is not, however, amorphous, 
nor is it meaningless. It has the single purpose of upholding the glory of dharma 
and proclaiming the eternal value of peace and tranquillity in society. 

IVhile parts of the Mahdhharata contain profound wisdom and at the same 
time testify to the artistic skill of the composer, there are other portions \v’hich, 
as pieces of literature, are pedestrian. This phenomenon prompted Winternitz-“ 
to say that if one has to believe that the epic is by one and the same hand, then 
it must be presumed that the author was at once a sage and an idiot, a finished 
writer and a wretched scribbler. But modern research has proved that the 
Mahdhharata is not one single poetic production at all; it is a literary complex. 
So the presence of portions of varying merits in one and the same work is not 
surprising. It is not fair to say that the Mahabhdraia began as a simple epic but 
ended in 'monstrous chaos’. 

THE EPICS: THEIR MUTUAL RELATIONSHIP 

has already been stated, the Rdmdyatia is the earlier of the two epics in 
their present forms. Fi'om the points of\icnv of language and style, and also from 
their reflections of social conditions, however, it seems that the Mahdbhdrata, 
in its original form, preceded the Rdmdyaria in its original form. The language 
of the Rdmdyaria is more refined, and its style more polished and ornate than the 
old ballad style of the Mahdbhdrata. The characters depicted in the Mahdhharata 
are less sophisticated, in fact more rude and rough than those in the Rdmdvana, 
For instance, in the Rdmdyaria, SIta, even when her chastity and patience were 
put to the severest test at the hands of Ravana or when she was banished by 
Rama, did not forsake her quiet dignity. In the Mahdbhdrata, on the other hand, 
unrestrained emotion marks the utterances of Draupadi. The characters of 
Katisalya and Kaikeyi, in the Rdmdyana, may be compared with those of the 
queens of classical Sanskrit literature; but Kunti and Gandharl, in the Mahd- 
bhdrata, are depicted as true hero-mothers of the heroic age. Another notable 
point of difference is in the descriptions of the battle-scenes. Unlike those in the 
Rdmdyana, the battle-scenes in the Mahdbhdrata are so \-ivid that one feels thev 
must have been witnessed by the author himself. According to some scholars,^® 

-■* Vide HIL. Vol. I, pp 460-61. 

Cf. HIL, Vol. I, p. 307. 
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ali these differences between the two epics do not indicate a difference in age, 
but a difference in region; the epics are seen as representing two distinct 
regions. 'W'hile the Mahdbharata mirrors the comparatively primiti\e society of 
ivestern India, the Rdmdyana represents the more refined society of the eastern 
region. 

It is difficult, if not impossible, to determine to what extent, if at all, one 
epic influenced the other. Jacobi is of the opinion that the legend of the Alahd- 
hhdrata became an epic under the influence of the Rdmdyana. There is no in- 
controvertible evidence to support this view, but the occurrence of the Rama 
story in the Alahdbhdrata, in the Vanaparvan (III. 258-75), does tend to lend 
countenance to it as a hypothesis. Yet it is not known for certain whether it was 
taken from the Rdmdyana.^ or from an older Rama saga. The possibility of its 
having been a later interpolation cannot also be ruled out. Moreover, this 
portion appears to be an inartistic abridgement of the Rama story, and cannot 
have enhanced the literary value of the Alahdbhdrata. 

The soliloquy of Sudeva (III. 65. 9-25) occurring in the Nala episode of 
the Alahdbhdrata (III. 50-78) resembles almost verbatim the longer one of 
Hanumanin the Rdmdyana 15-17). It is difficult to decide which epic is 
the borrotver. If we are to presume that the Rdmdyana is the borrower, then the 
talents of the author of this artistic work have to be belittled. The fact that the 
passage fits into the context better in the Rdmdyana than in the Alahdbhdrata has 
led some scholars to think that the Alahdbhdrata is the borrower.®^ There is also 
the possibility that both the epics borrowed this portion from a common source. 
It may be mentioned here that the APlopdkhydna of the Alahdbhdrata in 
twenty-eight chapters is a beautiful poem of love. It is indeed an epic w'ithin the 
epic and, as Schlegel says, it ‘can hardly be surpassed in pathos and ethos, in 
the enthralling force and tenderness of the sentiments.’®® Similarly, a portion of 
the Sabhdparvan (chapter \') of the Alahdbhdrata has a counterpart in the 
Rdmdyana, and it is likely that here, too, a common source inspired both the 
epics.®® A further case, in which the possibility of a common source cannot be 
entirely ruled out, is seen in some passages olxhc Adipaivan ol X\\c Alahdbhdrata (I. 
60. 54-67) which are found almost \ erbatim in xhc Rdmdyana (III. 14. 17-32).®^ 
The question as to which is the borrower cannot be answered. Some eminent 
modern scholars think that the Rdmdyana as an epic developed into its present 
form between the rise of the Alahdbhdrata legend and the establishment of the 
Alahdbhdrata epic ; the transformation of the legend into the epic took, of course, 
several centuries. 


Cl'. \'. S. Suklliankar, Ciilical Studies in the MabdbhdraUt, p. 412. 
Cited in HIL, \'ol. I, p. 382. 

Cf. Crittcal Studies in the .Mahdbharata, p. 413. 
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There are almost identical passages in portions of the two epics. E. \V. 
Hopkins^'^ has made some researches in this direction. But more remarkable is 
the resemblance between the two in some of their main episodes. For example, 
in both the epics, the heroes are to liv'e in exile and that also for a similar 
duration; during the period of exile, the heroines are molested aird taken away, 
Sita by Ravana and Viradha, and Draupadi by Jayadratha and Jatasura. 
Again, both Sita and Draupadi are given in marriage by svayariivara (self-choice) 
and in both the cases the deciding factor in the choice of the suitor is physical 
feat. Moreover, both Sita and Draupadi are born miraculously. 

CONCLUSION 

Both the epics are essentially didactic and ethical in spirit. Hence they arc 
regarded as Dharma-sastras and Niti-sastras. They provide detailed guidelines 
for rulers, for statesmen, for law-givers, and for persons belonging to the four 
castes and stages of life. Both have tried to propagate the same message : It is 
virtue not vice, truth not falsehood, that ultimately wins and prevails. The 
pictures drawn in the epics of happiness, harmony, and understanding in the 
domestic and social spheres are ideal. Affection of the parents, loyalty of the 
brothers, love of the wives, obedience of the children, and so on, have an irresis- 
tible effect on the minds of the reader. ‘Indeed,’ obserx es Monier Williams, ‘in 
depicting scenes of domestic affection, and expressing those uni\'ersal feelings 
and emotions which belong to human nature in all time and in all places, 
Sanskrit epic poetry is unri\'alled even by Greek Epos.’®** Verily, the epics reflect 
the national character of ancient India, her wisdom, her beauty, and her power. 
They are, therefore, aptly called India’s ‘national epics’, India’s ‘pride and 
treasure’. Keeping in view the two other great epics of the world, the Iliad and the 
Odyssey, it can be said that as monuments of the human mind and as documents 
of human life and manners in ancient times, the Indian epics are no less interest- 
ing than their European counterparts.®' The life and literature of the Indian 
people beginning from the remote antiquity down to the modern times, have 
been largely influenced by these two great epics.* In fact, the story of Rama 


The Great Epic oj India, pp. 58-84 and pp. 403-45. 

Indian iVisdom, p. 439. 

'>■ Cf. Ibid., p. 420. 

* ‘Rama (is) the ancient idol of the heroic ages, the embodiment of truth, of morality. .. Sita 
IS unique... She is the very type of the true Indian woman.’ Tide Swami Vivekananda, The 
Complete Works, Vol. III. p. 255. ‘The internal conflicts between righteousness and filial affection in 
the mind of the god-fearing, set feeble, old, blind King Dhrtarastra; the majestic character of the 
grandsire Bhisma; the noble and virtuous nature of the royal Yudhisthira, and of the other four 
brothers, as mighty in valour as in devotion and lojalty; the peerless character of Krsna, unsurpass- 
ed in human wisdom; and not less brilliant, the characters of the women — the stately queen 
Gandhari, the loving mother Kiniii, the c\ rr-de\'oted and all-suffering Draupadi — these and hun- 
dreds of other characters of this Ispic (the Mahdbhdrala; and those of the Rdmayand have been the 
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and many of the episodes of the Mahdbhdrata are stock-subjects, which appear 
over and over again in the later literature. Many paintings, and architectural 
and sculptural pieces have also been designed after the Rdmdyana and the Mahd- 
bhdrata motifs. On epigraphs and coins also the influence of the epics is consider- 
able. They became so popular and famous that they travelled far beyond the 
limits of India, to the countries in the west, north, south and south-east, and to 
a great extent moulded their art and literature.®* 


cherished lieritage of the whole Hindu world for the last several thousands of years and form the 
basis of their thoughts and of their moral and ethical ideas. In fact, the Ramayana and the Mdhdbhd- 
rata are the two encyclopaedias of the ancient Aryan life and wisdom, portraying an ideal civilization 
which humanity has yet to aspire after.’ Vide Swami Vivekananda, The Complete Works, \’ol. IV, 
pp. 100-101.— Ed. 

For a detailed study of the influence of the epics on the life and literature of India and abroad 
Vide CHI, Vol. II, Part I. 
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THE PURANAS 

T he Puranas are a \-ery important branch of the Hindu sacred literature. 

They enable us to know the true import of the ethos, philosophy, and 
religion of the V edas. They clothe with flesh and blood the bony framework of 
the Dharma-Sutras and the Dharma-Sastras. Without such a tabernacle of flesh 
and bone, the mere life-force of the \Tdas cannot function with effect. It is, of 
course, equally clear that without such life-force the mere mass of flesh and bone 
will decay and crumble into dust. The Puranas relate to the whole of India so 
far as the historical portion therein is concerned and to the whole world so far 
as their ethical, philosophical, and religious portions are concerned. 

The principal purpose of the present essay is toe xamine the Puranas 
from the positive traditional point of view and show how they explain 
the ^’edas and how they have built up the national culture and inspired the 
national literature. But it will be of much use to know about the critical atti- 
tude of the ^Vest and the tenability or value thereof. H. H. Wilson’s view that 
the Puranas were ‘pious frauds written for temporary purposes in subservience 
to sectarian imposture’ is as patently incorrect as it is blatantly unjust. Nor is 
it right to say that they arc the expressions of a later and perverted Hinduism. 
These and other deprecatory opinions are based on insufficient knowledge and 
inadequate understanding and are as much opposed to truth as to tradition. 

.\IE.\M.\G AND CH.XRACTERISTICS 

The term put ana means that which li\ cs from of old,^ or that which is 
always new though it is old." Works like Satapalha Brahmana and the Chdndogja 
Lpanisad refer to itihdsa and purdna. But probably these two terms relate 
to the stories and parables contained in the \Tdas themselves. The references 
in the Dharma-Sutras, the Rdmdjana, the Mahdbhdrata, and Kautilya’s Artha- 
idstra are, ho^vever, to the Puranas proper. The tradition is that sage \'yasa 
compiled the Puranas and taught them to Lomaharsana who was a suta, a 
professional bard and story-teller, and that Lomaharsana taught them to his 
six disciples. It is also said that the suta is a person who is a non-Brahmin, the 
son of a Ksatriya father and a Brahmin mother. Even if the reciter suta was a 
non-Brahmin, what follows from it ? The Puranas were written with the object 
of popularizing the truths taught in the Vedas by presenting them in relation 
to specific personages and to the events of their lives. Modern scholars, 

^ Vdju.^ 1 . 202 . 

2 Sankaracarya’b coiniiHMilarv on ilic Bhagfuad-GUd, II. 20. 


64 - 



rHE PURANAS 


however, say that the Puranas must be the work of many minds of diverse 
times and that the name Vyasa indicates a mere arranger and compiler. This 
postulation seems to have been justified by several of the Puranas themselves. 
For example, the Matsja Purdm^ says that Vyasa arises in every dvdparayuga to 
re-arrange the Puranas and give them to the world. 

Some scholars find something tangible and important in the statement made 
in some of the Puranas (e.g. Brahmdnda Purdna^) that the Puranas were heard 
by Brahma even before the Vedas issued out of his four mouths. From this they 
infer that the Puranas were regarded as earlier productions than the Vedas. 
They forget that some affirmations are there only by way of praise. The state- 
ments %vcre merely meant to extol the value of the Puranas and not to deride 
or decry the eternal, self-existent, and self-proved nature of the Vedas. 
The real function of the Puranas is to explain, illustrate, and amplify the 
Vedas. 

In the Amarakosa,^ it is said that a Purana should have five characteristics: 
sarga (primary creation), pratisarga (dissolution), vamsa (genealogies of gods, 
demons, patriarchs, sages, and kings), manvantaras (periods of different 
Manus), and vamsdmcarita (histories of royal dynasties). This is affirmed 
in the Kuma Purdna (1.12) also. It seems that this 'description refers to 
the special and specific topics contained in the Puranas and does not 
in any way affect the truth that the main value of the Puranas consists in ampli- 
fying, enforcing, and illustrating the spiritual truths stated in the Vedas in the 
form of injunctions and commands. The teaching of the Vedas has been likened 
to masterly commands [prabhu-sammita] and that of the Puranas to friendly 
counsel [suhrt-sammita) , and this is amply confirmed by the contents and delivery 
of these two classes of Brahmanic literature. The five laksanas (characteristics) 
are found fully in the Vism Purdna, and fully or partly in the other Puranas. 
It may be mentioned here that these five laksanas or characteristics are 
amplified in the Bhdgavata^ and the Brahmavaivarta Puranas’’ into ten. But 
the classification into five laksanas by Amarasiriiha is the most usual, wide- 
spread, and important. 

The Puranas then proceed to describe the historic evolution of the human 
destiny in the course of unfoldment of time. The four Yugas (ages of the 
world), viz. krta{satya), tretd, dvdpara and kali; the mahdyugas or Aie manvan- 
taras; and the kalpas are described to illustrate the eternal cycle of the creation, 
destruction, and re-creation of the world, which constitutes a fundamental 
concept in all the Puranas. 

’ LIII. 8-10. 

1.58; see also Mat. LIII. 3. 

° famous Sanskrit lexicon (c. sixth century a.d.). 

' XII. 7. 9-10. 

’ IV. 131. 6-10. 
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Much has been made of the sectarian and contradictory character of the 
Puranas and consequently an impression of rivalry and e\ en of enmity has 
been adumbrated between Brahma, Visnu, and Siva. In the Vedas no such 
rivalrv' is stated at all. As the Puranas merely illustrate and amplify the Vedic 
truths, they could not have asserted any gradation among the Trimiirti (the 
Trinity). The Trinity is really and essentially one divinity with three divine 
forms associated with the three cosmic functions, viz, creation, preservation, and 
destruction. A careful study of the different Puranas, however, enables us to 
deduce that they had no real pugnacity in them. 

The fact is that each Purana has preferences, but no exclusions, in regard 
to the gods. Whether we call a Purana a l§aiva Purana or a Vaisnava Purana, 
we find references to the lilds (exploits) of various gods in each of them. For 
the purpose of intensifying devotion to one god, he is described as the supreme, 
but this does not mean a denial of godhood to the other gods. In the Brahma 
Purana,^ Visnu teaches Markandeya that he is identical with Siva. The Padma 
PurdnaP says in express terms; ‘Brahma, Visnu, and Mahesvara, though three 
in form, are one entity. There is no difference among the three except that of 
attributes.’ The Vdyu Parana}^ says that he who affirms superiority and inferi- 
ority among the gods is an ignorant fellow and that he who realizes their oneness 
is a man of true knowledge. The story of Atri’s penance as described in the 
Bhdgavata (IV. 1. 17-29) clearly proves the same truth. We find it stated in the 
Vipiu Purdna'-^ that ‘The Bhagavan Visnu, though one, assumes the three forms 
of Hiranyagarbha (Brahma), Hari (Visnu), and Sankara (Siva) for creation, 
preservation, and destruction of the world respectively.’ Again in the same 
Purana^- the identity of Vhsnu and Laksmi with Siva and Gauri is affirmed. 
The fact is that each of the functions of creation, preservation and destruction 
implies the others and contains the others in a latent form. The Vedas and the 
Puranas affirm only one God, call Him by any name you like. Some Puranas 
affirm the origin of Visnu and Brahma from Siva. Others affirm the causa causans 
to Vhsnu. We can easily see the significance of this apparent variation. The 
one God conceived in His pre-triparti te state is described as the parent of 
Himself in His tripartite capacity. 

CONTENTS 

The principal [Mahd) Puranas are eighteen in number, viz. Brahma, Padma, 
Visnu, Vdju, Bhdgavata, Ndradiya, Markandeya, Agni, Bhavisya, Brahmavaivarta, 
Linga, Vardha, Skanda, Vdmana, Kurma, Matsya, Garuda and Brahmdnda. Some- 

s LVI 69-71. 

® Cf. I. 2. 113-116; 7. 28. 

“ Cf. LXVI. 108-117. 

“ 1 . 2 . 1 - 2 . 

1 . 8 . 21 . 
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times Vdju Purana is substituted for Siva Purdna in the list. There are also eighteen 
secondary {Upa) Puranas but their names vary in different accounts. 

It is, however, not possible to give here a resume of the contents of all the 
Puranas. These contain about 4,00,000 verses on the whole and relate to a vast 
\ ariety of topics. It may be mentioned for the benefit of those who wish to 
know briefly the contents of the Puranas, that the Alatsya Purdna gives a short 
summary of them. A brief summary of six different Puranas is given here to 
show how they really speak with one voice and help us understand the true 
import of the Vedas and how they show that they are the basis on which the 
fabric of modern Hinduism rests. 

In the Brahma Purdna we find at the beginning a description of creation. 
It is stated to be caused by Visnu, who is described as being one with Brahma 
and Siva. The Purana then describes the oldest Manu (Svayambhuva Manu), 
his wife Satarupa and the Prajapatis or patriarchs. The successive manvantaras 
are also described. The Purana then speaks of the various continents [dvlpas) 
of the earth and also the nether regions (pdtdla) and the upper regions 
It next deals with the sacred places of India, especially Utkala (Orissa) and 
the worship of the Sun there, as well as the Ekamra forest which is the favourite 
abode of Siva. We have got also a detailed account of Daksa’s sacrifice and the 
passing away of Sati and the birth and marriage of Uma. There is also a des- 
cription of Puri of Jagannath. The Purana then proceeds to describe Vispu’s 
teaching to Markandeya that he is one with Siva and that he pervades all 
things. It then tells of Sri Krsna’s life and doings. Next come the srdddhas 
(obsequial rites) and the importance of the ekddasi vratad^ Then follow the 
mgas (ages) and the pralqya (dissolution) of the world, the nature of Yoga and 
Sarnkhya (systems of philosophy), and mukti (liberation) by attaining oneness 
rvith Vasudeva. The Purana has also an uttara-khanda or supplementary portion, 
describing the stories connected with Brahma including his propitiation of 
Siva. 

The Padma Purdna has five parts. The first part, i.e. srsti-khanda, tells how 
Brahma was born in the padma (lotus). It then describes creation according to 
the Sarnkhya terminology. Its speciality is that Brahma is given a prominence 
which is absent in the other Puranas. It also extols the supremacy of Visnu. 
After treating the divisions of time from an instant to the life span of Brahma, 
it speaks of the Prajapatis, Rudras, and Manus. It states the importance of 
srdddhas, especially at Gaya. It describes the lunar dynasty more elaborately 
than the solar. This part also dwells upon various vratas or observances of vows 
at length. The second part or bhumi-khanda describes the lives of Prahlada and 
Vrtrasura as also of Vena and Prthu. It then proceeds to enumerate the 
human embodiments of holiness {jahgama tirthas, i.e. the parents and the gurus) 

The observance of a fortnightly devotional vow. 
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and the sacred shrines {sthavara tirthas, i.e. places of pilgrimage) at Mahakala, 
Prabh^a, Kuruksetra, etc. The third or svarga-khanda tells of the upper spheres 
inhabited by the gods, in the course of King Bharata’s ascent to Vaikuntha (abode 
of Visnu) beyond Dhruva-mandala (the sphere of the Pole Star). It then 
describes the four varnas (castes) and the four dsramas (stages of life) and their 
duties as well as karma-yoga jndna-yoga. The fourth or pdtdla-khanda speaks of 
the nether regions. It also narrates in detail the exploits of the kings of the 
solar dynasty. The Bhdgavata is extolled in this part as the last and the best of the 
Puranas. The last part of the Purana is the uttara-khanda, which deals with the 
story of Jalandhara. It praises the mantra (hymn), ‘Om Laksmi-ndrdyandbhydm 
namak’ as the greatest of all mantras, and says that it can be taught to all classes 
including the Sudras and women after dlksd (initiation). It describes also the 
para, vyuha, and vibhava aspects of Visnu, and emphasizes the special sanctity of 
the month of kdrttika and of ekddasL It also discusses kriyd-yoga, which deals with 
practical devotion as distinct from dhydna-yoga or the path of contemplation. 

The Visnu Purdna was narrated by Parasara to his pupil Maitreya. It is 
divided into six parts, each of which is subdivided into many chapters. The 
first part gives an account of creation, which is attributed to Purusa and 
Prakrti. Visnu, who is Paramatman, desired to create the universe so that the 
souls might perform their karma (work) and attain moksa (salvation) by means 
of God -realization. Creation is due to His mercy [krpd) and is His sport {lild). 
Then follow accounts of the avatdra (incarnation) of Lord Visnu as vardha 
(boar), of the Svdyambhuva-manvantara, of the Prajapatis (lords of creation), 
of the churning of the ocean which yielded nectar {amrta), and of the life of 
Dhruva who, by his des otion to \ isnu, was lifted to the supreme height of the 
Dhmda-mandala. Dhruva’s descendants are then described. The power of faith 
in \hsnu, how'cser, finds its most magnificent expression in the legend of 
Prahlada. I'he second part describes the earth and the nether worlds, and the 
courses of the planets. The third speaks of the Manus, the Indras, the gods, the 
sages and the Vyasas (compilers). The fourth deals wdth the genealogies of 
the kings of the solar and the lunar dynasty, and brings them up to the kaliyuga, 
among whom are included the Magadha and Andhra kings and even later ones. 
The fifth part describes the life of Krsna. The last part is philosophical and 
teaches how decotion to Lord ^hsnu is the means to the attainment of 
beatitude. 

The Brahmavaivarta Purdna in four parts gives a detailed description of Sri 
Krsna and Radha whose supreme abode is in Goloka. Sri Krsna is stated to be 
the supreme divine Principle from whom have come Prakrti, Brahma, Visnu, 
and Siva. The first part {Brahma-kharida) presents an account of Narayana 
(Visnu) and Siva emerging from the right and left sides of Krsna and Brahma 
from His navel. Radha emerges from the left side of the Lord. 'I'he gopas and 
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oopis'* come from Krsna and Radha respectively. Brahma then proceeds to 
create the ordinary universe. The second part or Prakrti-khanda describes the 
e\ olution of Prakrti according to the Sarhkhya school of thought, but affirms 
that it is under the control of Isvara and is his sakti (power). Sakti has five 
aspects : Radha, Durga, Laksmt, Sarasvati, and Savitri. She has innumerable 
minor aspects as well. The third part or Ganesa-khanda is devoted to the birth 
and exploits of Ganesa. The last part or Sri Krsna-janma-khanda deals with the 
life of Sri Krsna. The meeting of Krsna and Radha and their union form the 
theme of a most remarkable and picturesque poetic description in this part. 

The Vdju Purana largely emphasizes the worship of Siva. It has been 
mentioned earlier that in some of the lists of the main Puranas the place of 
Vdyu Purdna is sometimes taken by the Siva Purdtia. The two works, as now 
extant, are separate. The Vdyu Purdtia is divided into two khandas (parts) and 
four pddas (quarters) , and gi\'es the story of creation, the history of the kings of 
the solar and the lunar dynasty, the description of the four and fourteen 
manvantaras, and so on. It is worthy of note that this Purana also contains 
accounts of the actions of Visnu for the good of the world. Expositions of the 
.Advaita system of thought are also to be found in this Purana. 

In the Agni Purdna, the emphasis is on the glory of Siva, but descriptions of 
the glories of Visnu also occur. It contains, in addition, a detailed account of 
jiolitical science, law, judicature, medicine, and rhetoric. 

The foregoing survey of the six important and typical Puranas shows their 
method of treatment and their aim and content. It is seen that their main 
object, their very life, is to amplify the Vedic injunctions about morality and 
spirituality. They form in a way the kindergarten of the uprising soul which 
grows into fulfilment by means of Brakma-vidyd (knowledge of the supreme 
Spirit). They give us lessons in pmc pravrtti (enjoyment) and nivrtti (renuncia- 
tion) and make us fit for the ascent towards, and realization of, the highest 
spiritual truths taught in the Vedas and the Upanisads. 

ASSESSMENT 

It has been shown that the Puranas are viewed by early Indian 
tradition from two standpoints. One is the upabrdhmana theory of Manu: 
they illustrate and amplify the Vedic truths. The other is the panca-laksat}a 
theory of Amarasirhha; they deal with the five topics stated earlier. Manu’s 
view stresses the real essence of the Puranas, whereas Amarasiihha’s view 
relates to their external aspects. The description of creation and its dissolution 
is only to affirm and declare the glory of God, while the account of the lives of 
divine incarnations, sages, and kings is only to illustrate and inculcate moral 
and religious principles. 

•* The cowherds and milkmaids of Vrndavana. 
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Whatever may be the approach, it is clear that the Puranas are a vital por- 
tion of the scriptures of the Hindus. They are primarily an extension, ampli- 
fication, and illustration in a popular^® manner of the spiritual truths declared 
in the Vedas. The Puranas have, in fact, been described by the Upanisads as the 
fifth Veda and by the Smrtis as the very exposition of what the Vedic seers 
realized. Outsiders may call them legends like the works of fiction current 
today. Some Indians too may regard them in a similar way. But the bulk of 
the Hindus and the main body of traditional opinion attribute to the Puranas 
a double character, namely: their illustrative v'alue and impressive actuality. 
They reflect in meticulous details contemporary life and thought and have 
largely moulded public life, belief, conduct, and ideal in India for centuries 
and have contributed a great deal in bringing about religious harmony 
and understanding amongst the diverse sections of the Hindu society. As a 
Western scholar has observed, ‘the Puranas afford us far greater insight into 
all aspects and phases of Hinduism — ^its mythology, its idol-worship, its supersti- 
tions, its festivals and ceremonies and its ethics, than any other works.’*® It 
will not be fair to regard the Puranas as a mere mass of legends and the 
characters depicted in them as just creations of the poet’s imagination. Rama 
and Krsna, for instance, are still believed by millions of Hindus as actual 
human beings who walked the earth veiling their supreme glory and this faith 
is a part and parcel of their very existence. 

The Puranas, by modern standards, may not be considered technically very 
happy as literary productions. But it must be remembered, while assessing their 
literary merit, that they are primarily of a didactic and liturgical character and 
have, therefore, a greater religious interest than literary. Besides, they have 
undergone numerous editions, transcriptions, and revisions in different periods 
of history. Lack of thematic and structural homogeneity, and of concentration 
and proportion, versification of a mixed character, weak vocabulary, fantastic 
details, etc. have, therefore, been some of the inevitable results. Yet, there are 
many passages in the Puranas which contain profound thought and wisdom 
and delineate moments of supreme human emotion. There are also instances 
of rare mastery in descriptive art. 

Stotras or devotional hymns abound in the Puranas. From the stylistic and 
metrical points of view, they will be found interesting even to a modern reader. 
Most of these hymns are rich in philosophical or ritualistic contents. At the 
same time, ‘the intensity of devout feeling’, and ‘the elevated mood of prayer and 
worship’ expressed in them very often lift them ‘to the level of charming poetic 
utterance’.*’ Mention may be made here of Pradosa-stotrdstaka in the Skanda 


“ FI* Vayu. 1.200. le Vq] p 529 _ 

S. K. De, Aspects of Sanskrit Literature, p. 113. 
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Purana, the hymns addressed to Siva by Asita and Himalaya in the Brahma- 
vaivarta Purdna, and so on. 

The Puranas have exercised a powerful influence on the subsequent literary 
productions. The later poets and dramatists repeatedly turned to them for theme 
and even for style. Historians have discovered in them a chronicle of pre- 
historic ages; commentators have considered them as an inexhaustible treasure- 
house ; and law-givers have referred to them as works of dependable authority. 
Thus, the Puranas are immensely helpful in tracing the evolution of ancient 
Indian thought and culture in all their aspects. 
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DHARMA-SASTRAS 

THE CONCEPT OF DHARMA 

T he Dharma-sastras^ as a class of literature represent the efforts of succes- 
sive generations to adjust human beha\iour to a just and valid norm. 
Dharma as a concept is very wide and comprehensive. It stands for the self- 
sufficient principle of ordering harmony— the great rationalizer. The term 
is derived from the root ‘dhf signifying that it ‘upholds’ and ‘sustains’ humanity 
In all its coherence.^ It is saturated with the notion of truth and righteousness. 
By reason of its integrating civil, moral and spiritual values, it supplies the 
basic impetus for human development towards higher and higher possibilities. 
It is a scheme of regulation which, with its countless norms and precepts and 
all that it deems sound and serviceable, is sought to be integrated in the values 
and perspecti\'es of man’s total career. Accordingly, dharma as a content of the 
Dhanna-sastras involves the things of the body, mind, intellect and soul in 
myriads of interests and values, and there is an inevitable mixing up of secular 
and empirical matters with those that are purely ethical and spiritual. The 
\vriters of the Dharma-sastras were alive to this comprehensive character of 
dharma, for they knew that problems of life could not artificially be kept apart. 
They must meet at a point. This accounts for the wide connotation ascribed to 
dharma. 

According to Indian belief, human good consists in dharma which is the 
geyser of the sustaining and forward-tending force of life. It induces a strong 
conviction that man, abiding by its tenets, conforms to the most efficient ways 
of ‘right doing’ and ‘right living’. The ordering of human relations, according 
to this view, assumes momentous significance in terms of ‘duty’. It fosters the 
process of rhythmic advance towards progress and prosperity [abkyudaya) as its 
own reward. It registers a sense of ‘must’ for the development of one’s potentia- 
lity. Duty is not a tyrant, but a symbol of dignity to be discharged with affir- 
mative joy. The realization of this vast perspective is assured in the Dharma- 
sastras by the wonderful scheme of co-ordination of conduct adapted to different 
conditions, status and stations of life 

Our culture seems to have proceeded from the initial elan of ‘duty’ in which 
lies the ultimate guarantee of ‘right’, while the reverse has possibly been the 
* In this article, a brief survey of the important literature on Dharma-sastras is presented. For 
a detailed study on the subject please refer to the second volume of this series (CHI), The Dharma- 
iastras. Part IV, pp. 301-448. 

^ ‘dharandd dharmam itydhur dharmo dhdrayali prajdh'—Mbh., Kamaparvan (49. 50). Gf. also ‘dharma 
visvasya pratisthd’ — Mahdndrdyana Upanisad, 22.1. 
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process of culture in the West. In the words of Manu (II.5) : ‘He who persists 
in discharging duties in the right manner obtains, ev’en in this world, fulfilment 
ot all desires he may have cherished, and reaches deathless state (in life beyond)’. 

The scheme of the varna and dsrama rules of conduct as ordained in the 
Dharma-sastras makes it significant that ‘religion in India is not a dogma, 
but a working hypothesis of human conduct adapted to different stages of 
spiritual developments and different conditions of life’.® The object of religion 
IS to help an all-round development of life, and its sphere extends not merely 
to this life but to the life hereafter. The broad understanding of human relations 
under this scheme leads to harmony by reconciling conflicting claims, 
social and the individual, as well as the real and the ideal. In this wider sense, 
dharma constitutes the basic concept of civil and religious law in the Indian 
tradition, and the Dharma-sastras deal with it in all its aspects. 

THE SOURCES OF DHARMA 

In respect of the sources of law, we should not ignore the difference between 
the conditions in the ancient times and those prevailing during the period of 
recorded history. The modern jurist sees around him a world ruled by law 
imposed by the will of the State. It is either openly declared in a precept or 
command or tacitly recognized in custom. To Austin and his followers, political 
sovereignty is the ultimate source of law. Looking at law purely from Austin’s 
angle of view, J. H. Nelson raised the question: ‘Has such a thing as Hindu 
Law at any time existed in the world ? Or is it that Hindu Law is a mere 
phantom of the brain imagined by Sanskritists without law and lawyers with- 
out Sanskrit Obsessed as he was by the modern notion of law and sovereignty, 
he could not bring himself to believe that law had at any time been known to the 
people of India. But such a view of law is a part of the narrow world of ideas and 
IS itself a modern growth to meet only a special exigency of social evolution. Such 
a conception of law and political sovereignty might not have an occasion for 
its growth in ancient India. But that does not mean the absence of law and 
order in ancient Indian society. ‘Law which is the sum of the conditions of social 
co-existence with regard to the activity of the community and of the individual’, 
to quote an authority, ‘did not always in its concrete form present itself as the 
will of the State’.® The recognition of the existence of law in the sphere of human 
intercourse is inherent in man’s nature itself. 

The notion of culture presupposes a mind — a highly developed faculty of 
the ‘super-organic’ universe as Herbert Spencer calls it. Law-norms are meaning- 


^ Havell, Aryan Rule in India, p. 170. 

* See The History of Hindu Law (Tagore Law Lecture) by Radhabinod Pal, Lecture I, p. 1. et seq. 
^ Ibid., pp. 2-3. 
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fill components of \-alues. Whether they form part of religion, ethics, beliefs, 
manners and convictions, there has never been over the globe any human 
society without law. According to Profes.sor Ehrlick,® ‘the centre of gra\’ity of 
legal development was not in legislation, nor in juristic science nor in judicial 
decision, but in society itself’, and that law is ‘something much wider than legal 
regulation.’ Cicero maintains ‘that law is the highest reason implanted in 
Nature which commands those things which ought to be done and prohibits 
the reverse. The highest law was born in all ages before any law was written 
or the State was formed. It arose with the mind of God’.’ The earliest form in 
which this authority theory of law manifests itself is that of a belief in a divinely 
ordained body of rules. In India it manifests itself in the belief nursed by 
tradition that the Veda is the embodiment of the fundamental knowledge of 
dharma par excellence. It is said to be the infallible source of the highest reason, 
antecedent to all human experience, and, accordingly, free from human imper- 
fections of any kind whatsoever. This idea lies at the root of the interpretation 
of dharma as propounded in the Mimariisa.® 

The Mimamsa theory has been greatly responsible for a reverential 
attitude to Law.® Law is said to be ingrained in the highest reason directing 
realiaation of the highest purpose. The idea of creation pre-supposes the 
existence of a supreme thinker or at least a supreme system of thought to regulate 
the scheme of cosmic evolution. The Veda stands for that fundamental 
knowledge. Manu’® observes: ‘In the beginning. He (the Lord) assigned 
se\-eral names, actions and conditions to all (created beings) even according 
to the words of the ^’eda.’ Fundamental laws are conceived to have emanated 
from an authority higher than human agencies. The consciousness of dependence 
upon the highest cosmic pow'er that controls nature and life is at the root of this 
belief. From this standpoint, a society is not merely the product of a humanly 
designed legal system. On the other hand, law is ciewed as supreme and believed 
to have come from abo\ e as an efficient power, and there alone the forces — 
moral, legal, and highly spiritual — are conceived to unfold themselves, attaining 
full strength and vigour. The Mimaihsa system of thought links law with 
a vast cosmic design which is transcendental, and of eternal sanctity. 

The true knowledge of dharma, according to the Indian conception, is 
deri\'cd from the \’eda which is apauruseyad^ free from interference of any 


® Fundamental Principles of the Sociology of Law, Foreword. 

’’ Quoted by Thomas Holland, The Elements of Jurisprudence, 1924, p. 33. 

^ ‘Codandlaksano’rtho dharmah’ — Jai. S.. 2. 3.ho Sahnrabhasya on it. 

“ See for discussion present author’s article entitled Incarnation of Law from Mtrndmsd Standpoint, 
published in Charudev Shastri Felicitation Volume, New Delhi, 1974, p. 354, ff. See also The Hindu 
Conception of Law, Calcutta Review, November, 1938. 

1 . 2 1 : Sarvesam tu sa namdni karmSni ca prthak prlhak, Vedaiabdebhya evadau prthaksarhsthSSca nirmame. 
- I- 27-32. 
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personal being. In other words, it is immune from the influence of any kind 
whatsoever, whether of God or man. Its other name is sruti signifying that it was 
heard by the sages in the supernormal stage of their inspiration. Observ'ance of 
the duty of maintaining rta or dhartna by both gods and men including earthly 
sovereigns would ensure the upholding of the majesty of law, which is held to 
be just and true and supreme^^ in authority. 

Our traditions involve veneration for the authority of law to restrain us from 
the danger of excessive human reasoning which, if let loose, may lead humanity 
back to grave anarchy. To us law or dharma is not the purposeless command of 
a wilful God or wilful human despot, nor is it left to the mercy of historical 
accidents and shifting currents and prejudices of social opinion, but is held as 
eternally sacred, salutary and valid. 

But this rigid aspect of law has not ruled out the possibility that it is also 
susceptible to change. The cultural history of India bears ample e\idence to 
show that law grows as the nation grows. Law is eternal in the sense that the 
leading principle or ideal is ingrained in the highest reason and the highest 
purpose, and in theory, the Veda is acclaimed to be the repository of the im- 
mutable law. The other source of law derives its authoritative force only by 
its affiliation to that fundamental source. The Smrti came to be recognized as a 
secondary source only on the hypothesis that it is based on the Sruti. Jaimini, 
the founder of Mimaihsa, enunciates that the Smrtis having been compiled by 
sages who were the repositories of the revelation, there arises an inference that 
they were founded on the Sruti and should, therefore, be regarded as authorita- 
tive.i® The Smrti represents the systematized memories of the Vedicrevelationsi* 
which are otherwise lost to us. This affords an ingenious explanation as to how 
in the Indian tradition the legitimate scope of adjustment to the new changes 
could be admitted without affecting the rigid and eternal character of law. 
The laws derived from the memories of the Vedic traditions are preserved in 
the Smrti as the recorded wisdom of old. The Smrti is called dharma-sdstra: 
Srutis tu vedo vijnejo dharmasdstram tu mi smrtihd^ In fact, it is the Smrtis or 
Dharma-sastras which became the positive guide for the history of cml and 
religious law in India. As a system, dharma is the precursor of the latest legal and 
ethical developments among the Greeks and Romans;^® it also anticipates many 
a future century of normative thought and jurisprudence. Law here appears 
‘as an ever-present part of a perennial stream of the fundamental philosophy 
of life and action.’ 


** Tad etat ksairasya ksatram yad dharmastasmad dharmdt param ndsti — Br. U., I. +.14. 

Cf. Jai. S.,: Api vd kartrsdmdnydt pramdnam ammdnam sydl, I. 3. 2. 

Cf. Manu., II. 7 Sa sarvo’bhihito Vede. . . ■ 

^^Manu., II. 10. 

“ See for discussion Dr Berolzheimer’s view in Modem Legal Philos<^hy Series, Vol. II, p. 37, 
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ORIGIN OF THE DHARMA-SOTRAS AND THE DHARMA-SASTRAS 

Whatever be the theory about the inviolable authority of the Vedas as the 
source of dharma, Vedic literature does not supply the systematized content of 
the civil and the canonical law except by way of incidental references. To- 
wards the close of the era of the Vedic literature, there evolved a characteristic 
trend of composition called sutra which is noted for its extremely compressed 
prose style — a brevity unparalleled in the literature of the world. During this 
period, sutras became the \'ehicle of literary expression as an aid to memory on 
matters of diverse interest which were in a large measure connected with Vedic 
tradition. It is in the Sutra period that the rudiments of canonical and secular 
laws derived from old traditions and established usages were accorded recogni- 
tion for treatment in one of the branches of the Sutra literature. 

Connected with the Vedic tradition, as many as six branches of the Sutras 
called Vedahgas sprang into existence of which the Kalpa-Sutra, dealing with 
rituals, is directly concerned with dharma. Kalpa-Sutra is divided into three 
branches called Srauta, Grhya, and Dharma. The Vedic sacrificial rites form 
the subject-matter of the Srauta-Sutra. The domestic rites and household ceremo- 
nies to be performed at the domestic fire are dealt with in the Grhya-Sutra. The 
content of the Grhya-Sutra is large enough. It furnishes instructions chiefly on 
matters of sacrifices and ceremonies called samskaras which are to be performed at 
different stages of life. Such sacramental ceremonies add a gleam of sanctity 
to life. They help the development of the potentiality in the body, mind and 
intellect of an indi\ idual from his conception right up to death and even 
beyond. The Grhya-Sutras are more intimately connected with the third section 
of the Kalpa-Sutra, called Dharma-Sutras; for the Grhya and the Dharma- 
Sutras are smdrta sutras (based on recollected traditions), while the Srauta- 
Sutras are directly based on the Sruti. The Dharma-Sutras appear to have 
been evolved as an extension of the Grhya-Sutras or household-aphorisms. 
They contain a large body of the sprawling norms and precepts gov'erning the 
conduct of people in different stations and stages of life. As to the growth of the 
Dharma-Sutra, Keith^^ observes; ‘It was perfectly natural that when sutras 
began to be composed on matters of ritual, there should be adopted the practice 
of including in these texts instructions on matters closely akin to ritual, the daily 
life of the people, their duties of all kinds, including matters which more 
advanced ci\alization would classify as questions of etiquette and social usage, 
moral, legal or religious.’ Such rules, of course, included regulation of all issues 
affecting varna (caste) and dsrama ("order of life) and the texts of the 
Dharma-Sutras served as the rudimentary manuals of both secular and 
religious law. 


A. B. Keith; HSL, p. 437. 
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The Dharma-Sutras^® were composed in prose of compact and compressed 
style, the language of which mostly approached Paninian standard, though 
\Tdic archaisms were not wanting. But prose sutras were sometimes interspersed 
with verses in anustubh or tristubh metre to emphasize a doctrine or sum up a 
point impressively. They deal with diverse rules of dharma, which comprise 
right, duty, custom, usage, law, morality, religion, etc. Law here emerges 
as an associate phenomenon of religion, and as such, sacraments [sathskdrasY^ 
occupy an important place as a topic of the Dharma-sastras. Their connection 
with socio-religious ideas is obvious,^® though their purpose is not sufficiently 
explained by our authorities.^^ 

We are not definite as to when exactly the Dharma-sastras began to be com- 
posed for the first time. Yaska’s reference in the Mirukta (III. 4.8-10) to earlier 
contro\'ersies about the legal issue of inheritance and his reliance on a verse 
called s'loka as distinguished from a rk, gives us the clue to the pre-existence of 
works dealing with the content of dharma in the sloka metre. PatanjalP^ (second 
century b.c.) recognizes the authority of the Dharma-Sutras as next to the 
commandment of God. All this establishes beyond doubt the existence of the 
literary tradition of the Dharma-sastras even before 600 b.c. 

A brief outline of the contents of the Dharma-Sutras which also fall within 
the class of the Dharma-sastras is indicated below. These include the sources of 
dharma, the rights and duties of the four varnas and four dsramas, various 
samkdras including upanayana (investiture with the sacred thread) for the twice- 
born and vivdha (marriage), the vocations of the four varnas, the duties of the 
king, the administration of justice, topics of legal dispute (for example, debts, 
deposit, ownership, inheritance and partition, witnesses and other items 
of evidence, offences and their punishment etc.), rights and duties of women, 
kinds of sons and their status, asauca (temporary spiritual impurity on birth, 
death, and on other grounds), haddha (obsequial rites), sins and their 
expiations, etc. 


For the different brandies of the Kalpa-Sutra, sec Wiuternitz, HIL, Vol. I, Sec. I (1972), 
pp. 271 IF. 

** Harita classifies the samskdias as two — Brahma and Daiva: dvividiiah samskdro bhavati brdhmo 
daiiasca. The text is cited in Madhava’s commentary on Pardsara., Vol. I. Part 2, p. 18. Gautama 
in his Dharma-Sutra (8. 14-24) mentions forty samikdras to which he adds eight virtues of the soul. 
For detailed treatment of the Samskdras the following works may be consulted: The Hindu Sacrament, 
{Sarnskdras) CHI, Vol. II, pp. 390-413. Kamalabai Deshpande, The Child in Ancient India. R. B. Pandey, 
Hindu Sacraments. H. Chatterjee, Studies in Some Aspects of Hindu Sarnskdras in the Light of Samskdratattva 
of Raghunandana. 

"0 Cf. Manu., II. 26-27 and Tdj., I. 10-13. See Gaul. Dh. 5., 8.14-20, Visnu. Dh. S., 27. 1-12. Gf. 
also Vos. Dh. S., II. 3; Visnu. Dh. S., 28. 37-38; Manu., II. 169.; Yaj., I. 39. 

“t P. V. Kane, H. Dh., Vol. II, Part I, p. 192. 

Cf. JVaiva isvara djddpayati ndpi dharmasiitra-kdrdh palhanti apavddair utsargdbddhyantamiti : Mahd- 
bhdsya. Edited by Kielhorn, Vol. 1, p. 115. 
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The Dharma-Sutras of Gautama, Baudhayana, and Apastamba are 
considered to be the most ancient. Of these, Gautama’s text presents an ap- 
pearance of a regular Dharma-Sutra. Its language corresponds to the Paninian 
standard more than that of the other two Dharma-Sutras. It may be due to its 
later remodelling. The two other Dharma-Sutras show much of archaism in 
language. Some of the sutras of the Hiranyakesi Dharma-Sutra are distinguished 
by the smoothness of classical Sanskrit. The Vasistha Dharma-Sutra contains 
sutras largely mixed up with verses, and some chapters®® are entirely in verse. 
Its style agrees cvith that of Gautama. Some of the verses introduced by the 
words ath’ apyuddharanti and also other \ erses not so introduced are in upajdti, 
indravajrd or upendravajrd metre.®^ Some are in tristubh (VI. 3 and 30; VIII. 17; 
XVIII. 71). Vasistha refers to the \iews of Manu of which some are put in 
prose.®® Some scholars®* take them to be reminiscent of the Mdnava Dharma- 
Sutra from which the extant Manu Sarhhitd is said to have been redacted as a 
metrical text. P. V. Kane,®® howec'er, sees in them reference to the view of an 
early version of the metrical Smrti as adapted in prose by Vasistha, but not 
to the Mdnava Dharma-Sutra whose existence is merely hypothetical. The Visnu 
Dharma-Sutra is an extensi\'e Sutra work in both prose and verse. Its verses are 
mostl)' in anustubh. But some verses are in the classical indravajrd^^ and 
the upajdti-^ metres, svhile a few are in tristubh. Its style is simple and 
easy. 


L.WV AND PHILOSOPHY OF LIFE IN THE DHARMA-SCTRAS 

Leaving aside some minor Dharma-Sutras, let us discuss some of the valuable 
pronouncements of Gautama, Baudhayana, Apastamba, and V^asistha on law 
and the philosophy of life. 

Sketching out the sources of law, Gautama proceeds to enumerate diverse 
rules of conduct, which, if carried out, will lead to the preservation of social 
harmony. This is considered to be the end of law. It was believed that through 
the security of the existing institutions of varna and dsrama, harmony could be 
maintained. Most of the Dharma-sastra writers endeavoured to base their 
theories on ‘welfare’ and ‘utility’, but their notions of welfare and utility were 
conceived in terms of not only worldly advantage, but also in association with 
the idea of self-sufficiency and salvation in the world beyond. These siitrakdras 
set on ‘welfare hereafter’ the highest prize of hfe. The doctrines preached by 

Vas. Dh. S., XX\"-XX\TII. 

Ibid., I. 38, X. 20: VI. 9, 25: X. 17; X\ I. 36. 

Ibid., IV. 5-8. 

See SBE, Vol. 25. Law; of Mann. Introduction. 

H. Dh., Vol. I, pp. 55-57. 

Vimu. Dh. S., 19. 23-24. 

Visnu. Dh. S., 23. 61; also 59. 30. 
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them are rather eudaemonistic and utilitarian. Gautama*® characteristically says: 
‘People devoted to the practice of their respective duties of varna and dsrama 
reap after death the consequences of their own deeds, and then from the re- 
mainder of their merit — take (next) birth accordingly’ (11.29), and ‘those 
who act in a contrary manner perish’ (11.30). The knowledge of dharma, 
according to 'Vasistha,*! leads to the highest good. By this one becomes most 
commendable in this world, and after death attains heaven.** Gautama** raises 
a very pertinent question as to whether one should perform any penance at all 
for a cvrong, since the effect of no deed perishes without being experienced in the 
physical world. If in the moral or spiritual world, too, there is nothing to distin- 
guish the process from the order of the physical phenomenon, penances will be 
futile to set the wrong aright. But Gautama, after all, discards the doctrine of 
eternal damnation and gives verdict in favour of penance on the authority of 
the Vedic revelation which declares the efficacy of such penance. It is to be 
noted that expiability is an attribute of mature law,®* and in the treatises of 
Dharma-sastras, expiation plays an important role for moral rehabilitation. 

Next we refer to the views of Gautama** and Baudhayana** as to the mode 
of deciding the law in cases not provided for. In such cases that course should 
be followed which an assembly (parisad), consisting of at least ten persons, 
well-instructed, skilled in reasoning, and free from co\'etousness, approves. 
Such an assembly should include three persons belonging to the three orders, 
namely, those of brahmacarin, grhastha, and bhiksu. According to Baudhayana, 
it is on the failure of the sistas (enlightened persons, who are free from pride 
and covetousness, etc.), that an assembly of ten members should decide the 
disputed points of law. Baudhayana*’ admits practice or custom as authorita- 
tive only in the locality where it prevails, provided it is not opposed to the 
tradition established by the sistas. Apastamba looks to the Veda as the ultimate 
source of law, but the immediate source, according to him, is the consensus of 
the learned; dharmajna-samajah pramanam (1.1.2). Vasistha agrees with Baudha- 
yana that in the absence of the Sruti and the Smrti, the practice of the sistas 
is authoritative: tad aldbhe sistdcdrah pramdnam (1.5). But Vasistha defines sista 
as one whose heart is free from desire (1.6). A heart free from desire is able 
intuitively to reflect and assess the divine reason governing the universe. Custom 


Varndsramaica svakarmanisthdif prelya kai ma-phalam anubhuya tatah iesetia ■ . . .jamna pratipadyanle. 
I’lparild nasyanli—Gaut. Dh. S., 11. 29-30. 

Athdtafi purufanihsreyasartharh dharmajij iTdsa, 1. 1. 

“ Vos. Dh. S., I. 3. 

na hi karma kfiyala iti kurydd ityapare pimastomenestvd, 19. 6-7. 

See for discussion Prof. Calm, Sense of Jrijustice, p. 158. 

28. 46-48. 

I. 1. 5-6. 

I. 2.1, 5-6, 8-9. 
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takes its origin in some need felt by society, and there must be a general convic- 
tion of satisfaction of that need. It is the dispassionate mind which can attest 
to the validity of custom as a source of law. 

The preservation of the existing social institutions and social status quo was 
an important concern for the sages in our ancient system of law. They were 
convinced that in every society there must be grades and classes, and justice 
is only a condition in which each keeps himself within his appointed sphere. 
The administration of such justice is the duty of a king. Vasistha enjoins: 
‘Let the king looking deep into all the laws of countries, castes and families, 
make the four classes (of people) adhere to their own respective particular 
duties : desadharma-jdtidharma-kuladharmdn . . . rdjd caturo varndn svadharme sthd- 
payet?^ Let him punish those who go astray from these.'^” 

The Dharma-sastra writers direct the nature and measure of punishment 
on due consideration of circumstances, time, place, age, learning, responsibility, 
etc. not overlooking the caste of the perpetrator. Gautama'*® derives the word 
danda from damandt, and according to him, a king should restrain.** Most of 
the Dharma-sutrakdras recognize the probability of the assertion of law by co- 
ercion and it is connected with the function of a king. Brahmanas and kings 
are the two classes engaged in the common mission of maintaining dkarma, 
the former as exponents and the latter as executants. This is the significant 
view upheld by Gautama*^ and also by Vasistha.*® 

METRICAL DHARMA-^ASTRAS« 

It has been shown how the Dharma-Sutras came to be recognized as part of 
the Kalpa-Sutra tradition of the Vedic school. The metrical texts of the Dharma- 
sastras represent the next phase of development in the history of Indian 
law. Law is then no longer kept confined to the grooves of the Vedic sutracarana 
at all. Multiple are the factors which lead to the enlargement of law. 
The environment in the process of mutual interaction and adjustment leads 
to the development of law. Metrical Smrti-saihhitas of more or less universal 
authority sought to crystallize the age-old customs and usages of the community 
of the Vedic Aryans and included inter alia much of the resources avail- 
able from the surrounding human population steadily absorbed within its 
fold.*® 


Vas. Dh. S., XIX. 5. 

Ibid., XIX. 6. 

Cf. Gaul. Dh. S., da^do damanal, XL 27. 

*'11. 28, tenaddntdn damayet. 

dvau lake dhrtavratau rdjd brdhmanaica, 8.1. 
brdhmano dhartnam bruydt; rdjd cdnuththet, 1. 18. 

** For a detailed reference sec CHI, \ ol. II, ch. XV and XXL 

* ' See N. C. Sengnpta's Euolulton nj .Incient Indian Law, Tagore Law Lecture (G.U., 1953), p. 71. 
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The Uoka metre or anustubh became the usual metre of the verses of the 
Smrti-samhita. Of the metrical Smrtis, the Mam Samhitd occupies the most 
exalted place in the list. Manu is the sage-legist of India par excellence. He is also 
a sociologist. ‘Whatever he says is medicine indeed’ — so goes the remark : Yad 
vai kincana manuravadat tad bkesajam.*^ It helped to cure the ills of life and thereby 
exercised overpowering influence on India’s life and culture for about two 
thousand years and spread its sway far into the countries of South-East Asia.*’ 

MANU SMRTI AND ITS OUTLOOK 

The Manu Smrti*^ itself attributes its origin to Brahman whence it is said to 
have been revealed to men through Manu and Bhrgu. The Narada Smrti refers 
to a tradition of successive redactions of the Sarhhita and also alludes to 
Vrddhamanu and Brhanmanu. The present text possibly took its shape during 
the Brahmanic revival in the first century b.c. 

Manu has admirable command over language. He writes in a simple 
flowing style. Some verses have epic vigour while similes or imageries*® in some 
\’erses are very apt and accurate. Some of his verses are repositories of profound 
wisdom.®® Manu’s work really represents the genius of a master mind. It is not 
merely an important law code but also a valuable compendium of a philo- 
sophy of life. Nietzsche praises it for its bold affirmative religion and ranks it 
above the Bible.^^ 

Manu teaches man to regulate the pattern of his behaviour within certain 
clearly recognized limits so that he may develop his true powers and potentiali- 
ties both socially and individually. If he fails to conform to this ideal, he sins, 
and suffering is the wages of sin. 

In the ordering of our life, Manu®^ warns that we must not let loose the 
reins of our inferior passions exclusively for self-interest. The distracting nature 
of pleasure’s rewards is clearly set forth in his exhortation : Najatu kdmah kamdnam 
upabhogena ^dmyati :®® ‘To try to extinguish desire by its enjoyment is like trying 
to quench a fire by pouring butter-fat over it.’ Manu, however, does not disa- 
vow desire for pleasure, for there can be no endeavour without desire; Akdmasya 
kriyd kdcid drsyate neha karhicit.^ The world holds immense possibility of delight 

“ Tailtiriya Samhitd, II. 2. 10. 2. 

Kewal Motwani, Manu Dharma-iaslra, 1938, p. 312 ff. 

« I. 58-60. 

« Menu, II. 94, 99; III. 77; IV. 195; VII. 33, 105, 106, 129; XII. 101; and .Manu, VII. 25 
{rupaka); XII. 103 {sdra). 

^ Manu., II. 156; IV. 12, 161; V. 106; VIII. 84. 

Reference is made to the present writer’s article Mdnava Principle in Manu and Nietzsche’s 
Appraisal, published in Dr. Satkari Mookeiji Felicitation Volume (1969), pp. 684-95. 

Kdmdtmatd na prasastd, II. 2. 

“ II. 94. 

.Manu., II. 4. *■ 
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Ibr all our senses. It heightens the tenor of botli psychic and aesthetic life. 
\Trtually, our religion in all its rites and rituals and legal dictates is presented 
as something which also meets the diverse needs of practical utility, health, 
wealth, success, fame, power, and progeny. But India knows that pleasure 
(kdma) and worldly success (artka) are not everything that one wants. They 
are too tru ial and cannot satisfy man’s total nature. Things material are short- 
lived and perish with the body: Sarirena samam nasarii sarvam anyad hi gacchati.^ 

But that does not mean that India’s attitude towards worldly success would 
be wholly negative. There are clear suggestions in the Dharma-sastras for 
human enterprise, incentives for power, possession, and wealth. A modicum of 
worldly success is indispensable for the upkeep of the household, raising up of a 
family and for the discharge of several ci\ ic, social and religious duties. Indi- 
vidual and social well-being depends largely on man’s acquisitive power and its 
disposal in the right manner. Property and enjoyment are the first guarantee 
of the State through its sanction, danda.^ The varna system furnishes the frame 
within which the highly complex net-work of castes and sub-castes has helped 
differentiation of crafts and callings for the fostering of economic powers and 
potentialities. The importance of proprietary right, title and succession, owner- 
ship and inheritance, the transactions of economic exigency for debt, trade, 
contract and commerce, the diverse recognized means of remedy enforceable 
by the State through judicial or other tribunal processes — all these form the 
legitimate part of the discourse of the Dharma-sastra and we have enough 
provisions of the same in the Manti Samhitd (Chapters \TI-IX). 

In Manu’s teaching, the pursuit of wealth and pleasure {artha and kdma) 
is reconciled with the great purpose of dharma. The acquisition of wealth can be 
justified if it leads to the acts of piety or benevolence. Similarly, in the rules 
regarding wedded life, there is involved a mighty discipline for transmuting 
sex [kdma) from elemental dross into the highest form of bliss and love (prema). 
From conjugal amity and attachment to the family, the impulse of love, by 
and large, radiates in ^-aried social and spiritual expressions to serve the greater 
cause of universal life. Marriage as a sacrament promotes greater interests and 
values and stimulates the spirit of selflessness to a pattern of ideal signi- 
ficance. 

The iwna and dPama theory in Manu and other Dharma-sastras is a unique 
combination of nature and ‘nurture’. Alanu does not ignore the importance 
of the individual development of power and potentiality, but knows that such 
development is the sum-total of the conditions of human nature, its social sett- 
ing, its external existence, its heredity, environment, and training. It is by co- 
ordination of both indu'idual and social activities that the vamdsrama scheme 

/W., VIH. 17. Ibid., VH. 22. 
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turnishes the necessary scope for the fostering of the twofold force consis- 
tently in their vastness, depth, and variety. 

The patternization of the fourfold socio-cultural group {varnas) is based on 
natural and bio-psychic differences of mankind. It is really a huge experiment 
in the domain of India’s social organization. If this system denied the laissez 
faire principle as in the modern age of articulated industries, it assured, through 
occupational differentiations fixed by birth, opportunities for employment for 
one and all. It is true that the varna theor^^ does not recognize the arithmetical 
or artificial sameness of men, but it admits that each individually has a worth 
\\ hich is to be duly respected in the co-ordinated human relation. Here every- 
Ijody cannot resemble everybody else. But each forms an inseparable part of the 
social body and contributes to the common good of social solidarity. This organi- 
zation has ensured for ages steady co-ordination of social and individual 
energies, leading to the development of culture; and the dsrama ethics has kept 
the varna organization free from its abuses. The doctrine of dharma as law, duty 
or religion in Manu and other texts of Dharma-sastras forms an integral and 
indispensable part of India’s philosophy of life and sociology. 

In the charted plan of life as outlined in Manu and other Dharma-sastras, 
the four human ends, dharma, artha, kama and moksa, and the four stages of the 
discipline of life, asramas, ha\ e so marvellously been adjusted. Varndsrama is the 
ivadharma writ large, and a king is the custodian of the rule of dharma in the 
matter of its administration. 

Manu has several commentators, one of whom, Medhatithi, is the writer 
of an extensive commentary called bhdsja. He made a profitable use of the 
Purva-Mimaihsa maxims of interpretation. He belonged to the ninth century 
A.D. Govindaraja is another important commentator (twelfth century a. d.). 
Kulluka Bhatta of Bengal is also a popular commentator who is generally held 
to have flourished in the fourteenth century a.d. 

yajSavalkya and other dharma-sastras 

Next in importance to Manu is the Smrli of Y^navalkya. It contains 1010 
verses.’’ Yajnavalkya is the first Smrti writer to divide the work into three 
sections; dedra (rites), vjavahdra (deahngs) and pr^ascitta (expiation). He distri- 
butes the topics in a well-knit arrangement with lucidity and condensation. He 
has dealt with most of the subjects which are found in Manu, but in a little 
more than a thousand verses in contrast with the bulk of about 2700 verses 
of Manu. This shows his remarkable capacity for terseness and brevity. 
His treatment is more systematic and his view is more liberal than those of 
Manu. 

Ninia>a 5 agar Press Edn. Sec for discussion tlic present writer's paper .in Inquiry into Idealism 
in Hindu Matriage, Calcutta ReiieiVj April* 1941. 
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The eighteen topics of law (vyavahdra) as mentioned in Manu are discussed 
in Tajnavalkja more systematically adding a necessary discourse on miscella- 
neous matters. His outlook on life and the ends^® of human endeavour is similar 
to that of Manu, though his approach is more pragmatic. 

The rules of judicial procedure in Tdjnavalkya are more advanced in 
comparison with those in Manu. Manu does not refer to documents as e\idence. 
But in Tdjnavalkya, the law of evidence attaches substantial importance to 
documents (II. 86-96). E\'idence by ordeals receives detailed treatment in this 
Smrti.®® Legal definitions are conspicuous by their absence in Manu, while 
these are frequently presented in Tdjnavalkya. Manu is silent about the widow’s 
right to estate, but Tdjnavalkya. (II. 138) mentions her first in the list of the 
heirs of a man without a son. Yajnavalkya deals with grahasdnti^” (propitiation 
of evil planetary influences) and considerable anatomical and medical matters.®^ 
Regarding ordeals, the sanctions of religion are added to those of law. The 
favour of the gods is assumed to be available to him who observes the truth, 
and supernatural penalties come to him who de\iates from it. In the matter of 
expiation, Yajnavalkya’s theory about twofold effects is a notable contri- 
bution.®- Expiation removes sin or social disability, and restores a person to his 
former legal status through social approbation. We ha\'e from Tdjnavalkya 
(I. 4-5) the well-known list of twenty writers of Dharma-sastra, viz., Manu, 
Atri, Visnu, Harita, Yajnavalkya, Usanas, Ahgiras, Yama, Apastamba, 
Sarh\ arta, Katyayana, Brhaspati, Parasara, Vyasa, Sahkha, Likhita, Daksa, 
Gautama, Satatapa and Vasistha. 

Tdjnavalkya has a large number of commentaries. The best known is the 
Mitdksard by Vijnanes\ara (eleventh century), which has summed up the 
views of the old authorities with considerable skill and scholarship. It was 
authoritative in the Deccan, Banaras and North India. The earlier commen- 
taries are those of Visvarupa and Apararka. 

The extant Pardma Smrti contains only two sections, one dealing w'ith 
dcdra (forms of conduct), and the other wdth prdyakitta (forms of expiation) 
in greater details. Excepting one verse in upendravajrd (IX. 33) and another in 
indravajm (IX. 48) the work is in anustubh. It is said to be an authority for the 
kali age.®3 It admits the adjustability of dharma to keep pace with the changing 
age (I. 21). It permits widow remarriage®^ and also praises the practice of 


dharmmthakdmdn sie kdle yaihdsakli na hdpqyet, Tdj., I. 115. Cf. Manu IT 224. 

“ Ibid., II. 95-113. 

«" Ibid., 1. 271-308. 

‘1 Ibid., II. 75-108. 

Ibid., III. 226. Sec also, Mitdksard. 

Pardsara, 1. 23; Kalau pdrdsaratf smrlah. 

Ibid., l \ . 26. A'asle mrte pravrajite klibe ca patite patau, pahcasudpatsu ndrindm patiranyo vidhiyale. 
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sati.^'^ It gives the very practical advice that one should protect one’s body first 
during invasion, journey, disease, and calamity, and then care for dharma (VII. 
41-43). The Pardsara Smrti is assigned to a period between the first and the 
fifth century a.d. Madhavacarya has written an extensive gloss on it. 

Among the later Smrti writers, whose number is more than a hundred, the 
contributions of Narada, Brhaspati and Katyayana regarding procedural law 
show remarkable features of advancement. Narada’s discourse on the principles 
of judicial procedure judicial assembly, and the titles of law 

follows in the main the nomenclature and the arrangement of Manu. But he 
subdivides the eighteen titles into one hundred and thirty-two. His classifica- 
tions of property and other legal issues are more exhaustwe than those of 
Yajnavalkya. He allows remarriage of widows and permits gambling under 
State control. He seems to be later than Yajnavalkya. 

The Brhaspati Smrti on the aspect of pure law evinces high acumen regard- 
ing legal principles. He seems to be the first jurist to distinguish civil and 
criminal justice. Brhaspati, like Narada, stresses the importance of reasoning 
in a legal decision. He says, Kevalam sustram dsritya na kartavyo hi nirnayah, 
Tuktihine vicdre tu dharmahdnih prajdyate.^^ His elaborate rules of procedure from 
the filing of a plaint to the passing of the decree can be compared with any 
modern code of procedure. Katyayana quotes Brhaspati as an authority. 
Brhaspati was possibly not later than the fourth century a.d. 

P. V. Kane has reconstructed a text of Katyayana, called Kdtydyana-Smrti- 
sdroddhdra. Katyayana is widely quoted in the commentaries and Nibandhas. 
He follows Narada and Brhaspati as his model, but expounds and elaborates 
their dicta in greater details. Katyayana’s treatment of stridhana in its definitions 
and assessment about kinds, grades and legal impact has attained recognition 
as highly authoritative. Kane®^ has rightly said that Narada, Brhaspati 
and Katyayana form a triumvirate in the realm of ancient Hindu law and 
procedure. So minute, thorough, and concrete are the details, so rich are the 
reflections about the administration of law and justice in these records that 
they still inspire admiration. They bear out with convincing proofs that the 
worth of the culture envisaged in our scripture consisted not only in its power 
to ‘raise and enlarge the internal man’, but also ‘to mould and modulate his 
external existence’ and the ways of human interaction in the practical sphere 
of life and in the matrix of society. This shaping of man’s external existence 
means a sound political, economic, and advanced social basis to sustain 
‘rhythmic advance’ towards great ideals of culture. 

It is true that ‘India never evolved the scrambling and burdensome indus- 

“ Ibid., IV. 28. 

^ Cited by Apararka on Taj. II. 1. 

H. Dh., Vol. I., p. 213. 
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trialism or the parliamentary organization of freedom and self-styled democracy 
characteristic of the burgeois or Vaisya period of the cycle of European 
progress’.®^ Yet there was remarkable e\adence of the political efficiency of the 
Indian people in their striving towards a welfare state by pursuing the ideals 
of dharma which were of a higher kind, and governed the spirit and body of 
Indian society as a whole. Our Dharma-sastra represents the wisdom of the 
centuries of legal and religious thoughts of great significance, and we ha^■e drawn 
the readers’ attention here only to a few points of their excellence. 


NIBANDHA WORKS OF THE DHARMA-SASTR AS 

With growing recognition of complexities in customs and regional usages, 
the need was felt for reconciling the conflicting texts of the old authorities by 
way of interpretation. A number of learned commentators wrote important 
glosses incorporating the Mimarhsa maxims of interpretation. This gave rise to 
some celebrated schools of law differing in their viewpoints through adherence 
to local usages. Ultimately the need was felt also for compilation of comprehen- 
sive digests or manuals on various growing topics of Dharma-sastra, called 
Nibandhas. These were prepared mostly under the auspices of kings or great 
teachers. The age of the commentaries and Nibandhas®* extends from the 
eighth to the eighteenth century. Commentaries and Nibandhas were written in 
prose in the body of which old authorities in either prose or verse were quoted. 

One of the earliest Nibandhas is the Smrti-kalpataru of Laksmidhara, 
the foreign minister of Govindacandra of Kanauj (a.d. 1105-43). It is a work 
on religious, civil, and criminal law as well as on the law of procedure. 

Bhavadeva Bhatta was a native of West Bengal. He settled at Vikramapura 
in East Bengal as a minister of king Harivarmadeva (1073-1119). His Vyavahdra- 
tilaka and Mrnqydmrta are cited by later authorities. His Sambandha-viveka 
and Prdyascitta-prakarana are important works on the subject. 

Jimutavahana is one of the three leading exponents of the Bengal school of 
Dharma-sastra. His Ddyabkdga forms a part of the Dharma-ratna. The Kdla-viveka 
and Vyavahdra-mdtrkd are his two other treatises. In matters of Hindu law on 
inheritance the Ddyabkdga was deemed as of paramount authority in British 
Indian courts for Bengal. He repudiates the doctrine of ownership by birth. 
Ownership arises on the death of the last owner — this is his bold view as against 
that of the Mitdksard. 

Ballala Sena, the famous king of Bengal, seems to have patronized the 
compilations of the great works, Acdra-sdgara, Ddna-sdgara, Pratisthd-sdgara, and 


Sn Aurobindo, The Renaissance in India. See also The Brain of India. 

For Nibandha works, reference may be made to P. Ak Kane, H. Dh., Vol. I.; CIIl, Vol. II. 
ch. XXII., The Nibandhas pp 364-80; S. C. Banerjee, SmHinibandha Literature and Bengal's Contribution, 
IHQ^., March, 1949; Bhabatosh Bhattacharya, i’/urfiej in Nibandhas (Calcutta, 1968). 
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Adbhuta-sagara (on omens). The last work was completed by his son Laksmana 
Sena. 

The Srnrfi-candrikd of Devanna Bhatta is an important extensive digest 
(twelfth century). Hemadri is another voluminous writer. He is the author 
of the Caturvarga-cintamani (written between 1260 and 1309), an encyclopaedic 
svork on religious rites and observances. Sridatta Upadhyaya (a.d. 1300) 
is the earliest among the medieval writers of Nibandhas in Mithila. His works 
are Acarddarsa, Pitrbhakti, and Srdddhakalpa. Candesvara is another prominent 
Nibandha writer of Mithila. He is the author of the Ratndkara series (seven in 
number), e.g. Vivdda-ratndkara. Vacaspati Misra (fifteenth century) is the leading 
Nibandha writer of Mithila. His works bear the title Cintdmani. The Danda- 
viveka of \ ardhamana Misra, a pupil of Vacaspati, is an important work on 
civil and criminal la\v. 

Sulapani (fifteenth century) is the next authoritative writer of Bengal on 
Dharma-sastra. He is the author of Smrti-viveka and such other works ending 
in viveka, e.g. Srdddha-viveka, Prdyakitta-viveka. His Srdddha-viveka is a master- 
piece, full of Mimamsa dialectics. Raghunandana is the last great writer of Bengal 
on Dharma-sastra. He wrote an encyclopaedic Smrti-tattva divided into twenty- 
eight sections — each bearing the ending tattva, besides a few other tracts on 
stray topics. He also wrote a commentary on Jimutavahana’s Ddvabkdga. 
Raghunandana and Sri Caitanya were pupils of the same teacher, \^asudeva 
Sarvabhauma, at Navads'ipa. The period of his literary activity is fixed as a.d. 
1550-75. His intellectual powers made him virtually a doyen in the academv 
of Navya Smrti. 

Among later Nibandhas, we may mention the Nirnaya-sindhu of Kamalakara 
Bhatta, Vjavahdra-majukha etc. of Nilakantha, Vira-mitrodaya of Mitra Misra 
(seventeenth century) and Smrti-kaustubha of Anantadeva. The Vivdddrnava-setu 
of Jagannatha Tarkapancanana was compiled in 1775 for Warren Hastings 
to be treated as a readily accessible dige.st for the court, and it was translated 
into English. 

This represents a brief survey of the Dharma-sastra literature. The sweep 
of this literature was as comprehensive as human ingenuity of the time could 
dream of. From conception to the last rites, every aspect of the life of men 
received detailed treatment and prescriptions in the works of Manu, Yajnavalkya 
and others. This shows how rich was the vocabulary, how refined the idioms, 
and how deep the understanding of the human problems by those who created 
the vast literature of the Dharma-sastras. As a result, the Dharma-sastras’® have 

On the different aspects of the Dharma-sastra. reference may be made to the following 
important works: P. V. Kane, History of Dharma-sastra in several volumes; K. P. Jayaswal, Mann 
and Tdjhavalkya : P. N. Sen, The General Principles of Hindu Jurisprudence (1918) ; D. M Derret, Religion, 
Law and the State in India (London, 1968); L. Sternbach, Judicial Studies in Ancient Indian Law (Parts 
I-II), Delhi, 1965-67; K. G. Goswami, Intercaste Marriage in Ancient India, 
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profoundly helped the continuity of culture, conduct, and the social and religious 
life of the Indians for thousands of years. Our Dharma-sastras point to a 
continued tradition of how dharma was more than a mere moral suasion. It 
became rather a central power to shape and sustain order and harmony in 
India’s social life in all its aspects. Dharma is conceived as something eternal, 
leading to good and truth ; it is the king of kings, far more powerful than they.’i 
Even when India’s political power was on the wane, the norm of dharma contin- 
ued its mighty task of subduing the potential anarchy of evil forces correcting 
human vices and guiding life to a nobler and higher pattern of sanctity. 


’1 Br. U., I. 4. 14. 
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SAIVA LITERATURE* 


S AIVISM as a cult goes back to pre-Vedic times. The excavations at 
Mohenjo-daro have revealed the existence of a proto-Saiva cult. One 
of the seals shows the figure of a three-faced ( ?) deity^ in yogic posture, with 
horns adorning the head, and surrounded by cattle and other animals. This 
figure is typical of the Pasupata cult,- one of the earliest schools of Saivism 
— a school with a literature of its own. Among the other finds were also 
figures resembling the Unga, the symbol of Siva. The inscriptions on the seals, 
probably the earliest writing, hav-^e not yet been conclusively deciphered. 
Some scholars hold that the script is proto-Dravidian, while others say that 
it has Indo-Aryan affinities. Later excavations at Harappan sites have not 
thrown further light on this question. The time bracket for the Harappan 
civilization is now seen by scholars as between 4000 and 2500 b.c. 

VEDIC TIMES 

The next formative period of this cult is the Vedic age, when we have the 
world’s earliest known literary composition, the Rg-Veda. One of the gods 
mentioned in the Rg- Veda is Rudra who later became identified with Siva. 
Whatever may be the basis of the Rudra-Siva* identification in the Rg- Veda, 
the hymns describe Rudra as the destroyer of disease and the protector of 
man and cattle.^ In the Sdmavidhdna Sarhhitd of the Sama-Veda, there is a 

♦The present survey does not deal with the philosophy of Saivism as it has already been discussed 
in Volumes III (pp. 387-99) and IV (pp. 63-107) of CHI. 

'We can compare this Indus valley seal with a coin of Huviska (second century a.d.) representing 
Siva with three heads {Vide P. Gardner, The Coins of the Greek and Srythic Kings of Bactria and India, 
London, 1886, p. 148). It is not unlikely that the deity in each case is really four-faced having one 
at the back, and the artist in both the cases could not depict it as he was giving the front side of the 
deity. We make this guess on the basis of the description of Tumburu, the four-faced Gandharva 
in the early T^tric texts who, according to P. C. Bagchi, was no other than §iva himself. In the 
Mahabhdrata (I. 216. 22-28 and XIII. 141. Sff.) also, we have references to the four faces of Siva. 
{Vide P. C. Bagchi, Studies in the Tantras, pp. 13-15). 

*Gf. Sir John Marshall, Mohenjo-daro and the Indus Civilization, Vol. I, pp. 52 ff. 

'The origin and development of Rudra-Siva is an interesting subject. The early At^'ans did not 
know the reason behind the dreadful and destructive phenomena of nature. When storms and epi- 
demics broke out or thunders rumbled, they were caught in panic. They attributed these things to the 
wrath of some powerful god. They called this god Rudra, the Terrible. They believed this god could 
be appeased by hymns, prayers and sacrifices. Thus Rudra became Siva, the Benign, Conqueror 
of evil and Giver of boons. R. G. Bhandarkar thinks this is how the concept of Rudra-Siva gradually 
evolved in ancient India. Cf. R. G. Bhandarkar, Vaisnavism, Saivism and Minor Religious Systems, p. 102. 

‘Bhandarkar takes the following as representative of the trend of the ?.g-Vedic prayers addressed 
to Rudra; ‘Oh Rudra, do not, out of thy anger, injure our children and descendants, our people, 
our cattle, our houses, and do not kill our men. We invoke thee always with offerings.’ (I. 114. 8). 
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collection of hymns addressed to Rudra-Siva which are chanted even today. 
In the Satarudriya of the Tajur-Veda, we find the full unfoldment of the auspicious 
aspect of Siva as the pati (Lord) of pahs (finite souls), for there Siva is given 
the name Pasupati. Here we find, for the first time, in Siv'a a god with a com- 
prehensive control over all nature. The enumeration of one hundred names 
of Siva in the Satamdriya (the Vdjasaneji Samhita, XVI and the Taittinya Samhitd, 
IV. 5) marks the first beginnings of this form of prayer in the later literature.® 
In the Vdjasaneji (XVI. 51), and also in some other Sarhhitds^ the ritualistic 
\ isualization of Siva holding his bow called pindka is noticed. In the Maitrdjanl 
Samhitd of the Krsna Tajur-Veda, Mahadeva-Siva is described as the great 
Purusa or the supreme Deity governing the cosmos. In the Taittiriya Sarnhitd, 
Siva or Rudra is described as the Lord of the Soma plant,’ and thus Soma 
and Rudra, though originally two separate deities, became identified in 
later days. In the Atharva-] eda (X\'^. 5. 1-7), occur several names, such as Bha\'a. 
Sarva, Pakipati, Ugra, Mahadeva, and Isana, by which Rudra was known 
in later times. There is also a reference to the VraD as who were probably the 
prototypes of the adherents of the later Kapalika cult of Saivism. Western 
scholars somehow depict Rudra-Siva as a malevolent and dreaded deity, but the 
earliest A'edic literature represents him also as benevolent and generous deity. 
Some scholars have suggested that Siva was originally a non-Vedic god, 
but was later admitted to the Vedic pantheon. Later Sanskrit literature, 
however, does not bear this out. 

THE BR.\HMAy\s .AND THE UP.ANTSAD.S 

In the Brahmanas, the concept of Rudra gives place to Prajapati and 
Pasupati. This change is found in the Satapatha Brdhmana and more significantly, 
in the Aitareya and Kausitaki Brdhmanas. The mantras here are different from 
mere nature-invocations made out of wonder or fear; they are meaningful 
incantations, e.xpressing faith in, and a personal relationship with, the deity. 
The Isdvdsya Upanisad gi\'es the most poetic description of Isa, the Lord, 
which may also be applicable to Siva. But it is the Soetdsvatara Upanisad 
which explicitly declares the identity of Siva with the highest Brahman (III. 2). 
This Upanisad is, therefore, sometimes called a Saiva Upanisad or an Agamic 
Upanisad. In this, we may see the seeds of the thought that ultimately matured 
into the literature of Saivism. The Maitri Upanisad refers to the trimurti 
conception: Brahma, Visnu, and Siva (IV. 5). These three forms are 
respectively represented as embodiments of the three gunas: rajas, sattva 
and tamas (V. 2). This marks the parting of ways among the deities. Visnu 

^Cf. MIL. Voi. I, p. 185, 

‘Vide Tai. S., IV. 5.10.4; Mai. S., II. 9.9; etc. 

’Tai. S., IV. 5.10. 
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and Siv'a (with iSakti) emerge foremost in the Hindu pantheon. They also 
inspire separate texts and literature. 

THE AGAMAS 

For an understanding of SaiHsm, the Agamas are as important as some 
of the Upanisads. Some of the Agamas have an artistic and intellectual appeal, 
as they are in the form of dialogues between Si\'a and his consort Uma, the 
bestower of all vidyd (knowledge). 

The Agamas are as old as the Brahmanas, perhaps even older. Constant 
additions have, however, been made to them till the eighth century. The Agamas 
had the same authority as the Vedas. They were written in Sanskrit, Prakrit, 
and some of the Dravidian languages.® They are, however, available today 
only in Sanskrit. Music, architecture, and sculpture play a prominent part 
in the later Agamic rituals, whereas in the Vedic rituals, the scope was for poetry 
and music only. This is why, perhaps, the language of the Agamas is not so 
poetic as that of the Vedas, but it is more precise in the use of terms. The 
Agamas, moreover, are monotheistic, and cover both karma and jmna in 
sensible proportions. 

The Saiva Agamas, twenty-eight in number, form the largest body of 
religious literature in Sanskrit. They are said to have been revealed originally 
by Si\-a to his disciple and attendant, Nandikesvara ; they were in ten million 
verses until Ananta, an incarnation of Siva, abridged them in one hundred 
thousand \ erses. The Agamas are comprehensive in scope. Their vidyapada (the 
section on knowledge) discusses the philosophy of Saivism ; other sections deal 
with rituals, mantras, and rules valid for different purposes, such as, installation 
of deities or construction of temples, etc. 

The twenty-eight Saivagamas,® which are believed to have emanated 
from the five faces of Siva, are: Kamika, Togaja, Cintya, Kdrana, Ajita, Dipta, 
Suksma, Sahasra, Arkhimat, Suprabheda, Vijaya, JVihsvdsa, Svdyambhuva, Agneya, 
Virabhadra, Raurava, Mdkuta, Vimala, Candrajndna, Mukhabimba, Prodgita, Lalita, 
Siddka, Santdna, Sarvokta, Pdramesaara, Kirana, and Vdtula. 

Mention of the Agamas occurs in the Mahdbkdrata and some of the Puranas. 
They were familiar at the time of Acarya Sankara. Madhava’s Sarva-darmna- 
sangraha also mentions some of them. 

No one can understand the paribhdsd (technical terms) of Saivism without 
a study of the Agamas. The Agamas seem to follow the Nyaya-Vaisesika system 
of logic, but their classification of tattvas (basic principles) is based on the 

®Cf. Saihskrtaih prdkftair vakyair yasca iisydnuriipatah ; 

DesabhamdyupayaUca bodhofet sa guruk smrtah. 

Sivadharmottara — (Grantha Edn. by Maraijnana Desikar, 1938). 

“Many scholars refer to twenty-eight .Agamas, but there are variations in the titles. Of. HIP, 

\ ol. \', p. 16n. 
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Sarhkhya. The twenty-four tattvas of the Samkhya and the transcendental twelve 
of the Saivas form the very basis of the higher philosophy of Saivism. The 
literary style of the Agamas may not be poetic, but it is defimtive. 

There are also a number of Saiva Upagamas, i.e. secondary Agamas. 
The Mrgendrdgama, one of the Upagamas, opens with a discussion on how the old 
Vedic form of worship became superseded by the Saiva cult, and proceeds 
to describe Siva as free from impurities, as omniscient, and as the instrumental 
cause of the universe. It gives the correct linguistic interpretation of such 
terms as bindu (latent energy), kald (finite experience), niyati (principle of 
determination of karma), and mdyd (substratum of cosmos). The same can 
be said of th.e.Pauskara, Matanga and other Updgamas. The Sarvajndnottara, another 
Updgama, contains Siva’s discourse to his son, Kumara, wherein Siva, the 
ultimate Reality, is postulated as pati (lord), pasu (finite self) and pdk 
(bondage) . 

The ritual portion of the Agamas has been in daily use in temples and 
mathas (monasteries) for a long time. Their philosophy also became known 
through later Saiva exegetics. The texts of the Agamas, however, were not 
published till the nineteenth century. The process of bringing out the texts 
is slow and is still very incomplete. 

THE PURANAS and UPAPURAI^AS 

The next important body of Saiva literature is formed by the Saiva Puranas. 
Of the eighteen Puranas, six are usually styled Saiva Puranas. They are: 
Siva or Vdyu, Lifiga, Skanda, Agni, Matsya, and Kurma. The Siva and Skanda 
are highly adored Puranas, especially the latter, which is a masterpiece of 
encyclopaedic interest. It contains stories about the births of Parvati, Ganesa, 
and Skanda and the marriages of Parvati, Devakunjari, and Valli. Skanda’s 
representation as Siva’s manifestation is highly successful in this Purana. 
The Matsya Purdna gives a detailed account of Siva’s destruction of Andhaka- 
sura.i" The Linga Purdna gives the philosophy of the worship of Siva in his 
form-cum-formless symbol, the linga. The Padma Purdna, though not a Saiva 
Purana, contains the Siva-Gitd (taught to Sri Rama). The Bhdgavata Purdrm, 
magnificent in style and substance, is an important work regarding the theistic 
cult of bhakti. Though the book is primarily about Sri Krsna, it contains many 
episodes in praise of Siva also. There are yet a few other principal Puranas 

’“A mythological demon born of Diti by Kasyapa. Being protected by a boon that he would be 
killed by none other than Siva himself, he began to harass the gods so much that they ultimately 
went to sage Narada seeking relief. After hearing their tale of woe Narada appeared before Andhaka 
wearing a garland of manddra flowers grown in the Mandara hill. The demon was struck by the beauty 
of the garland and wanted one such for himself. When he learnt that those flowers were available 
only in the Mandara hill, he set out for that hill. There he met Siva and had some altercations with 
him. Ultimately Siva killed him. 
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in which Siva is accorded a prominent place in spite of their central figures 
being Visnu or Brahma, for example, Bhavi^a, Markandej/a, Varaha, Vdmana, 
and Brahmdnda. Some of the sarhhitds of the Saiva Puranas are classic pieces of 
Saiva literature, e.g. the Suta Saihhitd of the Skanda Purdna, the Vdjavija Sarhhitd 
ol the Siva Purdna, etc. The Siva Purdna is a voluminous work amplified from time 
to time. It appears to have been consolidated in its present form in the eighth 
century. It is a collection of various treatises or sarhhitds dealing with the 
different legends of Siva, Siva worship, Sivadharma, and Saiva philosophy. 
The Vdj/avlya Sarhhitd is the most important from the philosophical point of view. 
Suta Sarhhitd of the Skanda Purdria speaks of the Vedas, the Puranas and 
the Agamas as cognate literature. 

All Agamic literature recognizes the three classic episodes connected with 
Si\ a, v'iz. Siva’s burning of Tripura,ii the churning of the ocean of milk and 
Si\'a’s acceptance of the cosmic poison,^^ and his manifestation as a pillar 
of lighP® which Brahma and Visnu could not comprehend. These are beauti- 
fully described in the Puranas. These legends have often been a source of 
inspiration to many writers of later Sanskrit poetry and drama dealing with 
Siva. 

Of the Saiva Upapuranas the most important are: Sivadharma, Saura, 
Pardsara, Vdsistha-lairiga, and Siva-rahasya. Siva-rahasya is said to have been 
taught by Siva to Uma in Kailasa and later transmitted by Skanda to sage 
Jaigisavya in Skandagiri. It is a revelation of the updsand and jhdna-kdridas. It 
has twelve arrisas and it speaks of Sivadharma, i.e. caryd (observance), kriyd (rites), 
yoga (meditation), andjnana (knowledge). It is important to note that the text 
is in diverse metres, and in the prose parts some of the terms are difficult to 
interpret. The stotras interspersed in the text are liturgical hymns of a high 
order. This text, however, finds no mention in most of the histories of Sanskrit 
literature. 

EPICS 

I’he Mahdbhdrata and the Rdmdyana, especially the Mahdbhdrata, though 

rhrec mythological cities {tripura) made of gold, silver and iron were built for the three demons, 
I'arakaksa, Kamalaksa and Bidyunmali. The gods drew the attention of Siva to the atrocities com- 
mitted by these demons. .Annoyed, Siva killed the three demons and burnt tripura, the three cities. 
‘Tripura’ is also the name of a demon who was killed by Siva. Hence, Siva is called Tripurari (Enemy 
of Tripura) and Tripurantaka (Killer of Tripura). 

i^At the supplication of gods and demons, Siva drank the deadly poison which threatened to 
destroy the world. The poison itself came out of the ocean while it was being churned. The blue 
stain on Siva’s throat is due to the action of that pobon. Hence he b called Nilakantha (the blue- 
throated) . 

t’Once there was a dispute between Brahma and Visnu as to who was the greater deity. Siva 
then appeared before them in the form of a pillar of light. Brahma and Visnu tried to measure the 
body of Siva to prove their respective supremacy, but both failed. At this, in all humility, they began 
to praise Siva who, being pleased with their prayer, revealed himself to them. 
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no part of Saiva literature, have much to say about Siva. For instance, the 
Anusdsanaparvan (chapters XIV ff.) of the Mahdbhdrata gives a glowing account 
of Mahadeva whom Krsna and others propitiated by austere penances. In 
the Sdntiparvan (chapter CCLXXXIV) there is an attempt to minimize the 
distinction between Siva and Visnu as the supreme Lord. Both Arjuna [lana- 
parvan, XXXVIII-XL) and Asvatthama {Sauptikaparvan, VII) are represented 
to have propitiated Mahadeva and obtained deadly weapons from him. The 
Mahdbhdrata is replete with legends reladng to Siva and accounts of Saivite 
sacrament of diksd (initiation). We see here a reflection of the transition from 
the Purva Mimamsaka rituals to the Agamic worship and yogic discipline. 
In the Vanaparvan (chapters LXXXII-XC), we have information about several 
tirthas (places of pilgrimage) sacred to Siva. 

In the Rdmdyana, we have a few pointed references to Si\a. Bdlakdnda 
(chapter XXXV) refers to the marriage of Siva with Uma. Bhagiratha’s 
penances to persuade Siva to contain the flow of Gaiiga down to the Earth 
are described in chapter XLIII. In chapter LXVII, Rama’s winning the hand 
of Sita by breaking Hara-dhanu (Siva’s bowi which was given to Janaka is a 
delightful episode. While coming back to Ayodhya, Sri Rama told Sita that 
on the seashore at Setubandha (Ramesvaram) Lord Mahadc\'a had blessed 
him ' Tuddhakdtida, chapter CXXIII). Ravana is depicted as a great devotee 
of Siva. In the Uttarakdnda (chapter XXXI), there is a reference to Iris carrying 
a golden Unga with him for worship wherever he went. In chapter XVI, 
Ravana’s attempt to uproot Kailasa, the abode of Si\a, his failure in that, 
and his supplication to Siva arc described. 

KAVVA I.ITERATURE 

Siva is a very popular deity with the poets of ancient India and, conse- 
quently, an enormous mass of kdvja literature has grown round him. 
Starting from Bharata (the date ranging between second century b.(j. and 
second century a.d.) to the modern times, Siva has been described in various 
ways in Indian kdvya literature. Sometimes, he is the hero of a particular book, 
or the guiding deity, and sometimes he plays an important role other- 
wise. 

Siva is a special fa\'Ourite with Kalidasa (the date \ariousl)- fixed horn 
the first centur>' b.c. to the fifth century a.d.). Wherever Kalidasa mentions 
Si\a, he always uses glowing epithets. In this connection, we may mention 
Kumdrasambhava where Si\a is the hero. In fact, there is hardl>' any book of 
Kalidasa where Si\'a is not mentioned.^ Incidentally, we have in Kalidasa 

“Fi* Abhijmna-Sakuntala-. Benedictory vcrbc; Meghaduta : 1‘unwmgha, veue 34; Rashiaamsa 
LI, VI. 34, \ IL 33, and X\ IIL 24, and so on. 
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sidelights of the Pasupata cult which was in vogue then. Kalidasa also alludes 
to different forms of Saiva worship, anustkanas and vratas. 

Bharavi’s (c. sixth century) Kirdtdrjuniya, Ratnakara’s (ninth century) 
Haravijaya, and Mahkha’s (c. twelfth century') Srikantha-carita also deserve 
mention. In Kirdtdrjuniya, Si\ a, in the guise of a kirdta (hunter), fought with 
.'\rjuna and finally blessed him with his divine weapon, the pdhpata astra. 
The other two works depict Si\ a’s heroism. It is e\-ident from Harsacarila and 
Kddambari that Bana (seventh century), the famous prose writer in Sanskrit, 
must ha\ e been a close student of the Siva Purdna. Harsa (se\ enth century) 
in the benedictory \ erses of his plays, Ratndvali and Priyadarsikd, pays homage 
to Siva and Parvati. Bhavabhuti (r. eighth century) in his Mdlati-Mddhava 
and Mahendravikrama Varman (seventh century) in his Mattavildsa- 
prahasana mention Kapalikas. Siva has been adored in the introductory verses 
of Kathdsaritsdgara by Somade\’a (eleventh century). Si\'a’s sandhyd-nrtya 
(evening dance), his astamurti and ardhandrisvara forms, etc. have been described 
there in mellifluous poetry'. There are also references to Sivaksetras like Nandi- 
ksetra, Amara Parvata, etc. Bharata in his K'dlya-sdstra mentions that Siva 
and Parvati invented tdndava and Idsya forms of dance. In fact, Siva’s influence, 
directly or indirectly, on kdiya literature, can never be overestimated. 

STOTRA LITERATURE 

The slolia literature established itself as kdiya by the seventh century. 
Some of the stotras (hymns) were originally in the Puranas and the Tantras, 
and some were written separately. Some among the hymns add much to the 
importance of Saiva literature. One such hymn is Sivamahimnah Stotra of 
Puspadanta (tenth century) written in sikharini metre. Prdtasmarana-stotras, 
the morning hymns (in vasantatilaka metre) in praise of Siva, Candi, and Ganesa, 
are included in Saddharma Cintdmani. Similarly there are pddddi-keh-varmnd- 
Uotras of Siva (hymns describing Siva from foot to head) included in the hymnal 
poetry. Of greater devotional fervour and finer style is the Siva-slofra attributed 
to Upamanyu in viyoginl metre, a metre rarely used in stotras. 

There is also a body of stotras \vritten by' the Saiva authors of Kashmir. 
Not all of them are of a high order. Some again merely depict the amours 
between Uma and Siva. Kalhana’s (c. a.d. 1149) Ardhandrisvara-stotra in 
idrdulavikridita metre is, however, of a high standard. 

We ha\ e a parallel of the Krsna-gopi mystical erotic poetry in Bkiksdtana- 
kdvya of Sivabhaktadasa (fourteenth century), which describes the attraction 
of apsards (nymphs) for the beautiful mendicant Siva. Vijayamadhava’s 
Pdrvati-Rukminiya is a vicitra kdiya {tour deforce), each \ erse giving two meanings, 
one applicable to the marriage of Siva and Par\ atT and the other to the marriage 
of Rukmini and Krsna. 
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The beautiful Siva-stotias of Acarya Sankara must be specially mentioned 
here, although the authorship of some of them is disputed. The Daksindmurti- 
astaka, Saundarya-lahari and Sivdnanda-lahari are matchless in beauty and melody. 
They are recited by pundits and laymen alike even today. A long time after 
Sankara came Appava Diksita (1552) who was a kavi (poet) as well as an 
apostle of Saivism. He was the author of a large body of stotras and Sivadvaita 
works, apart from his purely Advaita works like his commentary Parimala 
and dialectic work, Nydjaraksdmani. Appaya’s commitment to Advaita did 
not deter him from making four weighty contributions to Saiva theistic litera- 
ture. His Sikharinimdld consists of sixty slokas in praise of Siva, giving arguments 
for establishing his supremacy. His Siva-tattva-viveka is an elaborate commentary 
on them. His Sivamakima-kdlikd-stuti is another work on the supremacy of 
Siva. His Saivakalpadruma is an authoritative Saiva theological work. Appaya’s 
important Saiva devotional works are: Amndcalesvara-siava, Gangddhardstaka, 
Sivakarndmrta, Sivdnanda-lahari, Sivdrcana-candrikd, Harihara-stuti, etc. The next 
important author after Appaya was Nilakantha Diksita who belongs to the 
next century and whose Sivalildrnava and Gahgdvatarana are famous hymns 
on Siva. 


SA1\ A COMMENTARIES ON THE BRAHMA-SUTRA 

Tlic Sai\a commentary of Srikantha (a.d. 1270) is the most well-known 
Saiva bhdsja on the Brahma-Sdtra. He claims that his commentary, though 
brief, would clear the controversy raised by prec ious commentators. He says that 
the commentary will expound the essence of the teachings of the Upanisads 
or the Vedanta and will appeal to those who worship Siva : ‘Obeisance to 
Siva, the Paramatman, embodiment of Sacciddnanda, whose feet are the giver 
of the highest gain or siddhiP^ 

It is evident that Srikantha was influenced by the Saivagamas, into which 
he was initiated by his guru Svetacarya. He had also mastered the Bodhdyana 
sutras and the Vdyaviya Samhild of the Siva Purdna. The language of SrikanAa’s 
commentary is lucid and flowery. A sub-commentary on Srikantha’s bhdsya 
is Appaya Diksita’s Sivdrkamani-dipikd which is an authoritative work for under- 
standing Sivadvaita. Another work by Appaya, a prose treatise, 

quotes extensively from the bhdsya and is noted for its dialectic. 

Sripati Pandita’s (a.d. 1400) Srikara-bhdsya is a Virasaiva commentary 
on the Brahma-Sutra. It is remarkable as a comprehensive reconcihation of 
the Upanisads, the Agamas and the Mimaihsas, establishing the Virasaiva 
doctrine which is variously called Sivadvaita and Saktivisistadvaita. Sripati’s 

namo'harh paddrihaya lokdndm siddhthetave 

Saccidanandarupdya shdya paramdlmane. Saiva-bhaya of ^Srikanfha on the Brahma-Sutra, 
\'ol. I, Nirnayasagar Press, 1908. 
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commentary on the siitra, Jwamukhyaprdnalingal . . . {Brahma-Sutra, I. 4.17) 
interprets it as referring to the Virasaiva Lihgayata cult. Sripati refers to a 
bhdsya called Agastya-vrtti which is not available now. 

As important as the Brahma-Sutra or Toga-Sutra is Bhoja’s (a.d. 1018-63) 
Tattva-prakasa. This work is based on the Agamas and the Toga-Sutra, and is 
frequently quoted by later writers. Another important text is Mandikesvara- 
kasikd. Fourteen sutras known as Mdhesvara-Sutras are supposed to have ema- 
nated from the sounding of the drum {damaruka) in Siva’s hand. These sutras 
are found at the commencement of Panini’s Astddhydyi. It is said that the sages 
were unable to understand the meaning of the sutras, and so Nandikesvara 
himself expounded them in twenty-six verses [slokas). 

Although Acarya Sankara is strictly monistic in his bhdsya on the Brahma- 
Sutra, his Saiva leanings are nevertheless discernible in a few places. Sankara 
must have been familiar with the Agama literature, but he does not allude 
to it as an authority in his commentary. He, however, refers to Saiva philosophy 
in his commentary on sutras II. 2. 35-38. This indicates that Badarayana, 
author of the Brahma-Sutra, was aware of the Saiva system and its antiquity. 
In his commentary on sutras II. 2. 37 et seq., Sankara refutes the crucial and 
distinctive doctrine of the Saiva system that Brahman is the instrumental cause 
{nimitta-kdrana) and not the material cause {updddna-kdrana) of the universe. 

Vacaspati Misra (a.d. 840), commenting on the bhdsya of Sankara, refers to 
the Saiva cults. Ananda Giri, a contemporary of Sankara and author oiSankara- 
vijaya, refers to two schools of Kapalikas, one Vedic and the other non-Vedic. 
Ramanuja (a.d. 1017-1137) in his commentary on jatra 1 1. 2. 3 7 mentions the four 
schools of Saivism, viz. the Kapalikas, the Kalamuklias, the Pasupatas, and the 
Saivas. He is said to be a junior contemporary of Srikantha (some, however, 
hold that Srikantha was anterior even to Sankara), and some of the passages in 
their two bhdsyas are verbally similar, although they differ in their doctrines. 
Haradatta Sivacarya (a.d. 879) was the author of Sruti-sukti-mdld, Caturveda- 
tdtparya-sangraha, and Hari-Hara-tdratamya, which are polemical works to 
establish the Sivaparatva (Siva as the supreme Reality). Sruti-sukti-mdld is an 
oft-quoted work. Although Haradatta did not write any Saiva commentary on 
the Brahma-Sutra, he is believed to have influenced Srikantha and Sripati 
Pandita. His Gana-kdrikd is an exegetic of the Pdsupata-Sutra. Madhavacarya 
(fourteenth century) in his Sarva-darsana-sangraha formulates the philosophical 
doctrines found in the Saiva Agamas and other literature. 

pA^upata-sutra 

Lakulisa was tlie founder of the Pasupata system. He was the last of the 
twenty-eight mentioned in the Siva Purdna. The Pdsupata-Sutra, the 

sacred book of the Pasupatas, might have been in vogue earlier than the sixth 
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century and it came to be termed amndya (having Vedic authority). The Sutra 
has a bhdsya called the Pancdrtha-bhd^a by Kaundinya. This is probably the same 
as the Rdsikara-bhdsya referred to by Madhava in his Sarva-darsana-sangraha. The 
Vdyaviya Samhitd also mentions the Pdsupata-Sutra as Pancdrtha-vidyd (Knowledge 
with Fiv^e Ends). It is believed that Kaundinya, the commentator, must have 
lived between the fourth and the sixth centuries. The Sutra does not enunciate 
any systematic philosophy, but deals with the rituals and austerities of the cult. 
It needs a deeper study, as it is the earliest literature of one of the most ancient 
systems. Kaundinya’s bhdsya on the Sutra is in an archaic style and does not 
contain any reference to earlier commentaries. Gana-kdrikd of Haradatta Siva- 
carya, as already said, is an expository text on the Pdsupata-Sutra, and is really 
a summary of the system. The Mrgendrdgama is said to be the original basic text 
of the Pasupata system. 

KASHMIR SAIVTSM 

Kashmir Saivism is an ancient system and has to its credit a very large body 
of literature exclusively in ^Sanskrit. The earliest text, Siva-Sutra, is believed to 
have been revealed by Siva himself to Vasugupta (eighth or ninth century). The 
Sutra has a vrtti (gloss), a vdrttika (explanatory text), and a vimarsini (critical 
comment). The Fimamnl of Ksemaraja (eleventh century), the famous com- 
mentator, is held in high esteem. 

The system owes its name ‘Trika’ (triad) to the fact that it deals with Siva, 
Sakti, and Nara. The literature of the Tiika falls into three divisions: Agama- 
sastra, Spanda-sastra, and Pratyabhijna-sastra. The Agamas are the basic 
‘revelations’, Spanda means the ‘vibration or the stir of consciousness’, while 
Pratyabhijha is ‘recognition’. The two branches, Pratyabhijna and Spanda, are 
similar but not exactly the same. The Pratyabhijna-sastras are sometimes called 
manana- or viedra-sdstras. The Siva-drsti of Somananda [c. ninth century) is the 
most important Pratyabhijna work. He expounded the system as monistic. The 
next important work is the Isvara-pratyabhijnd or the Pratyabhijiid-Sutra by Utpala, 
a pupil of Somananda. Commentaries on it are: Vrtti by Utpala himself, Vimar- 
sini [laghvl vitti) and Vivrti-vimarsini [brliali vrtti) by Abhinavagupta (eleventh 
century). Abhinavagupta’s Paramdrtha-sdta is another important work. It is said 
to be based on an old treatise called Adhdra-kdrikd which is not available now. 
There are also commentaries from the Trika point of view on some of the Ao-a- 
mas like Svacchanda, Metra, Vijndna-bkairava, and Alatanga. Ksemaraja’s commen- 
tary Uddyota on Svacchanda Agama is an important work. 

The Spanda-sastras lay down the main principles of the system. The Spanda- 
Sutra or the Spanda-kdrikd (containing fifty-two sutras) is based on the Siva-Siitra 
and IS attributed to Vasugupta by Ksemaraja. The Spanda-Sutra and the vrtti 
on It by Kallata (eighth or ninth century) are called Spanda-sarvasva. There arc, 

98 



Sau a literature 


besides, lour commentaries on the Spanda-Sutra, namely, Vivifti by Ramakantlia, 
Pradipikd by Utpala, and Spanda-sandoha and Spanda-nirmya by Ksemaraja. 

The Tantraloka in tweh'C books by Abhinavagupta is a monumental work and 
deals with Advaita Saivism comprehensively in all its aspects. The first part is the 
Agama section with the Siva-Siitia; the second, the Tantra section, represents 
Siva’s replies to Parvati’s questions; and the third is an exposition of the sutras. 
The originators were respectively Vasugupta, Kallata, and Somananda, all of 
them belonging to the eighth-ninth centuries. Somananda employs logical 
reasoning extensively in his work, while Kallata expounds the system as pure 
revelation. The term pratyabhijnd itself connotes recognition of the identity of the 
knower and the known. The tradition was carried on in gi'cater detail by Utpala 
and Abhinavagupta. It was adopted by Ksemaraja in his Siva-sutra-vimarsinl, by 
Yogaraja in his Paramdrtha-safigraha, by Jayaratha (twelfth century) in his 
commentary on the Tanfrdloka, and by Sivopadhyaya in his Vijndna-bhairavi. 

Ksemaraja’s Saiva works are astounding in their volume. The notable 
extant ones, besides Siva-sulra-vimarsim, Spanda-sandoha, Spanda-nirmya, and 
Svacchanda-uddyota, arc : Pralyabhijnd-hrdaya, Nelra-uddyola, Vijndna-bhairava-iiddyota, 
Siva-sulra-vrtti, Stava-cintdmani-Ukd, Ulpala-slotrdvali-likd, Para-pravenkd, and 
Tattva-sandoha. ^Vhile Ksemaraja is the leading exponent of the Pratyabhijna 
system, Utpala’s thoughts were in a more compact form. 

Mahesvarananda (c. twelfth century), who lived in Cidambaram, has 
written two Pratyabhijna works, viz. Makdrtha-manjar! and Parimala. He has 
also written a commentary on the Bhagavad-GUd from the Saiva standpoint. 

Some of the Pratyabhijna works are highly poetical though their main 
concern is philosophy. For example, Utpala’s Stotrdvali speaks of Sakti as an 
expression of the joy which the Lord felt when he saw his own splendour. Sakti, 
emanated by delight, created herself out of herself and became the manifested 
world.^® 

ViRA^AlVISM OR LINGAYATA SCHOOL 

This school traces its origin to the Agamas. The panededryas^’’ (five teachers of 
Virasaivism) are traditionally believed to have sprung from the five faces of Siva 
referred to in the Suprabheda and Svdyambhuva Agamas. The Mrgendrdgama refers 
to the practice of carrying the symbol of Siva, the linga, by the votaries on their 
body itself. Some of the earlier Upanisads provide the monistic basis of this cult. 
Ananda Giri's Sankara-vijaya has reference to the linga worn on the body. Hari- 
bhadra (date ranging between eighth and tenth centuries) in his Saddarsana- 
samuccaya refers to Saivas carrying the linga on their person and regarding it as 
dearer than life itself. Some uttarabhdga Agamas like Uttara Vdtula and Uttara 

Anandocclialitd saktih srjalydtmdnam dtmamth. 

"They are Revanaradhya, Mamjaradhya, Ekoramaradhya, Paiiditaradhya, and \'i5varddhya. 
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Kdmika indicate later developments of this cult. The Virasaivdgama, an Upagama, 
mentions the four pithas or pontifical seats of this sect, \iz. yogapitha, mahdpitha, 
jfidnapitha, and somapitha [patala VIII). 

The first comprehensive treatise of this school is, however, Siddhdnta-iikhd- 
mani of Renukacarya (thirteenth century). It is in the form of a dialogue bet- 
ween Agastya and Revanasiddha, and reveals the secret of Virasaivism. It is in 
simple anustubh metre except for the comments which follow at the end of each 
chapter [pariccheda). Most of the paricchedas have ciirnikds (purport) prefixed, 
explanatory of the topic dealt with in the chapters concerned. The first chapter 
gives an account of Xh.&pancdcdryas, while chapters II to IV enumerate the tenets 
of Virasaivism. The rest of the chapters expound the sat-sthala, the process of 
evolution of the soul (aiiga) till its final union with God {lingo). This book is 
said to be the essence of Saiva Agamas and the most authentic exposition of the 
Sivadvaita Virasaiva theology. The basis of this work was obviously the dis- 
courses of Allama Prabhu, the teacher of Basava, who revived Virasaivism as a 
cult in the twelfth century and infused new blood into it.^® He was regarded as 
an incarnation of Siva himself. Basava requested Allama Prabhu to give his 
discourses in the anubhavamantapa in which the votaries held their dialogue. 
Basava did not write any book, but his vacanas or utterances are a free mixture 
of Sanskrit and Kannada, and are a very authentic record of the spiritual ex- 
perience of Virasaivism given in the form of precepts. The vacanas are prose- 
poetry with a musical ring in them. They are highly mystical. 

Anubhava-Sutra of Mayideva, a follower of Basava, is a small Sanskrit work. 
It has been treated as part of the Vdtulottara T antra. It is also included as the 
second part oi Siva-siddhdnta Tantra, the first part being Visesdrtha-prakdsikd. Anu- 
bhava-Sutra deals with guru-parampard, sthala, lingasthala, angasthala, linga-sarhyoga- 
vidhi, lingdrpana-sadbhdva, sarvdnga-linga-sdhitya, and kriyd-visrdnti. The Sutra 
gives a completely different definition of bhakti or adorative action which abo- 
lishes duality between afiga and lingo. The language of the Sutra (in Saiva theo- 
logical literature slokas are frequently called sutras) is beautiful. 

Panditdrddhya-carita is a voluminous work by Gururaja (fifteenth century). 
Sivddvaita-darpana and Sivddvaita-manjarl are other important works on Virasai- 
vism. Some minor works are: Viramahesvardedra-sangraha, Virasaiva-pradlpikd, 
Anddivirasaiva-sdra-sangraha, and Virasaiva-sudhdnidhi. They are obviously much 
later works. 

Basava Purdna is a work of considerable length giving the life and teachings of 
Basava and also of the sixty-three Saivite saints or Nayanmars, as they are 
called in Tamil, who are regarded as purdtana purusas. It is considered as part of 
the Bhavisja Purdna. It is said to have been written in Sanskrit by Sahkararadhya 
(fourteenth century) of Kanci. It is also called Nandikesvara-vijaya or Vrsabhendra- 

1* Vide M. R. Sakhare, Hisiory and PhUosophyof Lingayala Religion (Belgaum, 1942), pp. 413-18. 
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vijaya. Although Basava was a historical figure, the narration is in mythical 
style. This Purana must have become famous after the time of Sripati Pandita, a 
commentator on the Brahma-Sutra, who considered the Puranas as authoritative 
literature. 

Linga-dharana-candrikd by Nandikesvara is an important book on the Linga- 
yata cult. The author appears to be well versed in the Vedas, Agamas, Upa- 
nisads, and Tarka (Logic). He appears to be a follower of Srikantha’s meta- 
physics. The work is theological, dealing mainly with the significance of wearing 
the Unga, the procedure of diksa ceremony, etc. The date of its composition is not 
known for certain, but it is not likely to be earlier than the sixteenth century. 
It has a Sanskrit commentary by Sivakumara. 

Prabhu-linga-lild, beheved to be a part of the Viraiaivdgama, is a symbolic epic, 
complete in twenty-five gatis or patalas, i.e. cantos, on the advent of Allama 
Prabhu. It is said that Allama Prabhu came to the world to demonstrate the 
way of salvation. His advent, according to this book, was in response to Uma’s 
request to Lord iSiva. l^iva says that he would go to bhuloka (earth) as ajndna- 
guru and teach the path. Uma sends down Maya to the world to defeat the plan. 
But Allama, the saviour, makes her powerless and establishes the path of Vlra- 
saivism. Prabhu-linga-lild, which explains the philosophy of Vlrasaivism, has 
high literary value. 


Saiva siddhanta 

Saiva Siddhanta or Southern Saivism traces its origin to the Saiva Agamas. 
In fact, some early writers called the Saiva Agamas themselves as the Siddhanta. 
It treats both the Vedas and Agamas as revelations of God, the Vedas as general 
and the Agamas as special. While the Vedas propitiate many gods, the Saiva 
Agamas proclaim Siva alone as the supreme One. Although no difference is 
made in regard to authority between the Vedas and Agamas, this distinction is 
maintained by the Saiva school. Srikantha Sivacarya, who is a Siddhantin, 
says : ‘We do not perceive any difference between the Vedas and the Agamas. 
The usage of the term Sivdgama to refer also to the Vedas is proper.’^® The same 
sentiment is echoed by Tirumular (fourth century) in his Tirumandiram in 
Tamil: ‘The Vedas and the Agamas are both authoritative as they emanated 
from God. The Vedas are general, the Agamas are specific. The learned do not 
discriminate’ (verse 2397). Haradatta Sivacarya also says in the Sruti-sukti-mdld: 
‘The very people who affirm that the Vedas are authoritative texts know that the 
Agamas of divine origin, attributed to you, are also authoritative’*® (verse 109). 

Vayarh tu ledaswdgamayorbhedarh na paySmab 

Vede’pi sivegama iti jyavahdrah yuktah. Srikantha Sivacarya’s bha^a on the Brahma-Sutra (II.2.38). 

*0 Veddh pramdnamiti sangiramdtfa eva 

Diiyarh tavdgamam avaiti janah pramdnam. 
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The Southern school acknowledges the authority of the Vedas, but relies only 
on the Agamas and the Saiva Upanisads like the Svetasvatara as true interpreta- 
tions, in view of the conflicting ideas in other texts. In this respect, it resembles 
the Pasupata and the Pratyabhijna which had their own separate Sulras. In 
common with Vaisnavism, it accepted the authority of some Puranas and also 
the divine utterances of contemporary saints. WTen Sankara wrote his bha^as 
on the Prasthdna-traja, some of the Sai\ a saints and their utterances were well 
known. Sankara has referred to Jnanasambandhar and Kannappar in his stotra 
works (e.g. Sivdnanda-lahari, verse 63). 

Next to the Vedas and Agamas and the theistic Upanisads, the Sanskrit 
source for Southern Saivism is the Saiva Puranas and their saihhitd portions. 
The Southern school in general accepts Srikantha’s bhdsya, although its inter- 
pretation oi Ekamevddvitiyani (One without a second) is different. Its preoccupa- 
tion was not with interpretation of texts but with broadbasing Siva-bhakti on the 
basis of the fourfold path of caryd, kriyd, yoga, and jndna. This was done for 
understanding the pentad aspects of Siva’s grace, viz. srsti (creation), sthiti 
(sustenance), samhdra (destruction), tirobhdva (obscuration), and anugraha 
(grace). 

The devotional poetry in Tamil of the four great Saiva samaydedryas has for 
its recurrent theme the grace of ^iva. They are collected as the Devdram and 
the Tiruvdcakam, the first comprising the hymns of Jhanasamljandhar, Tiru- 
navukkarasar (Appar), and Sundaramurti, and the second those of Manikka- 
vacakar. These saints frequently refer to the four Vedas, six \’edaiigas, and the 
legendary deeds of Siva which are retold in the Puranas and Itihasas. The Devd- 
ram, the Tiruvdcakam, many other padigams (hymns), the Tirumandiram of Tiru- 
mular which is an Agamic book, and the Tiruttondar Purdriam,^^ the last, a book 
of hagiology, are arranged as the twelve canonical books of Southern Saivism 
called the Tiru-murau. They are regarded as the Tamil Vedas. The very name 
is significant, because it implies both daivika or apauruseya {tiru) and dgamya or 
revealed {mural). Passages in the Tiru-miirais which have parallels in the Vedas 
and the Upanisads, some of which arc Agamic, have been listed by the Siddhan- 
ta scholar Senthinathayyar. Parallel passages in the Bhagavad-Gitd (claimed to 
ha\’e been written under Agamic influence) and the Pdramesvara Agama ha\-c 
been listed by the Virasaiva scholar, M. R. Sakharc. Both the Vedas and the 

The Tiruttondar Purunam or the Periya Piirunam in which the lives of sixty-three Tamil liaiva saints 
were originally depicted by Sekkizhar (twelfth century) has a parallel Sanskrit version called Bhakta- 
lilasa by Upamanyu which is believed to be part of a sarhhild of the Skanda Purana. The lives of the saints 
given here are told by Agastya to Upamanyni. There is also another similar work called Siva-bhakta- 
lildsa whose authorship is not known. These works are interesting as they relate many wonderful deeds 
and anecdotes connected with the Tamil saints. The Sanskrit versions often differ in detail from 
Sekkizhar’s magnum opus; they are nevertheless useful to scholars and savants not knowing Tamil. 
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Agamas are accepted by Southern Saivism, but the Tamil Tiru-murais, which 
were compiled by Nambi Andar Nambi {c. eleventh century), are regarded as 
the cherished texts. As Siva worship is believed to have been prevalent in South 
India even in pre-Vedic times, this is understandable. The Sanskrit works on 
Saivism in other parts of the country are not alien to Southern Saivism but the 
body of Tamil canons is so large and engrossing that it is felt to be self-sufficient. 
The Southern school relies for its doctrines only on the Saiva Agamas revealed by 
Siva on the Mahendra hills in South India. 

As the doctrinal truths are found scattered in several Agamas (just as the 
Vedanta is propounded in several Upanisads), codification of the Siddhanta was 
made by Meykandar (c. a.d. 1232) in his Siva-jmna-bodham^'^ in Tamil. Siva- 
jnam-bodham is supposed to have had its Sanskrit original in the Pasa-vimocana- 
patala of the Rauravdgama. There is, however, no basis for this, as it is not found in 
any of the texts of the Rauravdgama so far traced. Nor does Meykandar mention it 
as his source in the prologue. Meykandar does not profess to teach anything new. 
His birth is shrouded in mystery and he is believed to have had direct revela- 
tion. The w'ork comprises twelve sutras (aphorisms) including thirty-nine adhi- 
karanas (sections). The author has also added vdrttika and uddharana (illustration) 
to his sutras. The sutras were later translated into Sanskrit (apparently by Siva- 
grayogin) ; but there are slight deviations from the original Tamil and even subtle 
doctrinal variations.®® Sivagrayogin (sixteenth century) of the Suryanarkoil 

22 The key position held by Siva-jhana-bodham in the literature of Tamil Saivism is brought out by 
the following verse : ‘The Veda is the cow. The Agamas are its milk. The Tamil hymns of the four great 
Saiva dcaryas are the butter in the milk, and Sii a-jnarm-bodham of Meykandar is the taste of that butter.’ 
The verse also signifies the attitude of profound veneration with which the Vedas and the Agamas are 
looked upon by the Southern school of Saivism. 

2’ The Sanskrit version is rarely published, and is practically a sealed book to Sanskrit scholars 
outside. The sutras are exquisite and terse literary pieces. They have also much logic and metaphysical 
content. The whole text is, therefore, given below for the convenience of those who cannot make use 
of the Tamil original. 

Stripuihnapurhsakaditvdt jagatah karyadarsanat 
Asti kartd sa hrtvaitat stjatyasmdt prabhurharah. 

Anyah sanvydptito’ nanyah kartd karmdnusdratah 
Karoti samsmrtim purhsdm djnayd samavelayd. 

A'etito mamalodrekdd aksoparatibodhatah 
Si’dpe nirbhogato bodhe boddhrtvdt astyamstanau. 

Atmdntahkaranddanyo’pyanvito mantribhupavat 
Avasthdpancakastho’to malaruddhasvadrkkriyah. 

Vindantyaksdni purnsdrthdn na svayam so’pi sambhund 
Tadvikdrl sivascenna kdnto'yovat sa tannayet. 

Adrsyarii cedasadbhdvo drsynm ced jadimd bhavel 
Sambhostadvyatirekena jiieyam rtlpath vidmbudhdh. 

Ndcit citsannidhau kintu na vittasle ubhe mithah 
Prapancasivayorvettd yah sa dtmd tayoh prthak. 

Sthitvd sahendriyaiyddhaih tvdrh na vetsiti bodhitah 
Muktvaitdn gurund’nanyo dhanyah prdpnoti tatpadam. 
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monastery has written a voluminous bhd^a on Siva-jnSna-bodham in Sanskrit run- 
ning to about 600 pages. It is a valuable commentary^^ which calls for more 
attention of the scholars than seems to have been given. The commentator 
cites here parallel Agama texts for every adhikarana of the Tamil sutras, and thus 
establishes a very important link between them. Another Sanskrit work by 
Sivagrayogin is Saiva-paribhasd, a manual in five sections on the categories of 
Saiva Siddhanta. His Sivagra-Paddhati is a manual on rituals, and Krija-dipikd, 
a book on Saiva sannydsa sacrament. 

We have already said that Srikantha Sivacarya’s bhdsja on the Brahma- 
Sutra is a supporting work for Saiva Siddhanta, although it has monistic leanings. 
Srikantha’s work was further carried on by Nilakantha Sivacarya (r. a.d. 1400) 
whose Kriyd-sdra is a metrical composition on Srikantha-bhd^a. It sought to bridge 
the gap between Sivadvaita and Virasaivism. Sataratna-sangraha of Umapati 
Sivacarya (early fourteenth century), the famous commentator of the Paus- 
kardgama, is a valuable collection of Agama texts expounding the Saiva 
Siddhanta doctrine. The hundred texts collected are of immense importance 
to the students of Saiva Siddhanta. Siddhdnta-s dr avail of Trilocana Sambhu 
(c. A.D. 1350) is one of the illuminating exegetics of Saiva Siddhanta. It deals 
with the four paths, caryd, kriyd, yoga, a.n6.jndna, but gives the greatest importance 
to kriyd. So, it is in the nature of a paddhati (manual of rules for rituals and 
sequence of mantras). It has a gloss by Ananta Sivam. Sadyojyoti Sivacarya 
(fifteenth century) wrote commentaries on some Agamas like the Raurava and 
the Svdyambhitva. He is also known as Khetapala or Khetakanandana. 

Hh&jfidnapdda of Saiva Agamas, on which Saiva Siddhanta is based, has been 
condensed into eight treatises called astaprakaranas: Tattva-sangraha, Tattva- 
nirnaya, Bhoga-kdrikd, Moksa-kdrikd, and Paramoksa-nirdsa by Sadyojyoti Sivaca- 
rya; Tattva-prakdsa by Bhoja; Ralna-traya by Srikantha; and Xada-kdrikd by 
Bhatta Ramakanda. Bhatta Narayanakanda has written a brhati tikd and Aghora 
Sivacarya a laghvi tikd on Tattva-sangraha of Sadyojyoti. Aghora Sivacarya 
(fifteenth century) has written commentaries on all of them excepting 

Ciddrsatmani drstvesam tyaktvd vrttimaricikdm 
Labdhvd Hvapadacchdydm dhydyet pancdksartm sudhih. 

^ivenaikyam galah siddhali tadadhinasvavrttikah 
Malamdyddyasamsprsfo bhavati svdnub/iutimdn. 

Driordarsayiteudtmd tasya darsayitd Sivah 
Tasmattasmin pardm bhaktim kurydt dtmopakdrake. 

Muktyai ftrdpya svatastesdrh bhajedvesam Hvdlayam 
Emm vidydt Sivajndnabodhe saivdrthanirnayam. 

Tile best commentary on ^iva-jndna-bodham is, however, Siva-jridna-sittiydr in Tamil by Arunandi 
Sivacarya {c. a.d. 1250). Another authoritative and voluminous commentary is Sivajnana Svamigals 
Siva-jhdna-mdpddiyam in Tamil. 
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Sadyojyoti Sivacarya’s last two works of which Bhatta Ramakanda happens to 
be the commentator. 

Sakalagama-sangraha is a selection from eighteen principal Agamas, five 
Upagamas, ten Tantras, and twenty-three Sastras like Somasambhu-Paddhati and 
Jndna-ratndvali. This deals with the rituals and daily discipline of the Siddhan- 
tins. In this connexion, it may be mentioned that Nijaguna Sivayogin and 
Sambhu Deva in their respective works Viveka-cintdmani axidSaiva-siddhdnta-dipikd 
have given an estimate of the verses in the various Agamas. Siddhdnta-sekhara is 
a voluminous omnibus of texts dealing with Siva-linga-pratisthd-vidhi (rituals 
connected with the installation o( Siva~linga). It was originally printed in the 
Grantha script in Jaffna (Ceylon). Recently, it has been printed in Devanagari 
also in Mysore. Siddhanta exegetists attach great importance also to some 
Upagamas like SivadharmottaraP-^ and Sarvajndnottara, which contain beautiful 
poetry as well as philosophy in the uttara (dialogue) form. 

Saiva paddhatis 

The rituals of the Agamas are not mere kriyd-kramas (methodologies), but 
also definite means to mystic experience. The mantras (hymns), mndrds (poses 
and postures of fingers, hands, or body), nydsas (gestures of touching the various 
parts of the body for purification), etc. are highly artistic expressions of the 
spiritual delight that the participants, both individual and congregational, 
attain during worship. These procedures are written in the form of paddhatis. 
Composed in simple Sanskrit, these procedural texts are in use even today. 
They were written between the eleventh and fifteenth centuries. They helped to 
establish the Agamic rituals in the place of the Mimaihsaka rituals. The Pra- 
pancasdra of Sankaracarya is said to have served a similar purpose. The paddha- 
tis^^ were all written by sivdcdryas (Saiva teachers) who must have been Agamic 
pundits or heads oimathas. These paddhatis are different from the Siddha-siddhdnta- 
paddhati of the Natha Siddha cult of North India. 


“ Sivadharmottara Is usually regarded as a §aiva Upapurana. Vide Dr R. C. Hazra’s list of the gaiva 
Upapuranas in CHI, Vol. II, p- 282. 

A list of some paddhatis is given below: 

Siddhanta-Paddhati (by Isanasiva — c. a.d. 800); - „ .,jl ■ 

Varuna-Paddhati, Mrgendra-Paddhati, Brahmasambhu-Paddhati, RSinanatha-Paddhati, Xatardja-Paddhati 

(c. A.D. 1000-1300); . 

Uttunga-Paddhati {c. A.D. 1400) ; Bhoja-Paddhati (c. a.d. 1400) ; Guna-Paddhati, Gvha-Paddhati (authors 
unknown— e. A.D. \m) ■, Saddsiva-Paddhati (c. a.d. \A15) - Aghoraiim-Paddhati (c. a.d. 1500); Soma- 
sambhu-Paddhati [c. a.d. 1500); Sivagra-Paddhati and Siaa-samydsa-paddhati (by Sivagrayogm— r. 
A.D. 1600); Atmdrtha-pujd-paddhati (by Maraijnana Desika— c. a.d. 1600); 

DiksSmat^la-Paddhati and Snapana-Paddhati (by Ganapati Bhatta— r. a.d. 1600); and Vidyakanda- 
Paddhati (c. a.d. 1600). 


V— 14 


10.5 



THE CULTURAL HERITAGE OF INDIA 


The prestige and popularity of the paddhatis can be inferred from the fact 
that they have many Sanskrit commentaries. Almost all of them were written 
in South India like the bhasyas on Prasthana-traya. The most important are Soma- 
sambhu-Paddhati and Aghorahi'a-Paddhati (also called Kriya-krama-dipika) . The 
latter consists of three parts, pilrva, apara, and sodas'a-prakdsikd. It has a gloss 
called Prahhd. 


Saiva sthala-puranas 

Another important class ofSaiva literature is formed by the Sthala-Puranas. 
They are devoted to the glorification [mdhatmya) of the places and shrines sacred 
to Siva. One of the best known is Haldsya-mahatmya attributed to Haradatta. It 
gives an account of the sports of Si\ a in the holy place Aladurai, called the 
dvadasdnta-sthala. It is a very popular book and recited in temple congregations. 
The Ekdmra Purdm-' is a fairly big work written in praise of Ekamra-ksetra 
(Bhuvanesvara) in Orissa. There arc many other Sthala-Puranas relating to 
other sacred places like Cidambaram, Ramesvaram, KancI, etc. Besides in- 
dependent works like these, there are numerous descriptions in praise tirthas 
sacred to Siva in the principal Puranas.* 


Dr R. C. Hazra has included the Ekdmra Purdm in the list ofSaiva Upapuranas, Vide CHI, \'ol. 
II, p. 282. 

♦This account gives a fairly full picture of the Saiva literature in Sanskrit. Southern recensions 
of ancient books are mostly in the Grantha script (a script similar to later Brahmi or early Tamil script) 
and not in Devanagari, and because of this handicap they are not looked into by scholars elsewhere. 
Their publication in Devanagari is very much desirable, otherwise a rich heritage of a ver>’ valuable 
tradition would remain a closed book to many. 
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V.\ISXA\’.\ LITERATURE 
I 

V AISNA\TSMi is one of the oldest religious cults of India. It is a cult 
of bhakti or de\’otion. It holds that God can be approached only through 
love. Bhakti, \'aisnavism claims, is the best way of attaining the highest sah'ation. 
With this cult grew up a new literary tradition, not only in Sanskrit, but in other 
Indian languages also. Contributions of the Vaisnavas hav’e enriched Indian 
literature for hundreds of years. Here we shall trace, in brief, the development 
of Vaisnava literature written in Sanskrit. We shall not discuss Vaisnavism 
and its philosophy, for these have been dealt with in the preceding volume of 
this series.- 


VlSyU IN VEDIG LITERATURE 

Visnu® is a Vedic deity. He assisted Indra in the killing of Vrtra and he is 
the god that measured the three worlds and lived in the highest heaven. In his 
abode there is a perpetual spring of honey. In the Brahmanas, Visnu became 
the most important god and the symbol of sacrificial worship [yajna). In the 
Katha Upanisad^ the goal of liuman life is represented as attaining the abode of 
Visnu, while in the Maitri Upanisad^ food that sustains the universe is called 
Bhagavan Visnu. The Aitareya Brdhmana^ assigns the highest place to Visnu. 
The Satapatha Brahmana’’ gives prominence to Narayana. He assumes 
a cosmic character in the Mahandrdyana UpanisadA The Taittiriya SarhhitaA 
states that \'isnu, taking the form of a dwarf, conquered the three 
worlds. 


1 In the pre-Chiislian era, the highest deity was the human hero Vasudeva of the Satvata family. 
In the course of time, he came to be identified with Visnu and Narayana. .According to Panini, the cult 
or sect was called Vasudevaka and not Vaisnava {AHadhyayi, IV. 3.98). This cult was also known by 
the names Satvata, Aikantika, P.lncaratrika, and Bhagavata, S.atvata points to the family in which 
Vasudeva was born ; .Aikantika denotes ekdnia-bhaliti or absolute devotion to A'^asudeva-Krsna ; Paiica- 
ratra centres round Vasudeva and the members of his family, and the worshippers of V’asudeva are 
termed as Bhagavatas. The term vaisnai’a is of rather late origin, and occurs for the first time in the 
last panan of the Mahabhdrata. Vide Sudhakar Chattopadhyaj'a, Emlulion of Hindu Sects (Munshiram 
M.anoharlal, New Delhi, 1970), pp. 24-25. 

^CHI, A'ol. IV, pp. 108-210. 

’ In the i?g- IWrt, Visnu is a solar god. It is believed that A’isnu worship is nothing but Sun worship 
transformed over the ages. 

* I. 3.9. 

«I.l. 

* 1.31. 
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There are some Upanisads which are generally known as Vaisnava Upa- 
nisads. These are, however, of much later origin. To this group of Upanisads 
belong the Avjaktopanisad or Avyakta-nrsimhopanisad, Kali-santaranopanisad, 
Krs’jt.opanisad, Gamdopanisad, Gopdla-tapani Upanisad, Gopalottara-tdpani Upanisad, 
Tdrdsaropanisad, Tripdd-vibhuti-mahdndrdyana Upanisad, Dattdtreyopanisad, Ndrdya- 
nopanisad, Pfrsirhha-tdpini Upanisad, Nrsimhottara-tdpini Upanisad, Rdma-tdpini 
Upanisad, Rdmottarottara-tdpinl Upanisad, Rdma-rahasya Upanisad, and Vdsude- 
vopanisad.^^ 

‘Narayana’, which really meant ‘supremely valiant man’, was an impHed 
epithet of Krsna-Visnu, and soon became a synonym of Visnu. About the 
second century b.g., the identification of Narayana-Visnu with Vasudeva- 
Krsna was complete. This marked also the emergence of a composite Vaisnava 
cult. The doctrine of avatdra started from the Bhagavad~Gitd, if not earlier. It was 
fully developed before the composition of the Bhdgavata Purdna where Krsna 
has been placed above Visnu. 

PASCARATRA SA-VHITAS 

The Pahcaratra* sect of the Vaisnavas is very old and is associated with the 
Purusa-sukta of the Rg-Veda. The Pfdrdyaniya section of the Mahdbhdrata gives 
an account of the Pancaratra doctrine. Yamuna, in his Agama-prdmdnya, tries 
to show that the Pancaratra literature is as valid as the Vedas, since it originates 
from the same source, namely, the divine Being, Narayapa. Originally, the 
followers of Narayana were designated as Pancaratras. They worshipped panca- 
vlras,^^ Vasudeva and four other members of his family. According to them, 
Vasudeva, Sahkarsana, Pradyumna, and Aniruddha constituted the vyuha or 
cmanatory aspect of Visnu. It is believed that from Vasudeva sprang Sahkar- 
sana, from Sahkarsana Pradyumna, and from Pradyumna Aniruddha. 
Schrader remarks that the name pdncardtra came from the central dogma of 


But these Upanisads are mostly full of inessential descriptions, ritualistic practices, and the mutter- 
ing of particular TutmiTas, Some of them, litre the yfisiihhd^iopifiij (Sopdls^tuponi, etc,, have been utilized 
by the Gaudlya school of Vaisnavism. Cf. HIP, Vol. Ill, p. 13. 

*See foot-note 12 in the next page for explanation. 

“ The inscriptions of the first century b.c. show Sahkarsana and Vasudeva being worshipped 
jointly with equal veneration ; there are indications that sometimes not only the two but as many as five 
hero-gods of the Vrsnis were worshipped joindy. An inscription of the first century .\.d. recovered 
from a well in Mora, a vUlage seven miles west of Mathura city, records the setting up of the statues 
of the five holy heroes {bhagavatdrh pancaviratfam) of the Vrsnis in a stone temple built by a woman 
named Tosa. The images, made of stone, were meant for worship and are said to have a glowing and 
exceedingly handsome appearance. Liiders identified the five heroes asBaladeva (Sahkarsana), Akrura, 
Anadhrsti, Sarana, and Vidflratha on the basis of the Jalna sources. But J. N. Banerjea with the help 
of a passage in the Vdyu Purdm identifies them as Baladeva. Vasudeva, :§amba, Pradyumna, and 
Amruddha.— Suvirajaiswal, The Origin and Development of Vahmvism (Munshiram Manoharlal New 
Delhi, 1967), pp. 68-69. ’ 
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the pahcaratra sattra}^ of Narayana, which speaks of fivefold manifestation of 
God representing His para (transcendent), vjuha (emanatory), vibhava (incama- 
tory), antary dmin (immanent), and area (worshipable in images) aspects. 

Side by side with the doctrine of vyuha, the Pancaratra system of the Pfdrd- 
yaniya section of the Mahdbhdrata records a parallel doctrine of avatdras. In the 
JVdrdyaniya section we have the following account of the ten avatdras’. Appearing 
in the forms of a swan, a tortoise, a fish, O foremost of twice-born ones ! I shall 
then appear as a boar, then as a man-lion, then as a dwarf, then as Rama of 
Bhrgu’s race, then as Rama, the son of Dasaratha, then as Krsna, the scion of 
the Satvata race, and lastly as Kalki.^® 

In later works, the number of avatdras is given as twelve, eighteen, and 
even twenty-four. According to the Bhdgavata Purdna, the avatdras of Visnu 
cannot be limited in number; they are innumerable just as countless streams 
spring forth from the unending waters of a lake.^^ Archaeological evidences, 
however, show that the doctrine became a popular one in the time of the 
Guptas. The introduction of Sakti worship in the Pancaratra may be a later 
development, but the cult from the very beginning seems to have had a close 
affinity with Tantricism.^® 


According to the Sarada Pancaratra, rdlia means knowledge; hence Pancaratra is a system which 
deals with five kinds of knowledge, cosmology (latlaa), the science of liberation (mukliprada), of devo- 
tion [bhaktiprada) , of Yoga {yaugtka), and pertaining to the senses {vaisesika). But, as pointed 
out, few of the extant Sarhhitas conform to this scheme of the topics outlined, and the apocryphal 
nature of the text renders its evidence highly untrustworthy. According to the Isvara Sarhhitd, the 
religion that was taught by the god to five sages, Sandilya, Aupagayana, Maunjayana, Kausika, and 
Bharadvaja, in five successive days and nights came to be known among the people as Pancaratra. 
The Sri-Prasna'Scrhhitd states that rdtri means nescience (ajnand), and panca derived from the root pac 
means that which cooks or destroys; hence Pancaratra is the system which destroys ignorance. Accord- 
ing to the Padma Tantra, the system is so named because just as the sun dispels the night, the Pahcaratra 
dispels the other five systems, which are the Yoga, Sariikhya, Buddhism, Jainism, and Pasupata. A 
passage mentioned in the Agni Purdna states that the five elements (pancabhutai) which form the body 
of Brahma arc known as pancaratra. The Satapatha Brdhmana states that the pancaratra iattra of Narayana 
was the purmamedha which lasted for five days; the duration of the sacrifice being counted from the 
previous night, the word rdtra is used. In the VaitdnaSutra of the Atharva-Veda also, the sacrifice is a 
five-day performance. Thus it seems that pancaratra originally meant the sacrifice with which Narayana 
was connected. Ibid., pp. 41-44. 

^^Mbh., XII. 340. 100. 

Bhdgavata, III. 26-27. 

The worship of the Boar and Nrsiiiiha incarnations was die most popular form of k'aijnavism 
in the Gupta period. In both these sects we can clearly discern Tantric elements show ing how gradually 
Tantricism was expanding its sway over Vaisnavism, or showing indirectly how the Vaisnava sect was 
now gradually adopting Tantric practices. The devotees of the Nrsiihha cult practise the sectarian 
mantra in anuslubh verse called the mantrardja of Nrsiiiiha which is accompanied by four ancillary mantras. 
The sectarian laws enjoin that if the Nrsiihha diagram — clearly a Tantric one — is carried by a devotee, 
he becomes free from all dangers. Even at the present time the Nixiinha sub-sect can be found in 
South India where Nrsiihha is the god of many families. Vide yH.'Pa.Tqviha.T, An Outline of the 
Religious Literature of India (O.xford G'niversity Press, London, 1920), p. 188. 
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The Pancaratra literature is pretty large, but most of the works are in manu- 
scripts and very few are in print. The Sdtvata Samhitd is the most important 
Pancaratra text. It is stated in this Samhitd that the Lord created the Pancaratra 
literature at the request of Sahkarsana. The Sdtvata Samhitd consists of twenty- 
live chapters which describe in detail the mode of worshipping Narayana in all 
his four vyuha manifestations. The Sdtvata, Pauskara, Parama, Isvara, and Jayd- 
khya are the earliest Pancaratra Samhitds of high authority. Of the many treatises 
on the Pancaratra doctrine, the Pancardtra-raksd-sahgraha by Gopalasuri is the 
most important. 

The Mdrkandeya Samhitd consists of thirty-two chapters. It speaks of 108 
Sarhhitas.^® The Vipaksena Samhitd, which has thirty-one chapters, is a very old 
work. Sri Ramanuja referred to this work quite often. Most of the Pancaratra 
works are ritualistic in content with very little of philosophy. The Jaydkhya 
Samhitd, Ahirbudhnya Samhitd, Vimu Samhitd, and Pauskara Sarhhitd, however, hav'e 
some philosophical elements in them. Of tliese, the first two are the most 
important. The Jndndmrta-sdra Sarhhitd, also entitled the Ndrada Pancardtra, 
seems to have been written about the beginning of the sixteenth century, that 
is, a little before Vallabhacarya. It is devoted to the glorification of young 
Krsna and Radha. 


EPICS AND PURANAS 

The two great epics, the Ramdyatia and the Mahdbhdrata, are rich in 
Vaisnava legends and teachings. Scholars think that the first and last books of 
the Rdmdyatia are later additions, for they deify Rama and identify him with 
Visnu. The interpolation must have taken place towards the end of the second 
century a.d. In the other books (II to \T), Rama is described as a human 
being and not as an incarnation of Visnu. 

The Mahdbhdrata contains enough material to show Vaisnava influence and 
also the history of Vaisnavism. The Bhagavad-Gitd section of the Bhismaparvan 
is the most esteemed book not only with the Bhagavatas, but with the whole 
Hindu community. The jYdrdyatilya section of the Sdntiparvan is another sacred 
text for the Bhagavatas. It emphasizes that tire grace of Narayaria can be attain- 
ed only through bhakti or devotion. The Anusdsanaparvan (Chapter CXXXV) 
of the Mahdbhdrata contains the Vimu-sahasra-ndma-stotra, a hymn on th^thou- 
sand names of Visnu. It is in this epic that Vasudeva-Krsna is identified with 
Narayana-Visnu. The Harivamsa, in 16,374 verses, forms a supplement to the 
Mahdbhdrata, and is an important source of the myths and legends current about 
Vasudeva-Krsira. 

Among the eighteen Puranas, six are primarily dedicated to the glorification 

“ Although the traditional list enumerates 108 Sainhitas, there is actually mention of more than 
215, of which, however, only very few have been published. Vide HIL, \^ol. I, p. 389. 
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of Visiiu. They arc: Vimu, Bhdgavata, J^'dradiya, Garuda, Padma, and Vardha. The 
Visnu Purdna is held in tlie highest esteem by the worshippers of Visnu and is 
recognized even by Ramanujacarya as the most authentic work on Visnu. Here 
Visnu is glorified as the highest Being, as the creator and sustainer of the 
universe. Most of the legends narrated in the Visnu Purdna are elaborated in 
the Bhdgavata Purdria, the most popular book among the Vaisnavites. The 
Bhdgavata is a later Purana, of the eleventh-twelfth centuries a.d. In the Ndradiya 
Purdna, Visnubhakti, dec otion to Visnu, is again and again proclaimed to be the 
only means o^moksa, salvation. Without this, the Purdna says, study of the Vedas 
and scriptures, observance of austerities, sacrifices, and other such practices are 
of no avail. The Alatsya Purdna was originally compiled by the Vaisnavas; 
the Saivite portions were added later. The Brahma, Brahmavaivarta, Vdmana, 
Kurma, and Agni also gi\’e considerable importance to Visnu, Krsna, or 
Narayana. 

A large number of mdhdlmjas glorifying \'aisnava tirthas (places of pil- 
grimage) arc found in the Puranas. Mention may be made of Gayd-mdhdtmya 
{Garuda Purdria) , Mathurd-mdhdtmya {Vardha Purdria), Purusottama-ksetra-mdhdtmya 
{Brahma Purdria), and Vrnddvana-mdhdimya {Brahmavaivarta Purdria), 

Of the Vaisnava Upapuranas, the most important ones are: the Vimu- 
dharma, VimudharmoUara, Nrsirtiha; Brhanndradiya, and Kriyd-yoga-sdra. Scholars 
think that they were written between a.d. 400 and 900. The first four of these 
Upapuranas are Pahearatra works and the last belongs to the Bhagavatas. 
The other Vaisnava Upapuranas, not so important, are: the Purusottama, 
Dharrna, Bhdrgava, Adi, and Kalki. Except the last two, they appear to have 
been written before a.d. 1200. 

JAINA AND BUDDHIST LITERATURE 

The Rama and Vasudeva legends were popular with the Jains and were 
known to the Buddhists also. Vimala Suri gives the earliest version of the Rama 
story in his work, the Paiimacariya. The Uttarddhyayana-Sutra and the Anta- 
krddasdka arc among the important Jaina sources containing legends about the 
Vrsnis. Buddhist works like the Milindapanha, the Avaddnasataka, and the 
Saddharmapuridarika also contain references to \’aisnavite deities. The Lalita- 
vistara throws considerable light on the transformation of Buddha into an 
incarnation of Narayana- Visnu. 

OTHER LlTER/VrURE 

The Smrtis, too, shed light on the \'aisnava cult. The introductory chapter 
of Manu Smrti, explaining the creation of the universe, attributes it to Narayana. 
The Smrtis help us to understand the social conditions of Puranic Vaisnac ism. 
The influence of the Mahdbhdrata and flarivatiisa is seen in some of the pages of 
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the Vism Smrli (third century a.d.). The Vaikhdnasa Smdrta-Sutra discusses the 
details of Vaisnava rituals. 

Patanjali’s Mahdbhd^a provides valuable information on the cult ofVaisna- 
vism by way of examples and citadons. The Ndtya-sdstra of Bharata refers to the 
worship of the implements of Visnu, which is an indication of how much popu- 
lar Vaisnavism had become. The Gdthd-saptahti of Hala, the Satavahana king, 
refers to Visnu and his various incarnations. The works of Kalidasa, Bhasa, 
Visakhadatta, and other poets and dramatists of the Gupta period contain 
material relating to Vaisnavism. The early life of Vasudeva-Krsna forms the 
subject-matter of the Bdlacarita of Bhasa. His other plays, too, are built around 
Vaisnava themes. Kalidasa in his Raghuvamsa presents Rama as an incarnation 
of Visnu. The medical works, Caraka Samhitd and Susruta Samkitd, recommend 
the recitation of some magical formulas mentioning the names of Vaisnavite 
deities as a cure for some diseases. The Amarakosa, famous lexicon of Amara- 
siihha, gives synonyms of Vaisnavite gods and goddesses, and refers to various 
legends connected with them. 

BHAGAVATA VAIS.NAVISM 

The earliest reference to the Bhagavata Vaisnavism is found in the Asta- 
dhydyi of Panini (c. fifth century B.c.). The Besnagar inscription (second century 
B.c.) clearly shows the completion of the deification of Vasudeva. The composite 
cult of the Bhagavata Vaisnavism had a considerable number of adherents 
during the Saka and Kusana periods. During the Gupta period its following 
greatly increased. The Gupta rulers, bearing the title parama bhagavata, cham- 
pioned Vaisnavism. It extended even up to Bengal, as is proved by the Susunia 
rock inscriptions of King Candravarman [c. fourth century a.d.). After the 
Guptas, the influence of Vaisnavism began to decline in North India. The cult, 
however, continued to flourish in the south under the patronage of the Calukyas 
of the Deccan. In the west, too, it flourished, but only among the members of 
the Traikutaka dynasty. It dominated the scene in Bengal only much later. 

BENGAL VAISNAVIS.M 

Although the Pala kings were ardent followers of Buddhism, numerous 
epigraphic records suggest that Vaisnavism was popular with the masses. 
But what is technically known as Bengal Vaisnavism is a ‘complex product’ of 
multifarious elements. Caitanya is known to be its founder. This is not to say 
that it is something new, divorced from early and medieval Vaisnavism. What 
Caitanya did was to infuse a new life into Vaisnavism and also to give it a new 
slant. After the Krsna- Vasudeva worship of the Bhagavad-GUd, Vaisnavism took 
a rigorous philosophical turn simultaneously with tire revival of the cult of 
bhakti. This happened as a reaction to Sahkaracarya’s theory of absolute non- 
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dualism. About the twelfth century A.D., the Vaisnavas were sharply divided 
into four schools* of thought. Bhakti and the concept of a personal God were the 
main planks in the creeds of these sects. Meanwhile, the Puranas eulogizing 
different deities were composed. The Bhdgavata exercised great influence on 
the Vaisnava movement of this period. Two other important texts of the 
Vaisnavas which preach the supremacy of Visnu are the Harivarhsa and the 
Vism Purdna. These two works describe the whole life of Krsna but the Bhdga- 
vata depicts Krsna as a vigorous youth and as an object of passionate love of the 
gopis. Radha figures as his partner only in much later texts. 

PRE-CAITANYA VAISNAVA LITERATURE IN BENGAL 

Even though Buddhism, as was mentioned earlier, was the official religion 
of the Pala rulers, and the early Sena rulers were Saivas, Laksmana Sena hap- 
pened to be a Vaisnava. His contemporaryjayadeva wrote the Gitagovinda, which 
is no doubt the most important devotional work before Gaitanya. A work of 
deep lyrical fervour, the Gitagovinda has inspired the Vaisnavas through the 
ages. There are some verses in the Sadukti-karndmrta describing the divine sport 
of Radha and Krsna. These verses are attributed to Laksmana Sena. In fact, 
the Radha cult made its first appearance about this time. The Radha legend 
has been elaborately worked out by Jayadeva. The Nimbarka sect also has done 
its bit to promote it. A late Purana, the Brahmavaivarta Purdna, also has a 
hand in popularizing it. Sridhara Dasa, author of the Sadukti-karndmrta, was a 
devout Vaisnava of this period. Two other scholai's, Aniruddha Bhatta and 
Halayudha Bhatta, arc said to have written tlic Bhdgavata-tattva-manjari and 
Vaisnava-sarvasva respectively. 

Jayadeva’s Gitagovinda drew upon Srimad-Bhdgavata for its emotional slant. 
This lyrical work of Jayadeva, complete in twelve cantos, is the first specimen of 
devotional eroticism, depicting as it does the spiritual yearning of the gopis to 
unite with Lord Krsna. The Gitagovinda marks the beginning of what is called 
Vaisnava Padavali literature. 

As was stated earlier, Bengal Vaisnavism is closely linked with the name 
of Gaitanya. Gaitanya himself was probably brought up on the Madhva tradi- 
tion. His predecessors, too, were all Madhvas, followers of Madhva. As a monk, 
Gaitanya belonged to Sankara’s dasandmi tradition. Interestingly, Sridhara- 
svamin, in writing his commentaries on the Visnu Purdna, the Bhagavad-Gitd and 
the Srimad-Bhdgavata, reconciled devotional mysticism with Sankara’s Advaita 
philosophy. Madhavendra Puri and his disciple Isvara Puri, Caitanya’s guru, 
followed in the steps of Sridharasvamin. The Rdsa-paneddhydya section of the 
Srimad-Bhdgavata was also a source of inspiration to Bengal Vaisnavas. Isvara 

*Sce page 120 of this article. 
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Puri is said to have composed Sri Krsna-llldmrta. Rukmini-svayamvara is also 
attributed to him. 


POST-CAITANYA VAISNAVA LITERATURE 

A fairly good number of biographies of Caitanya, written with devotional 
fervour, is available in Sanskrit and Bengali. The earliest is the Sri Krstia- 
Caitanya Caritdmrta, often known simply as Kadcd and attributed to Murari- 
gupta, an older contemporary of Caitanya. In seventy-eight cantos it depicts 
Caitanya’s life and takes the form of a regular Sanskrit kdvya. Svarupa Damo- 
dara, an associate of Caitanya at Puri, is also known to have written a biography 
known as Kadcd. Krsnadasa Kaviraja in his Caitanya Caritdmrta has utilized this 
Kadcd to depict the later years of Caitanya’s life. Next comes the Caitanya 
Caritdmrta-mahdkdvya, in twenty cantos, written by Paramanandasena. The author 
is better known as Kavi Karnapura. Paramanandasena also wrote the Caitanya- 
candrodaya, a drama in ten acts, depicting the later phase of Caitanya’s life, at 
the request of Gajapati Prataparudra of Orissa. His other important works are: 
Gaura-ganoddeh-dipikd, Ananda-vpiddvana-campu and Alamkdra-kaustubha. The 
first gives an account of Caitanya’s associates in their previous births as associates 
of Lord Krsna in Vrndavana. By this time Caitanya had come to be regarded 
as an incarnation of Krsna. The second work depicts the childhood and youth 
of Krsna in twenty sections in the campu style of mixed prose and verse. This is 
a work on Sanskrit poetics complete with illustrations mostly on Krsna. A small 
kdvya in six cantos, the Krsndhnika-kaumudi, is also attributed to him. Of the 
biographies of Caitanya in Bengali the most important are Vrndavana Dasa’s 
Caitanya-Bhdgavata, Krsnadasa Kaviraja’s Caitanya Caritdmrta, and Locanadasa’s 
Caitanya-mangala. Mention may also be made of a work of the same title i.e. 
Caitanya-mangala written by Jayananda. 

SIX gosvAmins 

Excepting the eight Sanskrit verses known as Siksdslaka, Caitanya never 
wrote any work to propagate his devotional philosophy. The six Gosvamins of 
Vrndavana, viz. Rupa, Sanatana, Raghunatha Dasa, Raghunatha Bhatta, 
Gopala Bhatta and Jiva inspired by the Master, however, wrote voluminous 
books to propagate the philosophy of bhakti. They systematized the doctrines and 
practices of the faith. The two brothers, Rupa and Sanatana, were chosen by 
the Master for the difficult task of writing on the theology and the poetics 
[rasasdstra) of this faith, while their nephew Jiva wrote about its philosophy. 

Sanatana, the elder brother, wrote the following works : Brhad-bhdgavatdmrta 
(with an auto-commentary called Dig-darsanl), Hari-bhakti-vildsa and Vaisnava- 
tosani, a commentary on the tenth skandha of the Bkdgavata. Rupa’s works in- 
clude: Uddhava-sandeh-kdiya, the two works of Bhaktirasa-sdstra, viz. Bhakti- 
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rasamrta-sindhu and Ujjvala-nilamani, an anthology of Sanskrit verses, Paddvali, 
a work on dramaturgy, Ndtaka-candrika, and Sarhksepa-bhdgavatdmrta. 

JIVA GOSVAMIN 

Jiva was the master exponent of the metaphysics of Caitanyaism. He was a 
versatile scholar in all branches of Indian philosophy and may rightly be con- 
sidered as the founder of Vaisnava Vedanta. After studying at Varanasi, he 
settled at Vrndavana and was a great help to Rupa in writing the Bhakti- 
rasdmrta-sindhu. Jiva was a prolific writer and his works put the Caitanya cult 
on a firm and well-defined philosophical basis. His major work is called Bhdga- 
vata-sandarbha also called Satsandarbha. It consists of six treatises {sandarbhas) on 
Vaisrxava philosophy and theology. These are Tattva, Bhagavat, Paramdtmd, 
Krsna, Bhaktiy and Priti-sandarbhas. The Tattva-sandarbha discusses the pramdms, 
means of knowledge, and theprameyas.^lva. thinks that sabda is the only authentic 
source of knowledge, and speaks of the supreme authority of the Srimad-Bhdga- 
vata. In the prameya section Jiva discusses the sambandha, abhidheya and prayojana 
of his work and the origin of the Srimad-Bhdgavata. Priti or divine love is the 
prayojana and cultivation of bhakti or bhagavad-bhajana is the abhidheya. The 
second sandarbha, the Bhagavat-sandarbha, contains the discourses on the idea of 
God [Bhagavdn], the highest manifestation of advaya-jndna-tattva. To Jiva 
Bhagavan is endowed with form and attributes as distinguished from the ineffa- 
ble absolute Brahman. In the Paramdtma-sandarbha he deals with the concept 
of Paramdtman or God-head which is consciousness and is in relation to Prakrti 
and Jiva. Paramatman is the partial manifestation of Bhagavan. Bhagavan 
as possessed of jivasakti and mdydsakti is called Paramatman. Jivasakti is 
responsible for the existence of individual soul and mdydsakti for creation, 
sustenance and dissolution of the world. The Krsna-sandarbha is primarily a text 
on theology which seeks to establish Krsna as the highest deity. Krsna is not an 
avatdra but the very source of all avatdras. In the Bhakti-sandarbha Jiva speaks 
of devotion as the only means of salvation. True knowledge {tattva-jndna) is the 
secondary effect of bhakti and bhakti is itself mukti. One is ahaituki bhakti, i.e. not 
prompted by any desire worldly or other-worldly [phaldntardndm anusandhdna- 
rahitd), but it is a state in which the true devotee finds a natural pleasure in 
absorbing meditation upon God’s merciful actions. The Priti-sandarbha esta- 
blishes that priti or divine love is the highest bhakti in its purely emotional 
form as the service of God, through bonds of intense love, takes the form of 
priti. 

Jiva’s Sarva-sarhvddini is a summary of the above six discourses and not a 
commentary as some scholars have thought. It contains explanatory comments 
on the points imperfectly dealt with in the original texts. His Krama-sandarbha is 
a commentary on the Bhdgavata. He also wrote commentaries on the Brahma- 
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Samhitd and on the Gopalatdpanl Upanisad. An anonymous Krsndrcana-dipikd, 
apparently on the modes of Krsna worship is attributed to him. His two other 
commentaries, Durgama-sarigamani and Locana-rocani are respectively commen- 
taries on Rupa’s Bhakti-rasdmrta-sindhu and Ujjvala-nilamani. 

Jiva was also a great grammarian of his time. His unique work on Sanskrit 
grammar is Harindmdmrta-vjdkarana. In this work Jiva has used the names of 
Krsna, Radha and their associates as technical terms of grammar and has 
thereby shown his ingenuity in intermingling grammar with sublime theology. 

His literary works include the Gopdla-campu, a work in mixed prose and 
verse extending to seventy chapters. It describes the lild of Krsna in Vrndavana, 
Mathura and Dvaraka. Jiva himself informs us that in this kdvja his Krma- 
sandarbha has been presented in a literary form. Jiva’s Mddhava-mahotsava, a 
kdvya in nine cantos and 1164 verses, describes the consecretation of Radha 
by Krsna as the queen of Vrndavana. His Sankalpa-kalpadruma is a philosophico- 
poetical work, dealing with Krsnalild in Vrndavana. This work, a product of 
Jiva’s advanced age, consists of four parts; Janmddilild, Kityalild, SarrartuliJd 
and Phala-nispatii. Jiva’s Gopdla-biruddvali is a biruda-kdvja (a type of literary 
composition in prose and verse) dedicated to the prayer of the deity. 

OlHER GOSVAMINS 

The Haribhakti-vildsa is attributed to Gopala Bhatta. Raghunatha Dasa’s 
Gaurdnga-stava-kalpataru, V'raja-vildsa-stava, and Ddna-keli-cintdmani are hymns 
in praise of either Caitanya or Krsnalild. His Muktd-carita is a Sanskrit kdiy'a 
with Krsna’s early life in Vrndavana as its theme. Raghunatha Bhatta wrote 
nothing. But the other five Gosvamins of Vrndavana covered the major part of 
the religio-philosophical literature of Bengal Vaisnavism. Visvanatha Cakra- 
vartin (c. a.d. 1754) wrote a commentary called Ananda-candrikd (or Ujjvala- 
nilamani-kirana) on Ujjvala-nilamani of Rupa Gosvamin. His other commentary 
is on Bhakti-rasdmrta-sindhu called Sindhu-bindu. 

Thus following Caitanya, there was a spurt in literary activities among 
Bengal Vaisnavas. Not only in Bengal but in other parts of India too, the impact 
of Caitanya’s advent was felt. For instance, a large number of Sanskrit lyrical 
songs were written in Orissa. 

Madhusudana Sarasvati, the great Advaitin of the sixteenth century, was 
also a protagonist of the bhakti discipline. His Bhakti-rasdjana is a most esteemed 
text in which one can discern an attempt to bring about a synthesis between 
Advaitism and the bhakti cult from the aesthetic point of view. 

\'AISNA\TSM IN ASSAM 

Sankara Deva (? 1449-1568) is the central figure in the religious history of 
medieval Assam. Sankara Deva drew much of his inspiration from the Bhagavad- 
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Gild and the Bhdgavata Purdna. The latter, it may be noted, comprises the quintes- 
sence of Vedanta and is described as ‘the sun’ among the Puranas. Sankara 
Deva’s chief concern seems to have been to reduce religion to the simplest 
principles so that the ignorant masses could easily grasp them. 

Sankara Deva holds that, while Brahman is one without a second, the quali- 
ties attributed to Brahman are equally real. Sankara Deva maintains that 
God-realization is possible only through bhakti. Tlie bhakti cult he enunciates 
consists in the cultivation of an intimate relationship with God, the eternal, 
omniscient, all-powerful Person. For instance, one of his books, Kirtana, opens 
with his obeisance to God whom he describes as Sandtana Brahman. God, 
according to him, assumes a form and is the cause of all incarnations 
[avatar as) . 

Many scholars are of the opinion that the influence of Ramanuja is evident 
in the philosophy of Sankara Deva. Others feel Sankara Deva came under the 
influence of Sri Caitanya, though this is open to doubt. In any case, Vaisnav- 
ism in Assam grew under the guidance of Sankara Deva and his followers. 

The bhakti cult as propounded in the different Sastras finds its expression in 
the Bhakti-ratndkara written by Sankara Deva in Sanskrit. Most of his works are, 
however, in Kamarupi, the spoken dialect of the people of Assam. He translated 
a large part of the Bhdgavata into simple Kamarupi verse. Among his other works 
(in Kamarupi) are: Bhakti-pradipa in verse (on the cult as propounded in 
the Garuda Purdna ) ; Kirtana, in simple verse suited to music (the subject being the 
life-story of l§rl Krsna as depicted in the Bhdgavata) ; and Gummdld (synopsis of 
the Bhdgavata, so far as the life-story of Sri Krsna is concerned) . These apart, 
Sankara Deva wrote six one-act plays — five of them based on the life of Sri 
Krsna, and the sixth on the marriage of Sita with Rama. He composed a large 
number of songs also. After Sankara Deva, various groups or schools emerged 
in course of time, and different Vaisnava institutions also were set up. All schools 
of thought, however, accept the philosophical interpretations given by Sankara 
Deva. The Kirtana of Sankara Deva and the Ndma-ghosd of Madhava Deva are 
their important works. The chief difference between the groups consists in the 
observance of rites and ceremonies. 

N'AISNAVA SAINTS OF MEDIEVAL INDIA 

Ramananda, a follower of Ramanuja, was responsible for spreading the 
Vaisnava movement in the north. To Ramananda Sri Rama was the chosen 
deity. A host of devoted followers like Kabir and many others were very much 
influenced by this movement. A rich literature grew on the basis of their teach- 
ings, but it is in vernacular. 

In West India, popular Vaisnavism is associated with two great names, 
Namadeva and Tukarama. Namadeva, a contemporary of Jnanadeva (author 
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of a commentary on the Bhagavad-Gita), composed devotional songs in 
Marathi in praise of Govinda or Hari. Tukarama was born [c. a.d. 
1608) near Poona. He had composed about one thousand and three hundred 
devotional songs in Marathi and was well-known for his kirtanas. According to 
him, only intense love can lead one to Hari. A collection of his songs has been 
published in two volumes from Bombay. 

Suradasa {c. a.d. 1483-1563) was another great Vaisnava poet of the Krsna 
cult who wrote in Braja-bhasa. The songs of Mirabai, a poetess of the bhakti 
school, were originally written in Rajasthani. Tulasidasa’s Rama-carita-mdnasa, 
in Hindi, has always been, and still is, a source of inspiration to all sections of 
people in India, particularly in North India. 

II 

The Aitareya Brdhmatia of the Rg-Veda mentions the people of the south — 
Savaras, Andhras etc. But Vedic religion as such might have spread to the 
south only later along with Jainism and Buddhism. Somehow or other Jainism 
became more popular and remained pre-eminent for nearly ten centuries. It 
was only after the fifth century a.d. that the indigenous Dravidian religion 
completely fused with Vedic Brahmanism to create a popular Hindu religion 
easily assimilable by the people. In the beginning, Vedic religion must have 
come to the south in Sanskrit as Jainism did in Prakrit. The phenomenal success 
of the Jains, however, was the result of their switching over to the local language 
to spread Jainism. When Jainism, due to political and other factors showed 
signs of weakening, the Hindus in the south took the opportunity to use Tamil 
to popularize the many stories relating to Visnu as the supreme Lord. Thus, the 
earliest Vaisnava literature of the south emerged, the language of which was 
Tamil. 

THE SANGAM AGE AND THE ALVARS 

For the ancient Tamils, Visnu was Mayon, the dark-hued; and many of the 
poems in the Sahgam anthology Paripddal (second century a.d.) are dedicated 
to Mayon. The genre known as Paripddal was originally meant for love poetry. 
During the Sangam age it was transformed into poetry inspired by love for 
God.i’ The poems of Paripddal are ecstatic outpourings of devotees gifted with 
spiritual vision. In them the fearsome aspects of nature are drawn upon to 
describe in detail the Varaha, the Mohini, the Narasirhha and the Krsna 
avatdras (incarnations) of Visnu. Visnu is the ancient deity having seen many 
kalpas and performed wondrous deeds in each kalpa. Yet, He is eternally young. 

” Vide Agnihotram Ramanuja Thathacharbr, VaralatrU Pirandha Vainavam (Sri Sarangapani 
Swami Devasthanam, Kumbakonam, 1973), p. 298. 
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As dark-hued Vasudeva, fair Sankarsana, red Pradyumna and green-complex- 
ioned Aniruddha, Visnu rules supreme, creating, sustaining and destroying this 
world by turns. 

Many literary gems of the Sahgam age dealing with Visnu were lost to 
posterity. But this literature no doubt led to the efflorescence of \^aisnavism 
between the sixth and the ninth centuries a.d., resulting in the remarkable 
antholog)' of devotional lyrics, now known as Naldyira Divya Prabandham. This is 
considered as very sacred and spoken of as the Vaisnava Veda in Tamil. In this 
anthology, twelve Alvars'® (devotees immersed in god-consciousness) have sung 
of Visnu as the supreme Lord of the universe, depicting him in a variety of 
attitudes.'® 


THE ACARYAS 

The age of Vaisnava revival by the Alvars was followed by the age of conso- 
lidation by the Vaisnava Acaryas.®® A new dimension was added to Vedic 
Vaisnavism by giving equal importance to the Tamil Veda in matters of theo- 
logy. While the Alvars scored by appealing to the heart, the Acaryas had to 
contend with the intellectual forces of dissent when they tried to spread Vaisna- 
vism. To reach a larger audience, Sanskrit had to be used. Thus the Acaryas 
created a vast Vaisnava literature in Sanskrit. Most of it was dialectics, theology 
and exegesis. But there was also devotional poetry of a high order. 

Nathamuni (a.d. 824-924), the first Acarya of Ubhaya- Vedanta,-' made 
arrangements for the recital of the Divya Prabandham in temples. He' wrote Nydya- 
tattva, Toga-rahasya and Purusa-nirnaya. 

Nathamuni’s grandson was Yamunacarya {c. a.d. 918-1038), the first Vi^ista- 
dvaitin to controvert non-dualism by dialectics in Atma-siddhi. This work, in 
mixed prose and verse along with Isvara-siddhi and Sarhvit-siddhi. is considered 
‘the fountain head of Sri Ramanuja’s epoch-making works’.®® Having dispelled 
the clouds of avidyd posited by the Advaitins, Yamuna firmly holds on to devo- 
tion and surrender as the only means to attain salvation and gain dnanda or 
divine bliss. 

Yamuna’s Agama-prdmdnya confronting Sankara and Bhaskara in a dialec- 

** They are: Poygai Alvar, Bhutattalvar, Pey Alvar, TirumaHsai Alvar, Naihmalvar, Madhurakavi 
Alvar, Kulasekhara .AKar, Periyalvar, Andal, Tondaradippodi Alvar, Tiruppan Alvar, and Tiru- 
mahgai Alvar. 

** For a detailed study of the .Alvars and their works, the following books may be consulted: K. G. 
Varadachari, Alvars of South India, S. M. Hooper, The Hymns of the Alvars; HIP, Vol. Ill, etc. 

For an exhaustive catalogue of the works of the different Acaryas and their followers HIP, \'ols. 
Ill & IV and CHI, Vol. IV may be consulted. 

The Vedanta which harmonizes the teachings of both the traditional Vedanta and the teachings 
of the Alv^. 

R. Ramanujachari (Tr.) Siddhi-trayam, (Ubhaya Vedanta Granthamala Book Trust, Madras, 
1972), p. 1. 
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tical battle seeks to establish the Pancaratra Tantras or the Vaisnava Agamas 
as having equal authority with the Vedas. His Gltdrtha-sahgraha, in thirty- two 
verses, an admirable summary of the Bhagavad-GUd, is in line with the Visista- 
dvaita philosophy. His Mahdptirusa-nirnaya which sought to establish the primal 
Lord of the universe is now lost. Yamuna’s Stotra-ratna and Catuh-sloki, however, 
are happily available as evidence of the essentially poetic nature of the \Laisnava 
philosopher. Brilliant poetic imagery adds to the flow of devotional ecstasy in 
the former which is really a gem in the realm of Indian hymnal literature. 

The Catuh-Moki describes the Mother in four verses. Though brief, this cluster 
has blazed a new trail in Vaisnava philosophy. Mother Laksmi as the divine 
intermediary taking the devotee’s aspiration to the Lord and bringing him the 
Lord’s grace is described in this poem in terms of affection, wonderment, and 
gratitude. Under the influence of the Catuh-Uoki, there arose in later times more 
detailed statements in the form oi stotras about the personality and position of 
Laksmi. Chief among them are passages to be found at the beginning of the 
Sarandgati-gadya of Ramanuja, the Sri-stava of Vatsahkamisra, the Srlgma-ratna- 
kosa of Parasara Bhatta, his son, and the Sri-stuti of Vehkatanatha.^^ 

The Vaisnava movement split itself into four different schools of thought: 
Sri-sampradaya of Ramanuja (a.d. 1017-1137) preaching Viristadvaita 
(qualified non-dualism), Sanakadi-sampradaya or Harhsa-sampradaya of 
Nimbarka (eleventh-twelfth century) upholding Dvaitadvaita (dualistic non- 
dualism), Brahma-sampradaya ofMadhva (a.d. 1197-1276) extolling Dvaita 
(dualism), and Rudra-sampradaya of Vallabha (1473-1531) adhering to 
Suddhadvaita (pure non-dualism). 

ramanujacarya 

Vaisnava theology gained widespread popularity through the writings of the 
great Ramanuja. Intellectually well-equipped, and deeply devoted to the 
Alvars, Ramanuja emerged on the Vaisnava literary scene with his Srlbhdsya 
and Gitd-bhdsya. Though they discuss high philosophy and intricate dialectics, 
Ramanuja himself simplified the complexities of knowledge to pure devotion.^^ 

Interpreting the Bkagavad-GUd is no easy task; for, the poem is the drama of 
a soul straining to reach the reality of God by climbing an intricately structured 
stair-case. Ramanuja explains the entire corpus of the Gitd patiently and dis- 


Cf. M. Narasimhachari, Contribution of Tdmuna to Vishladvaita (Prof. M. Rai'igacharya Memorial 
Trust, Madras, 1971), p. 49. 

This is evident from the opening verse of Sribhasya: ‘May knowledge transformed into intense 
love directed to Srinivasa, the highest Brahman, become mine, the Being to whom the creation, pre- 
servation and dissolution of the universe is mere play, whose main resolve is to offer protection to all 
those who approach Him in all humility and sincerity, and who shines out like a beacon light out of the 
pages of the Scripture.’ — ^Translated by M. Yamunacharya. 
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covers every possible clue in support of the qualified non-dualism propounded 
by him. 

Vedartha-sangraha, Veddnta-dipa and Veddnta-sara are the other philosophical 
treatises by Ramanuja. While the last two deal with certain points in the Brahma- 
Sutra, the first is a masterly attempt to prove the closeness of ViMstadvaita to the 
Vedas. Some passages in this closely argued philosophical text rise to poetic 
heights, indicating the enthusiasm of the Acarya.^ 

Absolute self-surrender to Narayana, the Lord of the Universe, is advocated 
in his Gadyatraya, containing the triple gems, that is, Sarandgati-gadya, Sriranga- 
gadya and Srivaikuntha-gadya. Self-surrender is the essence of Vaisnava doctrine, 
and Sarandgati-gadya details every aspect of it with authority and precision. 
‘There is a sense of certainty, an atmosphere of utter serenity, that prevails in 
the Sarandgati-gadya, the hymn of self-surrender, which is said to have been 
poured forth from Ramanuja’s heart on seeing a beatific vision of the Lord 
on the occasion of a temple festival’.*® The gadya moves towards the end like a 
monologue in which the Lord assures Ramanuja of salvation. 

The Sriranga-gadya sets forth the overwhelming splendour of the Lord whose 
karma (kindness and mercy) draws Him to the devotee in moments of distress. 
Srivaikutitha-gadya concludes with the eternal form of Narayana that spreads 
the mantle oidnanda (bliss) upon His devotees who dwell in Him. Another of his 
works is Bhagavaddrddhana-krama. 

FOLLOWERS OF RAMANUJA 

Among the writers who followed Ramanuja, Kuresa wrote five hymns that 
contain superb poetry. He was a disciple of Ramanuja and had been tortured 
and exiled by the Cola king, Kulottunga. The following five hymns were the 


®®Here is an example of the Acarya’s poetic description of Vbnu in the ‘Ideal Heavens’: 

‘In the same way as this Supreme Being, Narayana, has infinite knowledge, bliss, and purity 
(which are attributes that define His nature), in the same way as He has countless, wonderful and 
unsurpassed, auspicious qualities such as wisdom, power, strength, lordship, might and splendour, 
in the same way as He controls, by His will, all other things, sentient and nonsentient, so also He 
has a celestial and unchanging form, which, besides being to Hb liking, conforms to His nature; He 
has likewbe coimtless ornaments of wonderful and varied beauty in keeping with His form; He has 
abo innumerable and wonderful weapons suited to His might; He has, besides, a Spouse of unsur- 
passed glory with a form pleasing to Him and conforming to Hb greatness and with beauty, 
greamess, sovereignty and goodness suited to His nature; He has, more over, a retinue of countless 
followers and attendants who possess boundless auspicious qualities like wisdom and the capacity for 
rendering service suited to Him; He has, further, countless objects and accompaniments of enjoyment 
suited to Hb nature, and to His greatness. So also He has a celestial abode which far transcends the 
power of speech and of mind to describe. There are thousands of passages in the Srutis which state 
that all these are eternal and immaculate.’ — ^Translated by M. R. Rajagopala Iyengar. 

“Fide M. Yamunacharya, Ramanuja’s Teachings in His Own Words (Bharatiya Vidya Bhavan, 
Bombay, 1963), p. 128. 


V— 16 


121 



THE C:ULTURAL HERITAGE OF INDIA 

outcome of his passionate, spiritual heroism. In the Srivaikuntha-stava, the Lord 
is described as a ‘radiance’ pervading the universe which gives joy to the belie- 
vers and strikes terror in the hearts of the wicked. Atimdnusa-stava explores 
an avatara of God as a superman on earth. The hymn brings out the devotee’s 
bewilderment at the incarnation of Narayana as Rama and Laksmana. How 
does one reconcile the naivete of Rama following the fake deer and Krsna 
being bound for stealing butter, with the super-exploits attributed to them? 
The devotion in Kuresa’s heart streams out in elegant poetry in the Sundara- 
bdhu-slava and Varadaraja-stava. The eleven verses of Sri-stava describe Laksmi 
as guiding Narayana in his role as creator, sustainer, and destroyer of the 
universe. Indeed, the Lord realizes His glory because of Laksmi’s proximity. 
The world flowers in triumphal beauty when Laksmi glances at it. 

Kuresa’s son was Parasara Bhatta who composed elevating Sanskrit hymns 
like Srlrahgaraja-stava, Rangandtha-stotra and Sriguna-ratnakosa. The last-men- 
tioned is a soulful prayer to Laksmi and describes the Mother’s kindness and 
affection towards her devotees. Parasara’s Asta-Roki explained the meaning of 
the three basic mantras of Vaisnavism; Astdksara, Dvaya and Carama-sloka. 
His Bhagavad-guna-darpana is a priceless commentary on the Vism-sahasrandma. 
Like Sankara, Parasara Bhatta too felt that the Sahasrandma was as vital to 
one’s spiritual evolution as the Bhagavad-Gitd. 

Besides the hymns and dialectics enlarging the horizon of Vaisnavism, there 
are also descriptive narratives on well-known \''ai.snavite shrines of South 
India. One such was Vehkatadhvarin’s Vidva-gunddarm-campu which introduces 
two gandharvas, Krsanu and Visvavasu, as wandering all over India, visiting 
holy places dedicated to Visnu and singing their glories. 

Among other Acaryas who wrote extensively on Vaisnavism during the 
eleventh and twelfth centuries are : Narayana Muni [Bhagavad-Gitdrtha-sangraha- 
vibhdga and Bhdva-prakdsikd), Varadacarya [Tattva-sdra and Sdrdrtha-catustayd], 
Sudarsana Bhattaraka [Sruta-prakdsikd and Sruta-pradipikd) , Atreya Ramanuja 
{Nydya-kulim) and Meghanadri Suri {Nydya-prakdHkd and Bhdva-prabodha) . 
Nadadoor Ammal’s Prapanna-pdrijdta is a thought-provoking thesis on self- 
surrender that concludes with a striking image, comparing the progress to- 
wards salvation to a voyage across the ocean of samsdra in the boat of nydsa or 
self-surrender.^^ 

One of the well-known disciples of Parasara was Rahganatha Muni who 
has remained popular all these centuries because of his commentaries in Tamil 
and Sanskrit. He was taught the importance of Laksmi in Vaisnava theology 
by Pranatartihara who was a disciple of Ramanuja. Snsukta-bhdsya of Rahga- 
natha Muni contains a remarkable analysis of the Laksmi hymns found in the 

^Trapanna Parijdta (VLsishtadvaita Pracharini Sabha, Madras, 1971), p. 70. 
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Vedas, a detailed explanation of the ttrmjataveddh, and at the end a long discus- 
sion^ on the concept of Laksmi. 

Rahganatha Muni also wrote the Purusasukta-bhasya. Though he says at 
the outset, T am but reviewing the extant commentaries for the sake of easier 
approach’, the bhdsya has its individual approach to prove the spiritual sym- 
bolism behind the seemingly pantheistic description of the Purusa. 

It is indeed unfortunate that a great deal of Sanskrit works of these centuries 
has been irretrievably lost in the course of time. Among the existing hymnal 
literature, mention may be made of Vedacarya Bhatta’s Ksamdsodasi-stotra, 
Annan’s Srivenkatesa-stotra, Tirukkacci Nambi’s Devardjdstaka, Manavala 
Mahamuni’s 3ridevardja-mangala, Vadikesari Jeeyar’s Narasirhhdstaka, Jeeyar 
Nayanar’s J^aksatra-mdlikd and Tirumalai Ananthazhvan’s Snrdmdnuja-catuh- 
Uoki. 


lokAcArya and vedAnta de;§ika 

About the close of the fourteenth centiuy, the followers of Ramanuja were 
sharply divided into two sects — the Tehgalais, Southern, and the Vadagalais, 
Northern. Pillai Lokacarya represented the southern school. He wrote Tattva- 
trqya, Srimcana-bhusana, Tattva-sekhara, Artha-pancaka, Prameya-iekhara etc. Tattva- 
traya is an aphoristic exposition by telling analogy of the relationship between 
man, nature and God. Srivacana-bhusana is an account of the secret doctrine 
of the sect. The theme of Tattva-sekhara is that Narayana is the supreme Lord 
and complete surrender to him is the only means to emancipation. 

The northern school was represented by the great Vaisnava Acarya Vedanta 
Detika or Vehkatanatha (a.d. 1268-1369), one of the most eminent stalwarts 
of the Vitistadvaita school. Fortunately, almost the entire corpus of Sanskrit 
writings by him has come down to us. If Yamuna’s Catuh-Moki inaugurated 
the Sanskrit Vaisnava literature, Detika’s writings provided the culminating 
glory. Though Detika also wrote in manipravdla (a mixture of Sanskrit and 
Tamil) and Tamil, his favourite language was Sanskrit. Numbering more 
than a hundred titles, his works contain didactic, lyric, epic and dramatic 
writings. Widely known as the ‘lion of poets and logicians’ [kavi-tdrkika-simha), 
Detika’s exposition of Sri-Vaisnava philosophy is found in numerous works like 
Tattva-muktd-kaldpa and Sarvartha-siddhi. Among his better known commentaries 
are Tattva-tikd (a commentary on Ramanuja’s Sribhdsya), Tdtparya-candrikd 


**In the course of the discussion he answers categorically some pnma facie arguments raised by him- 
self. Then he concludes that Sraddha and Visnupatni refer to Laksmi only. She is subordinate to none 
and is equal to her husband, Narayana, the Lord in all resjjects. In fact, in their cosmic role one can- 
not function without the other. He quotes the Ahirbudhr^a Samhitd and Laksmi Tantra in support of his 
view . — Vide A. Srinivasa Raghavan, ^risukta Bhd^a Maharajah’s College, Pudukottah, 1937, pp. 
xlii-xliii. 
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(on the Gita-bha^'a of Ramanuja), Sata-dusani (a refutation of Advaita), and 
Nydya-siddhdnjana. Pancaratra-raksa, Saccarita-raksd and Miksepa-raksd deal with 
the principles and practices of the Paficaratra school, and Sehara-mimdmsd treats 
the Purva and Uttara Mimariisas as parts of one whole. Blessed with phenome- 
nal knowledge and prodigious memory, he has tellingly re-interpreted our classi- 
cal heritage in striking Sanskrit prose and verse. Desika’s language is somewhat 
difficult for the common reader, but once we enter into the spirit of the work, 
we are deeply impressed by its spiritual significance. His magnum opus is Srlmad- 
rahasyatrayasdra composed in a mixture of Sanskrit and Tamil. It is a commen- 
tary on the three ‘secrets’ of self-surrender in Sri-Vaisnavism, that is, the 
Astdksara, the Dvaya and the Carama-sloka. But it is more than a mere commen- 
tary. It is a text of Visistadvaitic Vaisnavism. Desika’s masterly summary 
of the meaning of the Carama-sloka in the GUd provides the grand finale to a work 
which overwhelms us by its intellectual brilliance, intuiti\-e perception and 
devotional humility.-® 

Vedanta Desika’s devotional lyrics, about thirty-two in number, are a 
class by themselves. Each verse is a poetic capsule packed with Puranic lore. 
His first lyric, Hayagriva-stotra, was dedicated to Visnu as Hayagriva whom 
Desika revered as the Lord of knowledge. Stotras dedicated to the dasdvatdras 
of the Lord, to Sri, Bhu and Goda, to Sudarsana, Dehalisa, Garuda and 
Ramanuja have gained popularity. There are lyrics on renunciation and 
self-surrender marked by unfamiliar images. ‘My verses are scented like the 
jasmines that bloom in the evening. Would I use them to beg from kings?’ 
says Desika in the Vairdgya Pancaratna and concludes : ‘I have no property earned 
by my father or myself. But there is a priceless treasure my ancestor has earned 
and kept at the top of Hastigiri (the icon of Varadaraja at Kancipuram)’. 

Desika’s Dayd-sataka stands out among his devotional lyrics. The hymn 
describes the karund of Venkatesvara and is replete with illustrations. The 


®*Vour knowledge is limited; >our ability is insignificant; your life is short and you are also 
impatient of delay. Therefore do not go about seeking other updyas which >ou cannot (fully) under- 
stand, which you cannot easily adopt and which can bear fruit only after much delay. Realize that I 
who am easy of access to all, who am the saviour of all the worlds, and who am endowed with all the 
attributes essential for a Saviour, am the only updya and perform the surrender of the responsibility of 
protecting yourself to me with its five angas. When you have adopted the updya, you will have done 
what you ought to do, you will become my ward and be extremely dear to me. Supremely compas- 
sionate and generous, independent and omnipotent, 1 will, myself, by my mere will and without any 
other aid, and for the fulfilment of my own purposes, free you from the manifold, endless, and insur- 
mountable groups of obstacles without leaving any trace of them. I will enable you to have enjoyments 
similar to mine own, since you will enjoy myself and all that belongs to me. I will find delight in 
making you render all forms of service in all places, at all times and in all circumstances— service 
which will be of the nature of the overflow of the full and perfect enjoyment (of myself). You have 
absolutely no cause for grief.— F7* M. R. Rajagopala Iyengar (Tr.), Srimad Rahasyahayasdra (Agniho- 
tram Ramanuja Thathachariar, Kumbakonam, 1956). 
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Lord’s karma is symbolized as Mother Grace who is hke a generous fruit- 
bearing tree. Yet another famous long hymn of Desika is known as Padukd- 
sahasra. While Desika’s devotional verses are always full of mythology, phi- 
losophy and symbolism, his Hama-sandesa provides a contrast and is a simple, 
sensuous poem in the manddkrdntd metre made famous by Kalidasa. The subject- 
matter of the poem is Rama’s sending a swan as his messenger to reassure Sita 
languishing in captivity at Lanka. Though it is also meant as a symbol of God’s 
reassurance to man for the soul’s liberation through the guru, Desika has taken 
care to see that the moving context of Rama’s separation from Sita is not 
submerged by philosophy. The first part charts out the swan’s route to Lanka, 
providing a chance to describe the grandeur of India’s south dotted by holy 
temples, perennial rivers, and stately mountains. The second part contains 
instructions to the swan as to how to approach Sita and deliver the message. 
The ten verses, beginning with the seventy-third, bring before our eyes the 
captive Sita as imagined by an agonized Rama.®® 

Passages of stirring imagination, brilliant, unusual similes (the swan com- 
pared to an arrow in the fifty-fourth verse, for example) and a certain sponta- 
neity of expression mark this beautiful sandesa-kdvya. Desika’s absorption in the 
Krsnavatara is seen in poems like Gopdla-vimsati and Tddavdbhjudaya. The latter 
has twenty-four cantos and was inspired by the Bhdgavata. It describes Krsna's 
birth, childhood and youth, his marriage with Rukmini and Satyabhama, 
the destruction of Narakasura, the marriage of Usa and Aniruddha, the kill- 
ing of Poundraka and other heroic exploits of Krsna, and the Gitopadesa on 
the battlefield of Kuruksetra. The Yddavabhyudaya has a remarkable commen- 
tary written in the sixteenth century by Appaya Diksita, the author of the 
hymn, Varadardja-stava. 

Desika’s allegorical play preaching Vaisnavism is Sankalpa-suryodaya in ten 
acts. It is about king Viveka (discrimination) and queen Sumati (wisdom) 
who decide to free the Purusa (soul) from Karma (human bondage). They 
have to struggle against a host of evil forces led by Mahamoha (dense igno- 
rance) . High philosophy, dialectics, humour, satire and poetic conceits mark the 
narrative by turns. When Darpa (pride) and Dambha (vanity) take the stage, 


““‘Mclhinks I see my Sila 
With eyes dim and aimless; 

She sighs often ; her lotus face is shrunk. 

The eyes send forth tears unending. 

Her lamentations deal 
With her plight, and my might. 

.kh 1 Fate has dealt harshly with her 
And she sits emaciated. 

Frustration filling her heart.’ 

— Translated by the author. 
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we' get a feeling that the poet is pointing at us. At the end, king 'Viveka is 
successful and Purusa learns to surrender to Visnu through bhakti, thereby 
breaking his fetters. The guardian angel Divine Grace is ever present with 
Purusa and all is well. 

Though "Vaisnava literature during the times of the earlier Acaryas came 
to be written mainly in Sanskrit, very soon manipravala began to be used ex- 
tensively to write commentaries on the Divya Prabandham, the Tamil Vaisnava 
“Veda, which exerted a profound influence on the Vaisnava Acaryas. Of these, 
particular mention may be made of ‘Six thousand’ by Kuresa, ‘Thirty-six 
thousand’ by Vadakku Tiruvithi Pillai and ‘Twenty-four thousand’ by Peria- 
vacan Pillai. 


NIMBARKA 

Nimbarka was one of the principal commentators on the Brahma-Sutra. 
To Nimbarka, Brahman is a personal God and not the impersonal Absolute. 
He calls Him Krsna or Hari. While to Ramanuja and Madhva, Brahman is 
Narayana or Visnu, to Nimbarka and \'allabha, Brahman is Gopala Krsna 
accompanied by RMha. Nimbarka’s commentary on the Brahma-Sutra is 
called Veddnta-pdrijdta-saurabha. Srinivasa, a pupil of Nimbarka, wrote an excel- 
lent commentary on it called Veddnta-kaustubha. The other works attributed 
to Nimbarka are as follows: Dasa-sloki (also called Siddhdnta-ratna) , Srikrsna- 
stava-rdja and Guru-parampard. There are yet a few other works ascribed to 
him, such as Srikrsna-stava, Veddnta-laltva-bodha and Veddnta-siddhdnta-pradipa. 
But these texts are still preserved in manuscripts. An important work of this 
school is Siddhdnta-jdhnavi, a commentary on the Brahma-Sutra, by Devacarya, 
on which Sundara Bhatta wrote a commentary called Siddkdnta-setukd. Veddnta- 
kaustubha-prabhd by Kesava Bhatta is a commentary on Veddnta-kaustubha. A 
commentary on the Bhagavad-Gitd called Taltva-prakdsikd is also attributed 
to him. Vanamall Misra’s Veddnta-siddhdnta-sangraha (also called Sruti-siddhdnta- 
sangraha) gives some important tenets of the Nimbarka sehool. The work is 
written in the form of kdrikds and is based on the commentaries on the Brahma- 
Sutra by Nimbarka and others. 

madhvAcArya 

Another great Acarya who has left behind a large mass of Vaisnava 
literature in Sanskrit (thirty-seven in all) is Madhva. Besides his commentaries 
on several important Upanisads, he wrote Gitd-bhdsya and GUd-tdtparya-nirnaya, 
a summary of the central teachings of the Gitd, to outline his bimba-pratibimba- 
bhdva] Brahma-Sutra-bhdsya which has an imposing array of choice quotations; 
Mahdbhdrata-tdtparya-nirnaya, an epitome of the essential teachings of the 
Mahdbhdrata; Bhdgavata-tdtparya-nirnaya, a commentary bringing out the 
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Bhdgavatd s theism ; and Rg-bhd^a, an intuitive interpretation of the first forty 
hymns of the Rg-Veda, thus pioneering a new method, later used successfully 
by Sri Aurobindo and others. His Vismtattva-vinirnaya purposively tries to prove 
the superiority of Visnu over all the other gods in Hinduism.®^ His other works 
are Anubhdsya, Amvydkhydna, Tattvasankhydna, Tattvoddyota, Saddcdra-smrti, etc. 
The last one is a manual on the duties and rituals of a vaisnava. 

Madhva has also composed some stirring devotional lyrics in Sanskrit, such 
as Dvddasa-stotra, Tamaka-bhdrata, and Narasirhha-nakha-stotra. Krsndmrta-mahdr- 
nava is another lyrical composition of 242 verses devoted to the glorification 
of Visnu and his forms of worship. It declares that bhakti is the only means to 
attain salvation. These lyrics inspired the mystic singers like Purandaradasa 
and Kanakadasa, thus popularizing Vaisnavism through the Dasa Kuta saints 
in the fifteenth and sixteenth centuries. Mention may be made of Hari-bhakti- 
sdra and Mohana-tarangini, two of the fine compositions of Kanakadasa besides 
the innumerable devotional songs he has written. Two great teachers belong- 
ing to the school of Madhva are Jayatirtha and Vyasatirtha. Jayatirtha wrote 
Nydya-sudhd, a commentary on Anmydkhydna of Madhva, Nydya-dipikd, a com- 
mentary on Madhva’s Gitd-tdtparya-nirnaya, Prameya-dipikd, a commentary on 
Madhva’s Gitd-bhdsya, and Tattva-prakdnkd, a commentary on Brahma-Sutra- 
bhdsya of Madhva. Vyasatirtha wrote Tdtparya-candrikd, a commentary on 
Tattva-prakdnkd of Jayatirtha. Pada-ratndvali is a standard commentary on the 
Bhdgavata by Vijayadhvaja of the Madhva school. 

vallabhacArya 

Vallabha, the founder of the Suddhadvaita school, accepts the doctrine of 
Advaita, pure and simple, without any reference to Maya of Sankara. Accord- 
ing to Vallabha, the Advaita of the Upanisads is hddha (pure) unalloyed with 
Maya. This system is also known as pusti-mdrga as it strongly emphasizes pusli 
(divine grace) as the most powerful and unfailing means of enjoying the highest 
bliss. 

Vallabha wrote as many as eighty-four books (including small tracts) all of 
which, however, are not available. To mention a few of the important texts : 
Bhdgavata-tattva-dipa and its commentary, Subodhini] Anubhdsya, a commentary 
on the Brahma-Sutra] Tatlvdrtha-dipa and its commentary Prakds'a; Bkagavad- 


^^Visnu whom all names enter, is said to be supreme. All names refer to him who is different from 
all. He who is independent and eternally same, is the highest Visnu. In such texts, as all other names 
signify only him, it is pointed out that no other being can be the Lord of all. All this follows from the 
fact that in all the \’edas there is the assertion that \ isnu is free from imperfections, that in all of them 
theic is the non-e.\istence of the statement that he was non-existent before creation, that in all the \Ydas 
the defects and the non-existence before creation of all other entities are asserted and that they are 
not said to be the significance of all names. — Translation by S. S. Raghavachar. 
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Gita-bha^l Krs^aheffa\ Prmamrtai SiddhSnta-muktaoali', SMhmta-rahesyat JBke^t^ 
vardhini and its commentary, Bhakti-siddhanta. TattoSrtka-dipa together with its 
commentary Prakasa, is a most important work of Vallabha. It is divided into 
three sections viz. Sdstrartha, Sarvanirnaya and Bhagavatartha. Of the three, the 
first and the last are devoted to summarize the essence of the GUd and the 
Bhdgavata respectively. Among his other works, these may be mentioned : Sevd- 
phala-stotra, Catuh-sloki, Antakkarana-prabodha, Navaratna, Pustipravdha-maryddd, 
Madkurdstaka, Bhdgavata-sdra-sanmccaya and Purusottama-sahasrandma-stotra. 
The following works are attributed to Viththalesa, Vallabha ’s son: Krsna- 
premdmrta, Bhakti-hamsa, Bhagavad-Gitd-tdtparya, Bhdgavata-dasama-skandha-vivrti, 
Bhakti-hetu-nirnaya, Premdmrta-bhd^a, etc. Bhakti-tarangini and J^dma-candrikd 
of Raghunatha, Subodhini-prakdsa, Prdrthand-ratndkara and Bhakti-hamsa-viveka 
of Purusottama, Bhakti-cintdmani, Bhagavanndma-darpam and Bhagavanndma- 
vaibhava of Muralidhara, Bhakti-mdrtanda of Gopesvara, Bhakti-rasatva-vdda 
and Avatara-vadavali of Pitambara are some of the other notable works of 
the Vallabha Vaisnava school. 

'lRAN.SL.VnONS 

The later liistory of Vaisnava literature is a tale of notable translations and 
transcreations from Sanskrit. The great epics and significant exegetical works 
were translated into Tamil, Telugu, Kannada, and Malayalam. Devotion to 
Visnu was very strong in the later writers. The Tamil poet Villipputturar agreed 
to translate the Mahdbhdrata only because it gave him a chance to sing in detail 
the greatness of Krsna. Rarely did the writers render texts in regional languages 
into Sanskrit. However, Sri Rangaramanuja Svami (c. sixteenth century) 
has written a commentary in Sanskrit prose on Nammalvar’s Tiruvaimozki. He 
also wrote lucid commentaries on several principal Upani§ads. His commentary 
on the Sribhdsya is called Mula-bhdva-prakdsikd. 
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OTHER DEVOTIONAL COMPOSITIONS 

Some of the most popular Sanskrit hymns have been written by Keralites. 
Sankara’s Bhaja Govinda has acquirqfd world-wide currency. Srihari-smaram- 
sataka, Visnusatpadi, and Harimide-stotra are also attributed to Sankara. The 
Mukundamdld of Kulasekhara is a garland of devotional songs. The weaving 
rhythm of the verses has a mesmeric effect when chanted. The thought-processes 
of the devotee lost in Krena-ecstasy are clearly visible through the luminous 
Sanskrit terms. Lilasuka’s Srikrsm-karmmrta is a favourite with devotees even 
today. Sakti Bhadra wrote Ascarya-cuddmani, a Sanskrit drama on the Rdmd- 
yana theme. Narratives like Anantapura-varnana and Krsna-gdthd and campu- 
kdvyas like Kamsa-vadha and Kdliya-mardana were written in a mixture of Mala- 
yalam and Sanskrit. Finally, Vaisnava literature of the South burst forth in the 
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glory and grandeur of Narayana Bhattatiri’s Sanskrit epic, Ndrdyaniya. Nara- 
yana Bhattatiri has written eighteen prabhandhas on themes chosen from Hindu 
epics as well as works hke Dhdtu-kdvya and Silpi-ratna. But it is Ndrdyaniya which 
assures him of his pre-eminent position as an epic poet. The poem is in one 
hundred dasakas and retells the story of Krsna as found in the Bhdgavata. The 
devotional fervour of Narayana Bhattatiri converts the legendary story into a 
spiritual adventure. 

Passages relating to the Narasimhdvatdra, Gajendra-moksa and Ajdmilopdkhydna 
are couched in mellifluous diction. From the thirty-seventh dasaka onwards, 
Narayana Bhattatiri deals with the captivating history of the Krsna incarnation. 
Each verse here is a gem, each episode a drama in itself. And so we race to- 
wards the end, culminating in a vision of Hari’s form vouchsafed to the poet: 
To my front is a flame 

Brilliant as a kalaya bouquet; 

Within that lustre 

A divine boy’s form; 

Narada and other sages 

Along with the Upanisad-maids 
Singing ecstatic praises; 

Ah ! Nectar flows on my being. 

{Daiaka 100, verse 1) 


V— 17 
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'^HE term sdkta is generally regarded synonymous with tdntrika but it is not 
correct. Sdkta has a wider import than tdntrika. Also, while Sakta literature 
may be traced back to the Vedas, ‘ Tantric literature had a later^ beginning. The 
Vedic seers felt the presence of a divine power or sakti behind all the phenomena 
of Nature. They invoked and worshipped this power under different names. 
There are also references to some female deities in the Vedic hymns. Not all of 
them, however, were regarded as manifestations of Sakti, the female principle 
in the world order. 

The identification of sakti with the female principle is quite understandable. 
Sakti means energy and it is energy which is the productive principle. Energy 
moves, changes, transforms, produces and also sustains; ultimately, all the 
created things lapse again into the original energy-. The evolution of the world 
is thus an unfoldment of the creative energy, variously termed as Prakrti, Sakti 
or Maya in Indian philosophy. No creation is possible without sakti. Even the 
great exponent of Advaita \'edanta,3 Sankara, has to own that the supreme 
Lord cannot create, and cannot even have an urge to create, without her.< 

MOTHER GODDESS IN THE VEDIC P.\NTHEON 

Any literature, if it is to be termed Sakta, must be concerned with the female 
divine principle. In the Vedas, the most fascinating female deity is Usas, Dawn, 
in whose lap rises the resplendent Sun every morning. She is sometimes conceived 
as the mother of the Sun, and sometimes as his spouse. This Usas is invoked and 
praised in nearly ten hymns of the Rg-Veda.^ She is represented as the eternal 
feminine, always pursued but never overtaken by the Sun, who starts his chase 


iSorae scholars opine that the worship of Sakti, the female principle, was prevalent even in the 
days of the Indus valley civilization. A large number of terracotta figures or figures on the seals, etc. 
found in the Harappan sites are thought to represent the Mother Goddess later associated with the 
Sakta cult. 

Ht is not very likely that the Tantric literature originated further back than the fifth or sixth 
century. In the AlahdbtuiTata, which seems to have taken its present shape by the fourth century, there 
is no mention of the Tantras. The Amarakosa (c. sixth century) and the other kosas give various 
meanings of tantra, excepting that it is a particular class of Hindu sacred literature. There is also no 
mention of the Tantras in the writings of the Chinese pUgriras to India as yet. The earliest Nepalese 
manuscripts available today date only from the seventh to the ninth century. 

^According to which there is one ultimate Reality, called Brahman, behind the phenomenal 
world. 

*Sankara-bhasya on the Brahma-Sutra, I. 4.3. 

^R. K. IV. 5.51-52; VH. 5.75-81. 
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after her every morning. Such is her elusive nature. The hymns to Usas are also 
the finest poetic specimens in the whole of Vedic literature. Another interesting 
female deity is Sarasvati, who is at once a river and a goddess. She is not yet 
the goddess of learning as we find her in later times. In the Rg-Veda, she is the 
embodiment of the flowing stream of creation as would appear from the few 
hymns dedicated to her.® Almost at the end of the Rg-Veda we come across the 
famous hymn to Vac,’ also known as the Devi-svkta. This is considered to be the 
first important evidence of the worship of Sakti or Devi or Vac, later the main 
theme in the Tantras. We may also include in Vedic Sakta literature the hymn 
to Night, the Rdtri-siikta, who is conceived as a female deity like Dawn and 
invoked through this hymn.® There are also some stray verses in the Rg-Veda 
in which names of such female deities as Prthiva, Ida, Bharati or Sarasvati occur. 
There is, however, no mention in the Rg-Veda either of Durga or any of her 
different forms, such as Kausiki, Vindhyavasini, Candi, Uma, Ambika, Kali 
and others, so much glorified in the Puranas and Tantras. This perhaps indicates 
that the Sakti cult had not been clearly established in the Rg-Vedic period. It is 
only in the later Vedic pantheon that Sakti together with her different forms is 
found to have an access but the process of assimilation seems to have been rather 
slow. Thus, in the Sarhhitas and the Brahmanas of the Tajur-Veda there are 
references to Ambika not yet associated with Rudra as his wife. She has been 
described there as Rudra’s sister,® and in one place even as his mother.^® Durga 
and her cult seem to have been of non-Vedic origin, but when admitted in the 
Vedic religion, they gradually adopted characteristics of different Aryan 
deities. 

Coming to the Upanisads, we find in the Kena Upanisad, which is one of the 
earlier Upanisads, a reference to a female deity, Uma Haimavati who revealed 
to Indra the nature of Brahman, the supreme Spirit, when gods like Agni and 
Vayu were absolutely baffled in their attempt to fathom Its nature.^^ This may 
be taken to indicate for the first time that the realization of the true nature of 
the ultimate Reality depends upon the favour of the divone Sakti and not on 
one’s own effort. R. G. Bhandarkar^® says, ‘since it was Uma that disclosed the 
nature of the Spirit, it may be understood that the Brahman mentioned was 
Rudra-lSiva and Uma was his wife.’^® 

‘Ibid., VI. 5.61. 

■'Ibid., X. 10.125. 

‘Ibid., X. 10.127. 

‘Tai. S., I.8.6.I., K.S.,1X.7., .V/ai. 5., 1.10.4., Taj. 5., III. 57., Tai. Rr., I. 6.10.4., Sat. Br., 
II. 6.2.9. 

“A/ai. S., I. 10.20. 

“A'c. U., III. 3-12 and IV. I. 

G. Bhandarkar, Vaisnamsm, Sainistn and Minor Religious Systems, p. 111. 

^®We, however, 6nd no mention of the wife of Rudra or Siva until we reach the Taitliriya Aranyaka, 
which is assigned to the third century B.C., where Rudra is described for the first time as Ambikapati, 
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There is also a passing reference in the Mundaka Upanisad to seven female 
powers bearing names like K^I, Karali, etc. The tongues rising from a sacrificial 
fire are given these names.^^ Nowhere else in the earlier Upanisads is there any 
specific reference to a female divinity. The Svetasvatara, which is of a later date 
and theistic in character, refers to the innate power of the Lord, concealed by 
his own nature.^® This supreme power is said to be of infinite variety, but know- 
ledge and action are stated to be its natural forms.“ 

THE SAKTA upanisads 

There is a whole body of literature bearing the title of Upanisad, which is 
specifically Sakta in character. They are nearly as many as ten, all obviously of a 
later date. They are as follows : Tripuropanisad, Tripurd-tapini Upanisad, Bahvrco- 
panisad, Bhdvanopanisad, Sarasvati-rahasyopanisad, Sitopanisad, Saubhdgyalaksmi Upa- 
nisad, Sumukhi Upanisad, Guhyakdli Upanisad and Devi Upanisad. These Upanisads 
are of a mystical nature, resembling the later Tantras, wherein the secret doc- 
trines and esoteric methods of worship and meditation are unfolded. Some of 
them are manifestly of a theistic nature, dealing with the glory of a particular 
female deity, like Sita or Sarasvad. Others, like the Tripurd-tapini, go deeper into 
the methods of S^ta worship, and give a detailed account of things coimected 
with the worship of Tripurasundari including sri-vidyd, srl-cakra and other allied 
things like mantra z.n6.yantra (diagram). It is also interesting to find the famous 
Vedic mantra of Gayatri interpreted here from the standpoint of Sakti. The root 
meaning of the word, savitr is that he is the progenitor of all beings. As tripurd 
also has the same implication, the two deities are considered identical. Here we 
find a fusion of the Vedic and the Tantric ways of realization. Later, the distinc- 
tion between the two completely disappeared. Thus, we find the use of many 
Vedic mantras in Tantric rites. At the same time, the Vedic deities assume the 
roles and characters of Sakti as depicted in the Tantras. 

EPICS, PURANAS AND UPAPURANAS 

In the Bdlakdnda (chapters XXXV-VI) of the Rdmdyana, there is the story of 

the husband of Ambika (X. 18). Here Rudra is also called Umapati, the husband of Uma, and the 
Goddess, Katyayani, Kanyakumari, Durga and so on (X. I). It is in this Aranyaka that we find for the 
first time Kanyakumari, the virgin goddess of the South identified with ^akti. In the Periplus of the 
Erythraean Sea (first century a.d.) also there is a reference to this goddess {yide the text edited by Schoff, 
p. 46). 

“A/k. U., I. 2.4. It is to be noted that these names were later associated with the wife of Agni. 
As Siva practically emerged as a combination of the two Vedic gods, Rudra and Agni, so also his 
Sakti as a compound of the spouses attributed to both these deities. Thus Ambika, Uma or Haimavati 
known as the wife of Rudra, and Kali, Kar^i and others as that of Agni gradually came to be asso- 
ciated with the wife of Siva. The Mahdbhdrata gives us hints about how this happened. 

^Sve. V., I. 3-4. 

“/Wd., VI. 8. 
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Uma, the youngest daughter of Mount Himavan, who was married to Rudra 
(Siva), and who was highly respected by all the gods including Brahma. The 
MahabharatdP and the Harivamsa^ are two important sources so far as the history 
of the cult and worship of Sakti is concerned. 

There is a distinct class of Upapuranas known as S^ta because they deal 
exclusively with the female deity. But these are of a later date. Before these 
Upapuranas, devoted exclusively to the Devi or Sakti, were written, we find in 
some of the principal Puranas, like the Mdrkandeja, Vdmana, Vardha, Kurma and 
so on,^® chapters in praise of, and on the worship of, the different forms of Devi. 
Though the Bkdgavata Purdna is primarily devoted to the glorification of Krsna, 
it contains plenty of information concerning the worship of Sakti. The Sakta 
Upapmanas of note, which have come down to us are the following: Devi, 
Kdlikd, Makd-bhdgavata, Devi-bkdgavata, Bhagavati, Candi or Candikd, Devi-rahasya, 
and Said (also called Kdlikd or Kdli). Devi or Sakti is the central deity in these 
books though she is given names and forms such as Durga, Kali, Candi, Sati, 
etc. Accounts in the Mahdbhdrata, Harivamsa and the Puranas show that in early 
times female deities of different forms and names were worshipped in different 
parts of India by the followers of the Vedas as well as by the Savaras, Varvaras, 
Pulindas, Kiratas and many other non-Aryan tribes.*® Thus the Sakti cult was a 
great synthesizer of the Vedic and the non-Vedic, the Aryan and the non-Aryan, 
religious approaches. 

There are also some other Sakta Upapuranas which are lost and are known 
only by names. They are; Brhannandikesvara, Kdlikd, Mandikehara, Mandi, and 
Saradd^. 

^’The accounts of the Mother Goddess occurring in the Mahdbharata may be dated in the third 
or fourth century a.d. There are two Durgd-stolras in the epic, one by Aijuna in the Bhiftnaparvan 
(chapter XXIII) and the other by Yudhisthira in the Virdlaparvan (chapter VI). They speak of 
many aspects of the Great Goddess to be found in the later Tantric texts. The Dakfa-yajda episode in 
the Sdntiparvan (chapter CCLXXXI V) of the Mahdbhdrata describes how Mahakali or Bhadrak^ came 
to be associated with Uma, the wife of giva. In the epic, Durga has also been described as an earth 
goddess or a vegetable deity, gakambhari (VI. 23.9). On the basis of some seals, scholars infer that 
the concept of the Sdkambhari aspect of the Mother Goddess may have been familiar even in the days 
of the Harappan civilization. 

*>II. 2-4 and 22. The Harivamsa (II. 2.48-52) states that Visriu descended into the pdtdla (the 
nether regions) and asked Sleep in the form of Time, the destroyer (Hidrd Kdltarupini), to become the 
daughter of Yaioda. She was told that she would become Kausilu and would have a permanent 
residence on the Vindhya mountain. She was abo told that she would kill gumbha and Nisumbha 
and would be worshipped by wine and animal sacrifices. 

^•Mdrk., LXXXI-XCIII. 

Vdm., XVII-XXI; LI-LVI. 

Var., XXI-XXVIII; XG-XCVI. 

Kur., I. 11-12, Linga., II. 11. AS-., 1.3. 

FtfJia, V. 1 ; Bhav., IV. 138. 

••R. G. Hazra, Studies in the Upapurdrtas, Vol. II, p. 17. 
pp. 466-89. 
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There are also some works of the Sutra type of which the dates and author- 
ship are unknown. Sakti-Sutra is one such work. There is another work, Sri- 
vidyd-ratna-sutra, which is attributed to the great Vedantist, Gaudapadacarya. 
Yet another work is Pdrdnanda-Sutra. There is also a reference to Agastya-Sutra 
supposed to belong to the Kadi-mata of the l§akta school. 

K.AVYA LITERATURE 

The story of Siva’s marriage with Uma and the birth of Kumara dealt with 
in the Kumdra-sambhava of Kalidasa occurs in several Puranas, the earlier ones of 
which came into being by the sixth or seventh century, i.e. during the Gupta 
period.^^ The Ragkuvamsa refers to Kali (XI. 15), and the Kumdra-sambhava 
describes her as the Divine Mother (VII. 39). Vdsavadattd of Subandhu (seventh 
century) contains the earliest literary reference to a worshipper of the Buddhist 
goddess Tara. The Sakta Tara, also called Ugratara, Ekajata and Nila-sarasvati 
might be an adaptation of the Mahayana Buddhist goddess of the same narne.^ 
Subandhu also mentions the goddess KatyayanI of Kusumapura. Bana’s (seventh 
century) Harsacarita shows that the Tantric rites were gradually encroaching 
upon the Brahmanic religion. Bana was an ardent devotee of Candi and his 
Candi-htaka shows that he was deeply influenced by the Saptasati or Candi- 
mdhdtmya of the Mdrkandeya Purdna. In his Kddambart, he refers to the worship of 
the mother goddess by the Savaras. Vakpati (c. eighth century) in his Gaudavaho 
describes the temple of Vindhyavasini and also refers to the killing of Mahisasura 
as found in the Candi. Bhavabhuti’s Mdlati-Mddhava [c. eighth century) speaks of 
Aghoraghanta, a Kapalika ascetic, who happened to be the priest of the Goddess 
Camunda in 5rl Saila, who was worshipped with regular human sacrifices. 
Some fine hymns to Devi are attributed to Sahkaracarya (rxinth century), and 
his bhdpya on the Bhagavad-Gitd shows that he might have been influenced by the 
Sakta philosophy.^ 


TANTRAS AND AGAMAS 

The literature classified as Tantra and Agama, which relates to the 


**Some old inscriptions show how the Sakta cult was gradually tending towards Tantricism in the 
age of the Guptas. One such inscription refers to seven manifestations of Sakti, like Mahesvarl, Camunda 
and so on. {Vide Corpus Inscription Indicarum, Vol. Ill, p. 47). Several terracotta figures, stone discs, seals 
and coins belonging to the Maurya and Kusana periods have been unearthed during the modem 
times. They indicate that the mother worship was also a popular phenomenon in those days. The 
circular discs with various figures within a circle as found in Patna, Kosam and other places may 
be regarded as the forerunners of the mystical diagrams, yantras found in the later Tantric cult. 
Vide J, N. Baneijea, The Development of Hindu Iconography, p. 171. 

^Vide Narendra Nath Bhattacharyya, History of Sdkta Religion, p. 68. 

“Cf- Sudhakar Chattopadhyay, Evolution of Hindu Sects, p. 170. 
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Sakta school, is very extensive and elaborate.^® The Sakta school had infinite 
ramifications, such as the Kadi-mata, the Hadi-mata, the Kahadi-mata, the Kali- 
mata, the Kaula-mata and so on. Similarly, their forms of worship, dcdras, were 
also numerous, such as the Daksindcdra, Vdmdcdra, Divydcdra, Virdcdra, Pawdcdra, 
Kuldcdra, Samajdcdra, Cindcdra and so on. Books written by different schools 
expressing their views about forms of worship naturally increased the bulk of 
Sakta literature. The divergence of the Sakta deities contributed no less to the 
wealth of ^^ta literature. The most famous division is on the basis of the ten 
mahdvidyds, each having a distinct literature of her own. 

The first of the ten mahdvidyds is Kali and the best book on her is supposed to 
be the Mahdkdla Samhitd. It is a huge book but unfortunately no longer available 
in its entirety. Its major portion has been secured from Nepal and a project for 
its publication has been taken up. Among other books dealing with Kali, the 
following may be mentioned : Kdla-jndna, Kdlottara, Kdli-kula-kramdrcand, Bhadra- 
kdli-cintdmani, Kdli Tdmala, Kdli-kalpa, Kdli-saparyd-krama-kalpavalli, Kdli-vildsa 
Tantra, Kdli-kula-sarvasva, Kdli Tantra, Visva-sdra Tantra, and Kdmesvarl Tantra. 
A section called Kdli-khanda of the Sakti-sangama Tantra is also important as is 
the Kdli-mdhdtmya of the Bhairavi Tantra. Raghava Bhatta, the author of Sdradd- 
tilaka, wrote a book called Kdli-tattva, which was widely known in northern 
India. The Sydmd-saparyd-vidhi, by Kasinatha Bhattacarya Tarkalarhkara, con- 
sisting of seven chapters and the Sydmd-rahasya by Purnananda having eleven 
chapters are very important works on Kali witten by Bengali authors. They 
set the standard for Kali worship in Bengal. Incidentally, Kali has almost be- 
come a favourite deity with the Bengalees who worship her in numerous forms 
such as Siddhakali, Guhyakali, Bhadrakali, Smasanakali, Raksakali or Maha- 
kali.®® Kali is, in fact, the most important Sakti deity in eastern India. 

Next comes Tara, whose worship is suppcwed to be of Buddhistic and Chinese 
origin and appears to have been taken from the country of Bhota, i.e. Tibet. 
There is a vast literature pertaining to her worship. Some of the works about 
her are: Tdrd Tantra or Tdririi Tantra, Tdrd-sukta, Todala Tantra, Tdrdrnava, 
Nila Tantra, Mahd-nila Tantra, Nila-sarasvati Tantra, Cindcdra, Tantra-ratna, Tdrd- 
sdvara Tantra, Tdrd-Upanisad, Ekajati Tantra, Ekajatd-kalpa, Brahma-ydmala 
Tantra, Mahd-cindcdra-krama, Ekavira Tantra, Tdrini-nirriaya and so on. Mention 
must also be made of many compendiums on Tara, such as Tdrd-Pradipa by 

“'Though the traditional list enumerates sixty-four Tantras, the number of Tantras extant in 
manuscripts is far greater. (Vide Haraprasad Sastri, Xotices of Sanskrit MSS.. Second series I, Calcutta, 
1900, pp. xxiv-xxxvii; Catalogue of Palm-Leaf and Selected Paper MSS. belonging to the Durbar Library, 
Nepal, Calcutta, 1905, pp. Ivii-lxxxi). They seem to have originated in Bengal, wherefrom they 
spread throughout India, in Assam, Nepal, Kashmir and the South, and even beyond the limits 
of India in Tibet and China through Buddhism. Vide HIL, Vol. I, p. 592. 

“•Cf. Chintaharan Chakravarty, Tantras: Studies in their Religion and Literature (Chapter on Kali 
Warship in Bengal). 
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Laksmana Bhatta, Tdrd-rahasya by Agamacaxya iSankara, Tdrd-bhakti-sudhdrmva 
by Narasirnha Thakura, Tdrd-bhakti-tarangini by Prakasananda, a book of the 
same name by Vimal^anda as well as another by Ka^inatha, Tdrd-kalpa-latd- 
paddhati by Nityananda, Tdrini-pdrijdta by Srividvad Upadhyaya, Mahogra-tdrd- 
kalpa and others. Tdrd-sahasra-ndma, on which there is a commentary by Laksmi- 
dhara, also deserves mention. 

The third in the list, SodaSi is another important l^akta deity who claims the 
worship of innumerable votaries all over the country, from Kashmir to Kerala. 
In her, the divine power is supposed to have reached its fullness. Her name, 
SodaM, is significant. Just as the moon is in its full form when it reaches the 
sixteenth phase, she is in the fullness of her power and beauty as Sodasi. Because 
of her beauty and grandeur she is also known as Tripura-sundari or simply 
Sundari and Rajarajesvarl. As she was first worshipped by Brahma, Visnu and 
Mahesvara, she is known as Tripura, though there are other interpretations also 
of this term.®’ She is also conceived as having three different aspects, viz. Bala, 
Bhairavi and Sundari. Sometimes fifty forms are attributed to her, which shows 
her wide popularity. She is supposed to have three main centres of worship: 
Kamagiri in the east, Purnagiri in the west and Jalandhara at the top of the 
Meru mountain. These three points are looked upon as a triangle with Oddi- 
yana, the fourth, as the central point. In other words, these locations indicate 
that the cult of Tripura was fairly widespread throughout India. She is worship- 
ped in twelve different forms in different parts of India such as Kamaksi in Kan- 
ci, Kumari in Kerala, Amba in Guijara, KMika in Malava, Lalita in Prayaga, 
Vindhyavasini in Vindhyacala, Vis^^si in V^anasi, Maiigalacandi in Gaya, 
Sundari in Vanga, Mahalaksmi in Karavira and Guhydvari in Nepala as well 
as Bhramari in the Malaya mountain. 

The literature of Tripura or Sodasi, therefore, is vast and elaborate. The 
form of her worship, known as sri-vidyd, has come down in two main currents 
known as Kadi-vidya and Hadi-vidya. The former is said to have been initiated 
by Kama or Manmatha and the latter by Lopamudra. The Kadi school is also 
known as Madhumad-mata and its main books are Tantrardja, Mdtrkdrmva, 
Yogimhrdaya and Tripurdrnava, The Tantrardja has many commentaries of which 
one named Manoramd by Subhaganandanatha is the most important. The 
other commentary, Sudarsana, by Premanidhi, is also sometimes attributed to 
his wife Pranamanjari. Bhaskara Raya is also supposed to have written a com- 
mentary, which, however, is not available now. Paramdnanda Tantra or Pardnanda 
Tantra is an important work on sri-vidyd. Another important book on the subject 


*’Brahmd-vis^-mahe{ddyais-tridasair-arcitd purd, 

Tripureti soda noma kathitam daivatais tana. VdrShi Tantra (quoted in the Tantrasdra, 

p. 337, Bangabasi Edition). 
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is Saubhagya-kalpa-druma, written by Madhavanandanatha. There are nearly 
forty other texts dealing with sri-vidya. To mention some of the important ones 
among them : Vdmakesvara Tantra, Sakti-sangama Tantra, Laksmi Tantra, Svacchanda 
Tantra, Tripurd-rahasya, Tripurd-sdra-samuccaya, Sri-tattva-cintdmani, Kdma-kald- 
vildsa, Varivasyd-rahasya, Varivasyd-prakd^a, Viriipdksa-pancdJikd, and Lalitdrcana- 
candrikd.^ 

The literature on sri-vidyd became so extensive and popular that the names 
of many gods like Indra, Skanda, Siva, Surya, Agni,etc. as well as the names of 
some famous sages like Durvasas, Agastya and ViSvamitra came to be associated 
with it as its founders. Even great names in the field of Indian philosophy hke 
Gaudapada and Sankara are mentioned as authors of a large number of works 
belonging to this group of literature. Gaudapada is believed to have written a 
hymn, called Subhagodaya-stuti, of fifty-two verses. Sankara is said to have written 
a commentary on it. We have already referred to another work attributed to 
Gaudapada, viz. Sri-vidyd-ratna-sutra. There are also some important hymns 
addressed to the deity which together with commentaries thereon, form an im- 
portant part of Sakta hterature and also throw a flood of fight on this cult. The 
hymns, Amnda-lahari and Samdarya-lahan^ both attributed to Sankara, and the 
commentaries thereon, especially the commentary by Laksmidhara, deserve 
special mention. The hymn, Lalitd-sahasrandma-stotra, and the commentary on 
it by Bhaskara Raya are both indispensable to all students of Tantra. 

We have so far discussed the three manifestations of Sakti and the literature 
that grew round them. This triad of Kali, Tara and SodaH practically dominates 
the field, enjoying the homage and adoration of innumerable worshippers. The 
remaining seven occupy a minor position and have been overshadowed by the 
previous three. As to the fourth, Bhuvanesvari, the most important book dealing 
with her cult and worship is the Bhuvanehari-rahasya by Prthvidhara Acarya who 
is claimed to be a direct disciple of Sahkara.There is also a Bhuvanehari-stotra 
by Prthvidhara. The Bhuvanehari Tantra, Bhuvaneharl-pdrijdta and the Bhuva- 
nehari-kalpa-latd are all important works on this deity. 

With regard to the fifth, Bhairavi, we have two books which are quite well- 
known, viz. the Bhairavi-rahasya and the Bhairam-saparyd-vidhi. The most impor- 
tant work, however, is Bhairavi Ydtnala. This manifestation of Bhairavi has 
many sub-forms such as Siddha-bhairavi, Tripura-bhaira\d, Gaitanya-bhairavi, 
Bhuvanesvari-bhairavi, Kamalesvari-bhairavi, Kamesvari-bhairavi and so on. A 
Bhairavi is always associated with a Bhairava, also known as a Vapika. Accord- 
ing to the Mundatndld Tantra, Bhairava and the incarnation of Nrsirhha are 
identical. 

There is not much of a separate literature dealing with the cult of the sixth 

®*For a detailed list see Gopinath Kaviraj, Tantrika Sdkitya, p. 49. 
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manifestation, viz. Chinnamasta. Only the Sakti-sangama Tantra has a section 
on it called Chinnd. 

Similarly, the seventh manifestation named Dhumavati, who is supposed to 
be a widow, has no literature of her own. Her manifestation, however, has been 
described in the Prdnatosini Tantra. Some are of the opinion that Kala-bhairava 
is associated with Dhumavati. Others, however, think that she, being a widow, 
can have no Bhairava as her counterpart. 

About Vagala, the eighth manifestation, we have the Sdnkhdjana Tantra, 
which is also known as Sadvidydgama. The Vagald-krama-kalpa-valli is also a 
good book on the subject. In the Sammohana Tantra we have an account of the 
incarnation of Vagala who manifested herself in Saurastra. Visnu undertook 
severe penances to please and propitiate her. It is in response to his entreaties 
that she manifested herself. 

The ninth mahdvidyd, Matahgi, became manifest, according to the Brahma 
Tdmala, through the prolonged penances of the sage, Matahga. Mdtangi-krama 
by Kulamani Gupta and Mdtangi-Paddhati by Ramabhatta give details about 
the worship of this form of Sakti. Matangi is also known by the name Sumukhi. 
Sumukhl-puja-paddhati is a well-known manual on the forms and methodologies 
of her worship. Its author, Sankara, who was a disciple of Sundarananda, belongs 
to the line of the great Vedantist, Vidyaranya. 

The tenth and last of the mahdvidyds is Kamala. She is represented as of ex- 
quisite beauty, of golden colour, adorned with precious jewels, wearing a red 
silk saree and so on. She is also the goddess of prosperity, i.e. Laksmi, with a red 
lotus as her seat. She is described in the Tantrasdra, Sdradd-tilaka, Sdkta- 
pramoda and other such books. 

We have so far dealt with the Tantric literature which has grown around 
the ten well-known manifestations of Sakti. But there are other manifestations 
also. In fact, the list varies from Tantra to Tantra. In the Mdlini-vijaya Tantra 
we ha\’e other names like Mahadurga, Annapurna, VagvadinI, Pratyahgira, 
Tvarita, Nila and Bala. The Tantra-kaumudi furnishes another list raising the 
number of manifestations of ^akti to twenty-seven. In this list, we come across 
more names like Mahisamardini, Triputa, Mahamaya, Bheranda, Camunda, 
Sulini, Katyayani and others. The literature on each of these manifestations is 
not available separately. There are, however, sections in works like the Mdyd 
Tantra, the Kdli-vildsa Tantra, the Rudra Ydmala, the Matsya-sukta, which deal 
with the worship of Durga.^® Some chapters of the Mdyd Tantra also deal with 
Jagaddhatri, another form of Durga. Durga is supposed to have nine different 
forms, called Nava-durga.®" In this way, from one particular manifestation of 


^^Vide C. Chakravarty, Tanlras: Studies in their Religion and Literature, p. 94. 

®“KalI, Katyayani, Isani, Mundamardini, Camunda, Bhadrakali, Bhadra, Tvarita, and Vaisnavi. 
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Sakti, infinite, bewildering varieties sprang up in the course of time. In different 
parts of the country, the same deity Durga is worshipped in different forms — - 
two-handed, four-handed, eight-handed, ten-handed, twelve-handed, eighteen- 
handed and so on. 

The Tantra-samuccaya (c. 1426) is a collection compiled from a number of 
Tantras. The Prapancasdra Tantra, ascribed to Sankara, is one of the most im- 
portant Tantric texts. It deals with the worship of the various manifestations of 
Siva and Sakti. It, however, refers also to Visnu and his avatdras (incarnations). 
Though a later®^ work, the Mahdnirvdna Tantra represents ‘the best aspect of 
Saktism’.®^ It enjoys a wide popularity and some scholars are of the opinion that 
the text might have been written in Bengal.® It speaks of the Devi, the goddess, 
as the embodiment of all the gods and their ‘energies’ {mktis). Thus she is 
Brahma, the creator, Visnu, the sustainer, and Mahakala, the destroyer. Munda- 
mdla Tantra, already mentioned, enumerates hundred names of the goddess. 

In addition to Tantric and Agamic works® discussed so far, there is a large 
number of manuals on various Tantric rituals belonging to different schools of 
Saktism. The Jndndrriava Tantra is one such work which, along with various 
kinds of Tantric forms of worship, discusses, and attaches the greatest importa- 
nce to, kumdripiijd, the worship of maiden as Devi herself. Texts dealing with 
Mvidyd have already been mentioned. 

A huge literature comprising glossaries and dictionaries has also grown up 
with a view to interpreting the symbolical and mysterious significance of the 
aksaras, bijas, mantras, mudrds, cakras and kundalini. For example, Ekdksara-kosa, 
Bija-nighantu, Mdtrkd-nighantu, Mantrdvidhdna, Mudrd-nighanfu, Satcakra-nirupana, 
and Pddukd-pancaka. 

No account of Sakta literature will be complete without a reference to what 
is known as Kaula literature. The Kaulas have been sometimes looked dowm 
upon by the Vaidikas as preaching something vulgar and un-Vedic, while 
others have extolled them as the exponents of the highest form of Tantrika 
worship. One can have an idea of this much-derided as well as highly adored 
iSakta cult from books like Kuldrnava, Kula-cuddmani, Kula-gahvara, Kula-dipini, 
Kula-pancdsikd, Kula-prakdsa, Kula-mata, Kula-kamala, Kula-tattva-sdra, Kuldmrta, 
Kula-ratna~mdld, Kula-ratna~mdtrkd, Kula-pradipa, Rudra Ydmala, Dein Tdmala 
and a host of such other books.® 

’ij. N. Farquhar regards it as quite a modern work, not earlier than the eighteenth century. Vide 
Outline of the Religious Literature of India (Oxford, 1920), p. 354ff. 

^^Vide HIL, Vol. I. p. 593. 

“/Jirf., p. 592n. 

®*The Tantras are usually in the form of dialogues between Siva and Parvati; when Parvati 
asks questions like a pupil and Siva answers like a teacher, they are called Agamas, and when the 
order reverses, i.e. Parvati as the teacher answers Siva’s questions, they are called Nigamas. 

*'For an exhaustive list see Gopinath Kaviraj, Tantrika Sahitya, p. 49. 

139 



THE CULTURAL HERITAGE OF INDIA 

We have already mentioned some of the Yamalas dealing with different 
forms of Sakti. In the Jayadratha Tdmala, a supplement of the Brahma Tdmala, 
we find plenty of information about various branches of Tantric sddhand and 
sdhitya, together with references to a large number of Sakta deities. It has been 
rightly observed that ‘the supplementary literature of the Yamala group indi- 
cates a new orientation of the Tantric culture. The sddhands of the Agamas 
assume in them a more pronounced character of Saktism. . . . The later lite- 
rature of pure iSaivism ceases to be called Tantra. Tantra proper became more 
Saktic in character. This character became definitely estabhshed by the tenth 
century.’®* That is why perhaps Sakta literature becomes synonymous with 
T^tric literature as the latter forms the major and most important part of it. 

Barring a few, the Tantras do not appear to be a pleasing specimen as 
literary productions. But their real value lies in the philosophy they embody, 
and the spiritual nourishment they had been offering down the centuries to mil- 
lions of Hindus. They still govern the Hindu rehgious ceremonies, sacrifices and 
observances, and are regarded as one of the most popular branches of Indian 
religious literature. They will, therefore, be found immensely useful to any 
literary historian and student of comparative rehgion and philosophy. 


®*P. C. Bagchl, Evolution of the Tantras in CHI, Vol. IV, p. 219. 
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N® survey of the Indian religious literature can be complete without 
^ at least a brief study of the works dealing with Ganesa, Karttikeya 
(Kumara), and Surya. The cults that have grown around them are minor but 
important. That is why Sahkaracarya includes them among the six cults, 
sanmata^ he has approved and propagated. 

ganapatya literature 

Although admitted to the Brahmanic pantheon comparatively late^, Ganesa 
is among the most adored Hindu gods and goddesses. The numerous names 
by which he is known testify to his popularity. Some of his names are: 
Siddhidata (Bestower of success), Vinayaka (Remover of obstacles), Heramba 
(Protector), Ganesvara (Lord of the Ganas*), Ganapati or Gananayaka 
(Leader of the Ganas) and so on. His popularity is not limited within India 
but has crossed her borders as well.^ 

We find no mention of Ganesa in any early Vedic text.® But it is evident 
from the Afanafa Grhja-Sutra (II. 14) that Vinayaka (or Vinayakas), the ear- 
liest form of Gapesa, had emerged as a malignant deity (or deities) before the 
Christian era. The Grhya-Sutra refen to four® Vinayakas, and gives an account 
of the rituals connected with their propitiation. The Yajnavalkya Smrti (c. sixth 


‘These are Saiva, Vaisnava, Sakta, G^apatya, Kaumara and Saura. 

‘According to Bhandarkar, the cult of Ganapati-Vinayaka came into vogue between the end of 
the fifth and the end of the eighth century, vide Vaisruwim!, ^aivism and Minor Religious Systems, p. 148. 
Vide also HIL, Vol. I, p. 568. 

‘The attendants of Siva. 

‘The popular names of Gane^ outside India; 

Mongolia: Totkhar-oun Khaghan 
Tibet : Ts’ogs-bdag 

Bgegs med p’ai bdag po 
China : Kuan-shi t’ien 

Japan : Kangi-ten 

Vinayaksa 
Sho-ten 
Kwanzan-Sho 
Burma : MahSpienne 
Cambodia : Prah Kenfa. 

‘The epithet ‘Ganapati’ found in the Rg-Veda (II.23.1) refers not to him but to Brhaspati, the 
Vedic god of wisdom. Bhandarkar attributes Ganesa’s reputation for wisdom to the ctHifiision resulting 
from this Rg-Vedic reference, aide Vai^nacism, p. 149. It may be mentioned here that Gopinath Rao 
has identified Ganesa with Brhaspati, vide his Elements of Hindu Iconography (The Law Printing House, 
Madras, 1914), Vol. I, pt. 1. p. 45. 

•They are, viz. S^katankafa, Kusmandarajaputra, Usmita, and Devayajana. 

141 



THE CULTURAL HERITAGE OF INDIA 

century) also refers to such rituals (I. 271 ff), sometimes in identical language. 
But the rituals appear here in a ‘somewhat developed or complicated form’.’ 
In view of the time gap between the two works, this difference is understandable. 
But the difference between the works is significant in another respect. Though 
six names® are mentioned in the Tajnavalkya Smrti against four in the Grhja- 
Sutra, they all, unhke those in the Grhja-Sutra, refer to ‘one’ Vinayaka who has 
further been described here as the son of Ambika. It may be mentioned here 
that, according to tradition, Siva and Parvati (also called Ambika) are the 
parents of Ganesa. The Smrti also records the appointment of Vinayaka as Gana- 
pati, the Leader of the Ganas by Rudra and Brahma. The Baudhdyana Grhya- 
Sutra also speaks of Ganapati. The Xdrdyana Upanisad belonging to the Taittiriya 
Aranyaka (X. 1) contains the Ganapati-gdyatri referring to the deity as Vakratunda 
and Dantin.® The Ganapati-tdpaniya Upanisad, a later work, is important from the 
theological point of view. It proclaims Ganesa as the eternal Brahman. In the 
Atharvasiras Upanisad, another later work, Vinayaka has been identified with 
Rudra. According to Farquhar,’® the Ganapati Upanisad, which forms a part 
of the Atharvasiras Upanisad, has behind it another Upanisad of the Ganapatya 
sect. 

There is no mention of Ganesa as a distinct deity in either of the two great 
epics, the Rdmdyana and the Mahdbhdrata.^^ The epithet ‘Ganesa’ or ‘Ganesvara’, 
found both in North and South India recensions of the Mahdbhdrata, refers to 
Siva. This perhaps leads Przyluski to think that Siva and Ganesa were origi- 
nally one and the same god.^- But Bhandarkar^® has referred to the Anusdsana- 
parvan (CLI. 26) where Ganesvaras and Vinayakas are mentioned as gods 
bearing witness to the actions of man. 

In the Puranas, Ganesa is a most favourite deity and references to him and 
his legends are no occasional phenomena there. Chapters LXI-LXIII of the 

’Cf. R. G. Bhandarkar, Vaisnavism, p. 148. 

*Mita, Sammita, Sala, Katafikata, Kusmanda, and Rajaputra. 

“Since Ganesa emerged as an elephant-headed deity in a much later period, the authenticity of 
this passage is not beyond doubt. 

^’’VideJ. N. Farquhar, An Outline of the Religious Literature of India, p. 206. 

''The North India recension of the Mahdbhdrata, however, categorically mentions Ganesa as a god 
and refers to the popular legend regarding the part he played in connection with the composition of 
the great epic. The legend is that Brahma himself advised Vyasa to approach Ganesa to write down 
the epic (1.1.75-83). Here Ganesa has been called Heramba, Vighnesa, Gananayaka and Sarvajna. 
Bdlabhdrata, a poem written in the ninth century, refers to this legend and this was narrated to Alberuni 
(eleventh century) when he visited India. Vide Edward C. Sachau, (Tr.), Alberuni’s India Vol. I, 
p. 134. Wintemitz believes that the legend was known long before the ninth century and was not 
inserted into the North India recension of the Mahdbhdrata until 150 years later {vide JRAS, April, 
1898, p. 380). 

'“Fide Alice Getty, Ganesa, Munshiram Manoharlal, New Delhi, 1971 (Reprint), pp. 2-3. 
r^Vide R. G. Bhandarkar, Vaisnavism, p. 147. The Critical Edition of the Mahdbhdrata does not con 
tain this. 
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Srsti-khanda of the Padma Purdnd}^^ are devoted to the eult of Ganesa. The Brahma- 
vaivarta Purdna, which professes to glorify Krsna, relates in its Ganesa-khanda to 
the legends of the elephant-headed deity. Curiously enough, Ganesa has been 
represented here as an incarnation of Krsna. The Garuda (chapter XXIV) and 
Agni (chapters LXXI and GCGXIII) Purdnas prescribe rules for the worship of 
Ganesa. Among the other Puranas which refer to Ganesa and his legends are the 
Skanda, Matsja, Vdmana, Linga, ^iva, and Vardha. A later Ganesa Purdna is devoted 
to the glorification of Ganesa. It also deals with the theology and worship of the 
sect and enumerates the thousand names of the deity. The Bhdrgava Purdria, an 
Upapurana, also contains the story of Ganesa, his devotees and the vratas sacred 
to him. In the Mudgala Purdna, an Upapurana recently discovered, Ganesa 
is worshipped as the highest deity. It is an important work for the 
Ganapatya cult. It is believed to have been revealed to sage Mudgala by 
Upamanyu. 

Among the kdvyas containing references to Ganesa, mention may be made 
of the Gdthd-saptasati of Hala and the Mdlati-Mddhava of Bhavabhuti. In the 
opening stanza of the latter, Ganesa is described as possessing an elephant’s 
head.^^ Ganesa figures also in various Tantric texts, viz. the Tantrasdra, Sdradd- 
tilaka Tantra, Rudra Tdmala, and Mahdnirvdna Tantra. In the Gdyatri Tantra, 
Ganesa has been referred to as writing down the Tantras to the dictation of 
Siva. The Gariesa Samhitd, mentioned in the list of the Vaisnava Sarhhitas,^ is 
possibly a work belonging to the Ganapatya sect.*^ 

That Ganesa is a favourite deity of the Hindus is also evident from the large 
number of stotras written in praise of him. In fact, a considerable portion of the 
entire stotra literature in Sanskrit is dedicated to him. Mention may be made 
of the Ganapati-mahimna-stotra (attributed to Puspadanta), Ganesa-stavardja (in 
Rudra Tdmala), Ganapati-stotra (in Sdradd-tilaka Tantra), Ganem-stotra (in the 
Matsya, Padma, Vardha and Brahmavaivarla Purdrias), Gariesa-pancaratna, and 
Gariesa-bhujafiga (attributed to Sankara). 

Ananda Giri (ninth century) in his Sankara-vijaya has mentioned six“ different 
sects of the Ganapatya cult, none of which, however, is believed to exist today. 
But the worship of Ganapati is the foremost item in nearly all Hindu religious 
ceremonies throughout India. In Maharashtra, moreover, he is the most 

i^Cf. the Anandasrama Sanskrit Series (Poona) edition. 

*Ut is difficult to ascertain when and how the god came to be known as an elephant-headed one. 
-Vccording to some scholars Bhavabhuti's poem is perhaps the first work definitely referring to Gane^ 
as an elephant-faced god. Vide Ahce Getty, op.cit., p. 3. 

“Cf. F. O. Schrader, Introduction to the Pancardtra and the Ahirbudhnya Sarhhitd, p. 7. 

^^Vide N. Farquhar, op.cit. 

“These are Maha-Gapapati, Haridra-Ganapati, Ucchista-Ganapati, Navanita-Ganapati, Svarna- 
Ganapati and Santana-Ganapati. For further details vide R. G. Bhandarkar, Vaisrmvism, pp. 149-50 
and J. N. Farquhar, op. cit-, pp. 270-71 
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popular deity and, during the annual Ganesa-caturthi day, he is worshipped 
with great pomp and festivity. 

KAUMARA LITERATURE 

Skanda-Karttikeya-Kumara, the traditional god of war and valour, is an 
ancient deity whose worship is still practised in many parts of India. It seems 
that his worship was known in the later Vedic period, if not earlier. He appears 
to be a composite god in the sense that he comprises qualities normally attri- 
buted to the following Vedic deities, Agni, Indr a. Soma, Rudra, Varuna, Brhas- 
pati and Hiranyagarbha. In the Vedic pantheon, he is variously spoken of as 
Skanda, Karttikeya and Kumara. The name ‘Kumara’ is found in the Rg- 
Veda^^ (X. 135). Some scholars*® think this Kumara is perhaps the prototype of 
Skanda-Kumara. The Skanda-yaga, included in the parisistas of the Atharva- 
Veda, refers to Skanda’s parentage (VI. 4) . It is interesting to note that it also 
refers to him as Sadanana, the six-headed, and mentions his association with 
mayura, the peacock (II. 3). The Satapatha Brdhmana describes Kumara as the 
ninth form of Agni or Rudra (V. 1.13.18). The Taittiriya Aranyaka (X. 1) refers 
to Mahasena-Sanmukha (i.e. Karttikeya). The Maitrayani Sarfihitd mentions 
the most popular names by which the deity is known, Kumara, Karttikeya and 
Skanda (II. 9.1.11-12). In the Ckdndogya Upanisad, Skanda is spoken of as the 
supreme Being. Here he has been identified with the Vedic sage Sanatkumara 
(VII. 26.2). The conception of Skanda as a god of learning and wisdom is due 
probably to this association of his with sage Sanatkumara. In the AtharvaRras 
Upanisad, Skanda has been identified with Rudra. 

In the Vedahga period, Skanda-Karttikeya is assigned a more prominent 
position in the hierarchy of Brahmanic gods. Works like the Baudhdyana Grhya- 
Sutra and Hiranyakenn Grhya-Sutra testify to this. In the former, the deity is given 
the following names: Skanda, Sanatkumara, Visakha, Sanmukha, Mahasena 
and Subrahmanya (II. 5.9.8). In the latter, Skanda appears to enjoy the same 
status as Visnu, Rudra and others (II. 8.19). 

Skanda’s popularity in the epic period is proved by the repeated references 
to his birth and exploits one comes across in the great epics. In the epics and 
Puranas, Skanda has been represented as the son of Rudra or Agni. The Ramd- 
yana, for example, refers to the legend of his birth in the Bdlakdnda (chapters 


^Wintemitz believes that the epithet ‘Nejttmesa’ found in one of the kkilas of the ftg-Veda (occurr- 
ing after X. 184) refers to Naigameya, an aspect of Skanda-Karttikeya as a son-granting deity men- 
tioned in the Mahabhdrata and Puranas. Vide JRAS, 1895, pp. 149-55. It may be mentioned here 
that the name occurs in some of the Grhya-Sutras, viz. MSnava 11.18. Naigamesa (same as Nejamesa 
or Naigameya) is invoked also in the Uttara-teodra (XXXVI. 9) of the Suiruta Samhitd {c. first century) 
as a protector of children. 

^Vide Sukumar Sen, Indo-Iranica, Vol. IV, No. 1, p. 27 
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ll'&^jliie li^(^y^i^iai'^»^the story appears sfeiver^ times, 
immsx6y m tile Fam^anww (GGXm-GGXXI), Safyt^an {XLin-XLV) 
AsmiSstmapanan (LXXXIII-LXXXVI). The Sabhaparvan of the epic refers to 
a ^bt(% called Rohitaka (modem Rohtak in the Haryana State) which was dear 
to Karttikeya (XXIX. 4-5). This is perhaps the earliest reference to a place 
sacred to this deity. ‘Rohitaka’, however, does not occur in any of the extant 
Purapas; but one Buddhist Sanskrit text belonging to the early Christian era, 
MahamSyuri (verse 21), refers to it as associated with Karttikeya-Kumara. 
According to the epic, the rulers of Rohitaka were the valiant ‘Mattamayurakas’ 
who are usually identified with the ancient Indian tribe, Yaudheyas. A large 
number of Yaudheya coins have been discovered by Sahani from Rohtak. These 
coins, classified and dated by Allan,*® clearly show that Karttikeya-Kumara, 
the Lord of war and the celestial generalissimo, was the guardian-deity of the 
warlike Yaudheyas. The epithet mattamayuraka itself is also significant because 
<rf its connection with mayura, the vdhana (vehicle) of K^ttikeya. 

The Puranas*® describe Skanda-Karttikeya in greater detail. In the Skanda 
Purdm, named after him, he figures quite prominently. Accounts of his birth 
and exploits and references to the tirthas sacred to him appear in various places 
(^this Purapa.** Among the other Pura^as that refer to Skanda, mention may be 
made of the Brahma^ (chapter GXXVIII), Vdyu (LXXII), Matsya (CLVIII- 
CL}Q, Vdmana (LVII), Kuma (II. 6; 36), and Var^ (XXV). Stories regarding 
Karttikeya’s birth are to be found in some other Puranas also, viz. the Siva 
{Jnana-sanMtd, XIX), Padma {Sr^H-khari^, XLIII-XLIV), Bhavisya {Brdhma- 
parvan, XXXIX) and Brahmavaivarta {Ganesa-khanda, XIV-XVII). The Bhdga- 
vttta (XI. 4.17) reckons Karttikeya as a manifestation of Visnu. Some of the 
Upapuranas like the Visnudharmottara and Saura contain references to the birth 
of Skanda. 

*^For a detailed information of the references to Skanda-Kfo-ttikeya in the epic, vide Kdrttik^a 
{Shmda) in the Mahabhaata by V. M. Bedekar, Amuds of the Bkandarkar Oriental Researdt Institute, Vol. 
LVI (pts. 1-IV), 1975, pp. 141-77. Ftilis also A Study of the Kartdikeya Cult as reflected in the l^nc and 
ParSffos by K. K. Kurukal, Unioersity qfC^lon Review, October, 1961. 

’^Vide J. Allan, Catalogue of the Coins of Ancient India, pp. 265-78. 

“For a detailed information of the references to Skanda-Karttikeya in the Puranas, vide Skanda 
in the traavae and Classical Literature by P. K. Agarwala, Purina VIII, No. 1 (January, 1966), pp. 135- 
58. Vide also K. K. Kurukal, op.cit. 

**Cf. Kedarorkhapda, XXVII-XXXI; Kumarika-khavda, XXIX-XXXIV; Avantikfetra-mcdtdtmya, 
XXXIV; hfagara-khavda, LXX-LXXI, CCXLVI. 

“Strangely enough, in this Puram (chapter LXXXI) Kfotdkeya is pictured as an amorous and 
erotic deity dallying with the wives of other gods. This partictilar aspect of his character is nowhere 
found in the whole range of the epic and Puramc literature. The only exception, however, is the Skanda 
Purina {Prabhasa-khanda, CCXV. 2) where this aspect of hb character b barely touched upon in a 
sin^ line. Thb b why, perhaps, Kmrttikeya b wordiipped by gaipkas (prostitutes) in northern India, 
particularly in Boigal. VUe Gopinath Rao, opjit., Vol. II, pt. 11, p. 415 and Asim Kumar Qiatto^ 
The Colt of Sumda-Karttikgta in Ancient Mia, p. 107. 
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THE CULTURAL HERITAGE OF INDIA 


Kautilya (fourth century b.c.) in his Arthaidstra (II. 4.19) refers to the gates 
of the city being presided over by gods including Senapati (i.e. Karttikeya). 
Patanjali (second century B.c.) in his Mahabhd^a mentions, while explaining 
Panini’s Astddhyayi (V. 3.99), the images of Skanda and Visakha“ as being 
worshipped during his time. On the reverse of some coins belonging to the 
Kusana period, there are figures with their names in Greek letters of Skando, 
Mahaseno, Kumaro and Bizago^’ representing respectively Skanda, Mahasena, 
Kumara and Visakha. The Lalitavistara (first century b.c.) indirectly refers to 
the images of various gods including Skanda being worshipped during Buddha’s 
time (chapter VIII). TYic Kdsyapa Samhitd {c. fifth century) refers to Visakha, 
Karttikeya, Skanda and Mahasena. A Skdnda or Kaumdra Sdmhita has been men- 
tioned by Schrader.^ The principal theme of Kalidasa’s Kumdra-sambhava is the 
birth of Kumara or Skanda. This well-known kdvya as well as a large number of 
inscriptions and seals belonging to the Gupta period demonstrate the popularity 
of Skanda as a deity and of his cult. Kalidasa’s Meghaduta-^ refers to a tirtha 
sacred to Skanda. The Mrcchakatika^ of Sudraka pictures Skanda as a patron- 
deity of thieves and burglars^ (Act III). The Brhat-samhitd of Varahamihira 
(sixth century) describes the image of Skanda with sakti (his characteristic 
weapon) in one of his two hands. The Sanskrit lexicon Amarakosa [c. sixth cen- 
tury) mentions sixteen names of Skanda.®^ The Kddamban of Bana (seventh 
century) refers to the installation of a figure of Karttikeya holding a spear and 
riding on a peacock. The Kdvya-mimdmsd of Rajasekhara (tenth century) men- 
tions one Karttikeya-nagara (modern Baijnath in the Almora district), a medie- 
val town named after Karttikeya. The Katkdsarit-sdgara (Book III) of Somadeva 
(eleventh century) gives the account of Skanda’s birth. Here again Karttikeya 
appears as a god of robbers (XVII. 1.115). The Kathdsarit-sdgara also depicts 


^®This passage is rather interesting. The separate mention of Skanda and Visakha show that at 
that time they were regarded as distinct divinities. But there are passages in the Sutras, Epics and 
Puranas representing Visakha as another aspect of Skanda. For example, the Mahabhdrata (III. 216. 
12-13) states that Visakha sprang from the right side of Skanda when the latter was struck by Indra’s 
■thunderbolt. According to R. G. Bhandarkar, ‘this is indicative of the tendency to make the two as 
one person’. Vide Vaismmsm, p. 151. 

®’See R. G. Bhandarkar, Vaismuism, pp. 150-51. See also D. R. Bhandarkar, Carmichael Lectures, 
1921, pp. 22-23. J. N. Banerjea has, however, pointed out that there are really three figures and not 
four, vide Development of Hindu Iconography, pp. 145-46. 

^*Cf. F. O. Schrader, op.cit., p. 1 1 . 

'“Purvamegha, 47. 

®“The drama is assigned by different scholars to different dates ranging from the second century 
B.o. to the sixth century a.d. 

®tThis depiction of the dhuria aspect of Skanda is nothing novel. In the Skanda-ydga (also called 
Dhurta-kalpa) Skanda has been represented as a dhwrla. Goodwin who edited and translated the text for 
the first time takes the term dhurta in the sense of ‘master-thief’ and compares him with Hermes, 
the Greek god of Knavery'. 

^^Svargavarga (I. 39-40). 
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him as a god imparting all branches of knowledge (I. 2.44-61). The Rdjatarangini 
(IV. 423) of Kalhana (twelfth century) mentions the temple of Karttikeya in 
Pundravardhana, a well-known centre of Karttikeya worship as referred to in 
the Garuda Purdna (I. 81.16). Several vratas sacred to Karttikeya and Kumara 
are mentioned in the Vrata-khanda of Hemadri (thirteenth century) . 

The rituals connected with the worship of Skanda occur in several Tantric 
or Agamic texts such as Kdmika, Kdrana, Suprabheda, Arhsumat, and Kumdra. But 
it is the Kumdra Tantra which is exclusively devoted to the cult and worship of 
the deity. It depicts rules and rituals regarding construction of temples, instal- 
lation of images and icons, ceremonies, festivals, processions, fasts, and initiatory 
rites in minute detail. Thcyantra (mystic) and the mantra (secret) cults and the 
different forms and aspects of the deity are also elucidated. Here Kumara, the 
Divine Child, has been invested with some of the attributes usually associated 
with Siva,^ such as the great Teacher, the great Healer and the Lord of the 
Bhutas. Siva, though sharing his form with Uma, is still the ideal of asceticism. 
Subrahmanya, the Lord of Valli and Devasena, is likewise the great Ascetic.®^ 

Skanda is specially popular in South India. There his favourite names are 
Muruga and Subrahmanya. According to the South Indian tradition, Skanda 
is the embodiment of everlasting fragrance of life, the symbol of Beauty, Truth 
and Love. The earliest Tamil works viz. Paripddal, Tolkdppiyam, Silappadikdram, 
Pattuppdttu, Ettutogai, Ahandnuru, Purandnurii, and Kurunci depict the birth and 
exploits of Muruga in enthralling poetry. The beautiful poem Tirumurugarrupadai 
of Nakkirar is devoted to the glorification of the deity. The Tiru-murais, the 
Tamil Saiva Vedas, contain numerous allusions to Muruga as the ‘dynamic’ 
son of Siva. It may be mentioned here that the Tirumurugarrupadai is included 
in the eleventh book of the Tiru-murais. The Tamil epic poem Kanda Purdnam 
is said to be based on some of the sections of the Skanda Purdna. Arunagirinathar’s 
‘mellifluous’ poems on Muruga like the Tiruppugazh, Kandar Alankdram and Kandar 
Anubhuti ‘mark an important landmark in the revival of the cult of Muruga in 
the fifteenth-sixteenth centuries’. The Kumdra Tantra, already mentioned, is a 
South Indian Sanskrit text. The Sritattva-nidhi is another important Sanskrit 
text so far as the cult of Skanda-Subrahmanya is concerned. Like the Kumdra 


^mdeCHI,Vo\. IV, p. 311. 

’*Skanda-Karttikeya is often depicted as one who religiously avoids the company of women. For 
example, the Matsya Pwrana (CLXXXV. 3) describes him as Brahmacarin. Kalidasa’s Vikramorvasi 
(Act IV) says that Skanda’s place is forbidden to women. Kathasarit-sagara (IX. 5. 174) is another work 
where similar statement occurs. That is why, perhaps, women are not allowed to visit the temples of the 
deity in some places in the South. For example the Kumarasvamin temple near Sandur, in Mysore. 
The Sivalilamrta, a Maradii work, says that a woman gets widowhood for seven successive births if she 
looks at the image of Skanda. Vide Asim Kumar Chattetjee, op.cil., p. 103. 

^^Vide Ratna Navaratnam, Kdrttikyia the Divine Child, (Bharatiya Vidya Bhavan, Bombay, 1973), 
p. 246. 
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Tantra, it also describes the images of various aspects of the deity. But its des- 
cription usually differs from that of the Kumdra Tantra and it has also added a 
few more names to the list of sixteen^ images referred to in the Kumara Tantra. 
Sankara’s Subrahmanya-bhujanga, in bhujanga metre, is full of devotional fervour 
and exaltation. This Sanskrit poem ‘reveals the efficacy of meditation, praise 
and prayer to Lord Subrahmanya and is considered as a hymn of imperishable 
value’.®’ Subrahmanya-astottara-sata-ndmdvali, believed to have been revealed 
by Nandikesvara to sage Agastya, enumerates one hundred and eight names of 
Subrahmanya. That Subrahmanya is an extremely popular deity is proved by 
the numerous temples dedicated to him in various parts of South India, 
and the six sacred seats on the hillocks in Tamilnadu. Gopinath Rao rightly 
observes that ‘Subrahmanya is almost exclusively a South Indian deity’.®® 

SAURA LITERATURE 

Surya, the Sun-god, is an object of profound adoration since the Vedic 
times. He is believed to deliver man from sin and shame, dishonour and disease, 
and bestow on him all blessings including wealth and health, fame and food. 
In the Rg-Veda there are at least ten hymns addressed to him. He has been des- 
cribed in the Rg-Veda as seated on a chariot drawn by seven horses.®* Hsa has 
been depicted as his bride (VII. 75.5), as his mother (VII. 78.3) and as a 
frivolous damsel trying to tempt him (VII. 80.2). The Vedas describe him as 
the cause of the world, ‘the soul of movable and immovable things’ {Rg-Veda 
I. 1 15.1). The Surya Upanisad, a much later work, is an important Saura docu- 
ment. It is devoted to the glorification of Surya, elaborating the Sdvitri-mantra 
(the Gdyatri] of the Rg- Veda. It is a book of Brahma-tattva-jndna to the worshippers 
of the Sun. The Grhya-Sutras prescribe the worship of Surya for the attainment 
of riches, fame, and long life. 

The epics and Puranas also refer to Surya as a great god. In the Tuddha- 
kdnda (Chapter CV) of the Rdmdyaria, sage Agastya teaches Sri Rama the Aditya- 
hrdaya-stotra to help him win the battle with Ravana. In this hymn Surya has 
been described as Brahma, Visnu and Siva in one, nay, the Lord of all the 
three. The epic also refers to the urdhvabdhu ascetics praying to the Sun (II. 
95.7). The Mahdbhdrata refers to a large number of Sun worshippers, the Sauras 
(VII. 58.15). This is perhaps the first literary reference to a distinct sect of the 


®*Saktidhara, Skanda, Senapati, Subrahmanya, Gajavahana, Saravanabhava, Karttikeya, 
Kumara, Sanmukha, Tarakari, SenanI, Brahma-sasta, Valll-Kalyanasundaramurti, Balasvamin, 
Krauncabhetta, Sikhivahana. For a detailed description of the different aspects of Subrahmanya images, 
see Gopinath Rao, op.cit., Vol. II, pt. II, pp. 433 ff; for the original Sanskrit passages, see pp. 
203 ff. 

^’’Vide Ratna Navaratnam, op.cit., p. 223. 

®®Gopinath Rao, op.cit., p. 415. Vide also Asim Kumar Chatterjee, op.cit., pp. 66-76. 

“»R.F. I. 50. 8-9; IV. 13.3. 
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Sun worshippers.^ There are two Surja-stotras in the epic (III. 3), one by Dhau- 
mya and the other by Yuddhisthira." Yuddhisthira calls Surya, Brahman eter- 
nal, Brahma sasvatam. The depiction of the Sun-god in both the epics is more or 
less the same in essence and character: Surya is the supreme Spirit, the Lord 
of all the gods, the Soul of all creatures, the Cause of all things, the Substratum 
of the manifested world, the Self-existent and the Unborn. Quite a few chapters 
of the Brahma (XXVIII-XXXIII) and Markarideya (CII-CX) Burmas are 
devoted to the glorification of the Sun. The Bhdgavaia Parana (V. 21-22) glorifies 
Surya as a manifestation of Lord Visnu, who stimulates all objects both living 
and non-living. Mention may also be made of the other Puranas like the Visjiu 
(11. 10), Agni (LI, LXXIII, XCIX), Kurma (XL-XLII), Garuda (VII, XVI, 
XVII, XXXIX), Bhavisya [Brdhmaparvan, GXXXIX-CXLI), Matsya (LXXIV- 
LXXX), and Skanda {Prabhdsa-khanda) which refer to Surya, his worship, 
observances, cults, etc. Of the Saura Upapuranas, mention may be made of the 
Samba, Sauradharma, Sauradharmottara and Surya. The first one deals principally 
with the cult of the Sun. It tells the story of Samba’s constructing the temple of 
the Sun in Mulasthana (modern Multan) and importing some Magi priests 
from Sakadvipa (modern Iran) for his worship. The last three Upapuranas are, 
however, lost. 

Surya figures also in the Tantras. The Sammohana Tantra mentions quite a 
large number of Tantric texts belonging to the Saura cult.*^ The account may be 
fictitious, but it certainly indicates the importance of the deity in the Tantric 
pantheon. The Tantrasdra describes the rituals connected with the worship of 
Surya. 

From the Harsacarita of Bana (seventh century) it is clear that Prabhakara- 
vardhana, Harsa’s father, and Harsa himself were ardent devotees of the Sun- 
god. The copper-plate grant*® of Harsavardhana is also a pointer to this. The 
Surya-sataka of Mayura (seventh century) is a beautiful work consisting of one 
hundred hymns in praise of Surya. The Mdlati-Mddhava of Bhavabhuti refers 
to the Sun as remover of all sins and dispenser of holy blessings. The Saura 
Sarhhitd, mentioned by Schrader** and preserved in manuscript in Nepal,*® is 
devoted to the worship of Surya. It is an important document of the Saura cult. 
Though dated a.d. 941, some scholars*® think that it belongs to a much earlier 


‘“Cf. J. N. Farquhar, op.cit., p. 151. 

**The stotra by Yudhisthira is not included in the Critical Edition. 

**Cf. P. C. Bagchi, Studies in the Tantras, p. 100; vide also CHI, Vol. I\'^, p. 222. 

*^Vide Epigraphia Indica, Vol. I, pp. Tl-Ti. In the epigraphic records Prabhakaravardhana’s father 
and grandfather, Adityavardhana and Rajyavardhana, are also described as great devotees of the Sun, 
parama-aditya-bhaktas. 

**Op.cit., p. 11. 

**J. N. Farquhar, op.cit., p. 205. 

*’‘Ibid. 
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date. In the Prabodha-candrodaya of Krsna Misra (eleventh century) the Sauras 
have been given an honourable position. 

With the spread of V aisnavism, the cult of the Sun gradually began to lose 
its popularity, as Visnu, originally a solar deity, assimilated in himself much of 
the elements attributed to Surya in the earlier days.^’ The opposition of the 
Saivas, particularly the Pasupatas, also largely contributed to the gradual 
decline of the Solar cult. At present the Sauras represent a very small sect mainly 
to be found in Madhya Pradesh and some of the southern States. 

It is clear from the Vedic, epic and other early Sanskrit works that the 
worship of the ‘atmospheric’ Sun as a god was in practice in ancient times. But 
the conception of the Sun as ‘an imaginary god of light’ and the practice of 
his worship in images and temples is a comparatively late phenomenon.^ 
Puranic works like the Visnu, Bhavisya, and Samba, Varahamihira’s Brhat-samhitd 
(chapters LVIII and LX), and many early coins, seals and inscriptions*^ indi- 
cate that the later phase of the Sun worship was due to the influence of another 
cult of the Sun introduced in north-western India from Persia in the early 
centuries of the Christian era. Magian Sun-god Mihr (Sanskrit Mihira), a cor- 
ruption of Mithra, the Avestan form of the Vedic Mitra, and his cult took roots 
in Indian soil and gradually made its way into the Indian pantheon. But this 
new sect was mainly confined to the north-western region extending in the east 
as far as Mathura and there is ample evidence to show that this progress was 
due to the royal patronage of the Scytho-Kusanas. In other parts of North 
India, the Sun worship became ‘somehow associated with Buddhism’ The 
figures of the Sun at Bodhgaya and Bhaja, for instance, are represented in ‘an 
allegorical capacity, with reference to Buddha’s solar character’.®* Some schol- 
ars observe, ‘Certainly even in primitive Buddhism, Sakyamuni had come to 
be identified with the Sun-god, and his nativity likened to the rising of another 
Sun’.®2 The Saura sects in the South, however, still followed the Vedic cult. 
Some old Surya images are very helpful in tracing the difference between North 


*’The Puranic legend regarding Samba, son of Krsna, and the installation by him of an image of 
Surya in tlie Multan temple is interesting. It indirectly indicates the gradual association of the Sun 
cult with Vaisnavism by which it was subsequently absorbed. The Mahdbhdrata reference to the Panca- 
ratras, a sub-sect of Vaisnavism, as having imbibed their doctrinal elements from the Sim himself is also 
of much significance. In the Saiapatha Brahmana there are hints about the identification of Visnu and 
Surya (XIV. 1.1. 7-10). 

R. C. Hazra, Studies in the Upapuranas, Vol. I, pp. 29-32. 

Gardsiev, The Coins of the Greek and Scythian Kings of Bactria and India, pnp. \3\, 134, 141-43, 155; 
R. B. Whitehead, Catalogue of Coins in the Panjah Museum, Vol. I, pp. 188-89, 198; J. N. Banerjea, 
Development of Hindu Iconography, pp. 198-99. 

‘“Sudhakar Chattopadhyay, Evolution of Hindu Sects, p. 176. 

‘Wide Benjamin Rowland, The Art and Architecture of India, p. 54. 

"Ibid., p. 53. 
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Indian and South Indian traditions.®* The South Indian cult was gradually 
tending towards Tantricism as is evident from Ananda Giri’s Sankara-vijqya. 
There were, according to Ananda Giri, six classes of Sun worshippers®* during 
the days of Sankara. They all wore marks of red sandal paste, garlands of red 
flowers, and repeated the mantra of eight syllables. They identified Surya with 
Visnu and Siva. There was, however, some common ground between the Magian 
Sun cult and the Vedic one which helped them to be completely merged in the 
later period. This fusion can be traced in the Bhavi^a Parana. 

That the Sun-cult was very popular in India is proved by the hundreds of 
sculptural representations of the deity and numerous temples®® dedicated to 
him. We have already mentioned the historic temple at Multan which was 
visited by Hiuen Tsang, Alberuni and others.®® It existed till the seventeenth 
century, when it was demolished by Aurangzeb. The famous temple at 
Konarak (Orissa) was perhaps built at a time when the deity was gradually 
sliding into oblivion in popular esteem and worship.* 

“Gopinath Rao has summarized the contrast of the North Indian and the South Indian images 
as follows: ‘It may be seen that there are two varieties among these images, namely, the North Indian 
and the South Indian. Each of these possesses ver>’ marked peculiarities which are easy of recognition. 
The South Indian figures of Surya have, as a rule, their hands lifted up as high as the shoulders, and 
are made to hold lotus flowers which are only half-blossomed ; the images have invariably the udarabandha, 
and their legs and feet are always left bare. The North Indian images, on the other hand, have generally 
their hands at the natural level of the hips or the elbows, and are made to carry full-blown lotuses tvhich 
rise up to the level of the shoulders, and their forelegs have coverings resembling modem socks more 
or less in appearance tind the feet are protected with a pair of footwear resembling boots. The udara- 
bandha is not found in the Northern variety of the images of the Sun-god, but there is a thin cloth or a 
sort of coat of mall shown as being %vom on the body. The South Indian images are as often with the 
seven horses . . . The common features of both Southern and Northern varieties of Surya are that the 
head is in all cases adorned with a kirita surrounded by a circular halo or prabhdmandala, and that in 
several instances the characteristic seven horses and their driver .\runa are not missing.’ — Op.cit. ,Wo\. I, 
Part II, pp. 311-12. 

^*Vide, R. G. Bhandarkar, Vaisnai'ism, pp. 152-53. 

^mid., p. 154. 

^Hbid. 

♦This article has been prepared by the Editorial Board of CHI, V^ol. V — Editor. 
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LITERATURE OF JAINISM 

J AINA literature begins with the last of the Tirthahkaras^, MahavTra (r. 599- 
527 B.C.), who reorganized the old Nirgrantha sect and revitalized its moral 
and religious zeal and activities. He preached his faith of ahimsa (non-violence 
or harmlessness) and self-purification to the people in their own language which 
was not Sanskrit, but Prakrit. The form of Prakrit which he is said to have 
used was Ardha-Magadhi, by which was meant a language that was not pure 
Magadhi but partook of its nature. 

TWELVE ANGAS 

Mahavira’s teachings were arranged in twelve Ahgas (parts) by his disciples. 
These Ahgas formed the earliest literature on Jainism, and were as follows : 

1 . Acdranga laid down rules of discipline for the monks. 

2. Sutrakrtanga contained further injunctions for the monks regarding 
what was suitable or unsuitable for them and how they should safe- 
guard their vows. It also gave an exposition of the tenets and dogmas 
of other faiths. 

3. Sthdndnga listed in numerical order, categories of knowledge pertaining 
to the realities of nature. 

4. Samavdydjiga classified objects in accordance with similarities of time, 
place, number, and so on. 

5. Vydkhyd-prajnapti or Bhagavat explained the realities of life and nature 
in the form of a catechism. 

6. Jndtrdharmakathd contained hints regarding religious preaching as well 
as stories and anecdotes calculated to carry moral conviction. 

7. Updsakddhyayana or Updsaka-daidka was meant to serve as a religious 
code for householders. 

8. Antakrddasdka gave accounts of ten saints who attained salvation after 
immense suffering. 

9. Amttaraupapdtika contained accounts of ten saints who had gone to the 
highest heaven after enduring intense persecution. 

10. Prasna-vydkarana contained accounts and episodes for the refutation 
of opposite views, establishment of one’s own faith, promotion of holy 
deeds, and prevention of evil. 

* Jainism admits twenty-four Tlrthankaras who were responsible from period to period for the 
promulgation of religion or dharma. The twenty-third Tirthafikara was Parsvanatha whose historicity 
is now accepted. Mahavira, whom Buddhist texts mention as Nigantha Nataputta, was a senior 
contemporary of Buddha (r. 535-486 b.c.). He came from-a ruling clan and was related to the royal 
families of Magadha. 
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11. Vipdka-Sutra explained how virtue was rewarded and evil punished. 

12. Drstivada included the following five sections: 

(a) Parikarmdni contained tracts describing the moon, the sun, Jam- 
budvipa, other islands and seas, as well as living beings and non- 
living matter. 

(b) Sutra gave an account of various tenets and philosophies number- 
ing no less than 363. 

(c) Prathamdnuyoga recounted ancient history and narrated the lives 
of great kings and saints. 

{d) Purvagata dealt with the problems of birth, death, and continuity, 
and consisted of the following fourteen sub-sections: 

(z) Utpdda described how substances such as living beings are 
produced and maintained and decayed. 

(n) Agrdyani gave philosophical exposition of nature. 

{Hi) Virydnupravdda explained the powers and potentialities of 
the soul and other substances. 

[iv) AsH-ndsti-pravdda studied the substances of nature from 
various points of view pertaining to their infinite qualities 
and forms. 

(v) Jndna-pravdda was a study in epistemology, giving an 
exposition of how knowledge was acquired in its five forms, 
namely: mati (desire), sruti (hearing), avadhi (attention), 
manah-parydya (the state of mental perception which precedes 
the attainment of perfect knowledge), and kevala (the highest 
possible knowledge). 

(vi) Satya-pravdda studied the nature of truth and reality and 
forms of untruth. 

{vii) Atma-pravdda was the study of the self or the principle of life. 
[viii) Karma-pravdda gave an exposition of the eight forms of karma, 
bondage, namely: jndndvararia (knowledge-cover or error), 
darsandvarana (obstruction of one’s philosophical views), 
vedanlya (expression of feelings), mohaniya (producing delu- 
sion), dyu (duration of life as governed by karma), ndma 
(attachment to name), gotra (attachment to race), and anta- 
rdya (any obstacle to realization) as well as their subdivisions. 
{ix) Pratydkhydnavdda contained expiatory rites, and rules for the 
observance of fasts and vows. 

(x) Vidydnuvdda was an exposition of various sciences and arts, 
including prognostication. 

{xi) Kalydnavdda was devoted to astrology and a description of the 
five auspicious events, that is, conception, birth, renuncia- 
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tion, enlightenment, and salvation, in the lives of the sixty- 
three great men, namely, the Tirthahkaras, the Gakravartins, 
the Baladevas, the Narayanas, and the Prati-Narayanas. 

{xii) Prcinavdda was the science of physical culture and longevity, 
and expounded the eight forms of medical treatment. 

{xiii) Kriyavisdla gave an exposition of the seventy-two fine arts, 
including writing and poetry. 

[xiv] Loka-bindu-sdra treated of worldly professions as well as ways 
and means to secure salvation. 

(e) Culikd was the fifth section, of Drstivdda, dealing with charms and 
magic, including methods of walking on water, flying in air, 
and assuming different physical forms. 

THE DIGAMB.ARA TRADITION 

This comprehensive collection of practically the whole knowledge of the 
times, secular as well as religious, could not survive long in its original form. 
According to the Digambara Jains*, the whole canon was preserved for only 
162 years after Mahavira, that is up to the eighth successor, Bhadrabahu. After 
that, portions gradually began to be lost.® So, after 683 years from the nirvdna 
of Mahavira, what was known to the dedryas (teachers) was only fragmentary. 
It was only the knowledge of a few portions of the Purvagata or Punas that was 
imparted at Girinagara in Kathiawar by Dharasena to his pupils Puspadanta 
and Bhutabali who, on the basis of it, wrote the Satkhanddgama in the sutra 
(aphorism) form during the first or second century a.d. The Satkhanddgama 
is, therefore, the earliest available religious literature amongst the Digambaras. 
It is for them the supreme authority for the teachings of Mahavira. Another 
most esteemed work, written about the same time as the Satkhanddgama, was 
the Kasdya-pdhuda of Gunadharacarya. Drstivdda, the twelfth Ahga, was also the 
basis of this text. The Digambaras, who thus have their pro-canon, refused to 
acknowledge the canon compiled at the Pataliputra Council in the fourth 
century b.c. 


= As early as in the first century a.d. the followers of the Jaina religion were divided Into two main 
sects or schools known as the Digambara or ‘sky-clad’ (I.e. naked) and Svetambara or ‘white-clad’ 
(i.e. wearing white robes). There are some slight differences between them in finer matters of 
doctrine and cult practices, and each of these two sects claims precedence over the other. The Digam- 
baras speak of a legend about the origin of the division, which differs from the legend prevalent 
among the ^vetambaras. Cf. Glasenapp, Der Jaimsmus, pp. 347 ff. Some scholars, however, look upon the 
famine (fourth century b.c.), on the advent of which a body of Jaina monks migrated from Magadha 
to Karnataka under Bhadrabahu, as the possible seed of the great schism. Because, after the 
famine when the followers of Bhadrabahu returned to Magadha, they found a great gulf between 
the practices of their own and those of others who stayed in Magadha. 

3 See the next article, Prakrit Language and Literature, of this volume, p. 170. 
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The literary tradition of the Svetambara Jains is, however, different. They 
agree with the Digambara view so far as the continuity of the whole canon up 
to Bhadrabahu is concerned. The Svetambaras say that after Bhadrabahu had 
migrated with a host of his adherents to the South on account of a famine, the 
monks who remained in Magadha met in a Council at Pataliputra, already 
referred to, under the leadership of Sthulabhadra. There a compilation was 
made of the eleven Ahgas together with the remnants of the twelfth. This was 
the first attempt to systematize the Jaina Agama.^ But in the course of time, the 
canon became disorderly. Therefore, the monks met once again at Valabhi in 
Guj arat under the presidentship of Devarddhi Ksamasramana in the middle of the 
fifth century A.D. All the sacred texts available today were collected, systematized, 
redacted and committed to writing by this Council. They are as follows : 

1. The eleven Angas named above, the twelfth being totally lost. 

2. Twelve Upahgas (sub-parts) : Aupapatika, Rdjapasenaijja, Jivabhigama, 
Prajndpand, Surya-prajnapti, Jambudvipa-prajnapti, Candra-prajnapti, Nirayd- 
vali, Kalpdvatarhsikd, Puspikd, Puspaculikd, and Vrsnidasd. 

3. Ten Prakirnas (scattered pieces) : Catuh-sarana, Atura-pratydkhydna, Bhakta- 
parijnd, Sarhstdraka, Tandula-vaitdlika, Camddvljjhaya, Devendra-stava, Gani- 
vidyd, Mahd-pratydkhydna, and Vira-stava. 

4. Six Cheda-Sutras : Msitha, Mahd-nisitha, Vyavahdra, Aedradasd, Kalpa, 
and Panca-kalpa. 

5. Two Culika-Sutras : j\andi-Sutra and Anuyogadvdra. 

6. Four Mula-Sutras’ : Uttarddhyayana, Avasyaka, Dasa-vaikdlika, and Pinda- 
niryukti. 

There are, however, variations in this classification. Sometimes Nandi, 
Anuyogadvdra, and Panca-kalpa are put at the head of the Prakirnas. Instead of 
Panca-kalpa, Jita-kalpa by Jinabhadra is sometimes mentioned amongst the 
Cheda-Sutras. Traditionally, the number of texts fixed at Valabhi is forty-five ; 
the names, however, vary up to fifty. 

In a few cases the names of authors are also mentioned. For example, the 
fourth Upanga, Prajndpand, is ascribed to Syamacarya; the first of the ten 
Prakirnas, Catuh-sarana, to Virabhadra ; the fifth Cheda-Sutra, Kalpa, to Bhadra- 
bahu ; and the sixth, Jita-kalpa, to Jinabhadra ; the first Culika-Sutra, Nandi- 
Sutra, to Devarddhi; and the third Mula-Sutra, Dasa-vaikdlika, to Svayambhava. 

* The collective term given by the Jains to their canonical texts is Agama or Siddhanta. 

® W. Schubring thinks that the Mula-Sutras are ‘intended for those who are still at the beginning 
(mu/a) of their spiritual career.’ Cf. Worte Mahamras, p. 1. But it is now generally believed that as they 
are very old and important texts of Jainism they are probably termed ‘Mula-texts’. Charpentier thinks 
that they contain ‘Mahavira’s own words’ and therefore, they are called Mula-Sutras. {Vide Uttara- 
dhyamSutra, Introduction, p. 32). This explanation, however, is not accepted by Winternitz. {Vide HIL, 
Vol. 11, p. 466n. 1). 
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It is therefore evident that books written up to the time of the Valabhi Con- 
ference were included in the canon. Perhaps some later works were also included 
in the Agama as is shown by the enlargement of the list up to fifty. But there is 
no doubt about a good deal of the material in the Agama texts being genuinely 
old as is proved by the absence of any reference to Greek astronomy and the 
presence of statements which are not altogether favourable to the Svetambara 
creed, such as Mahavira’s emphasis on nakedness. 

THE JAINA CANON: AN ESTIMATE 

The language of these texts is called drsa by which is meant Ardha-Magadhi. 
But it is not uniform in all the texts. The language of the Aiigas and a few other 
texts, such as the Uttarddhjayana, is evidently older and amongst them the 
Acdrdnga shows still more archaic forms. The language of the verses generally 
shows tendencies of an earlier age also. On the whole, the language of this 
Agama does not conform fully to the characteristics of any of the Prakrits 
described by the grammarians; but it shares something with each of them. 
Therefore Dr Jacobi called this language Old Maharastri or Jaina Maharastri. 
But this designation has not been accepted and it is simpler and better to call 
it by its traditional name Ardha-Magadhi. 

Though the contents are quite varied and cover a wide range of human 
knowledge conceived in those days, the subject-matter of this canonical litera- 
ture is mainly the ascetic practices of the followers of Mahavira. As such, it 
is essentially didactic, dominated by the supreme ethical principle of ahirhsd. 
But, subject to that, there is a good deal of poetry and philosophy as well as 
valuable information about contemporary thought and social history including 
biographical details of Parsvanatha, Mahavira, and their contemporaries. Many 
narrative pieces, such as those found in the Uttarddhyayana, are interesting and 
instructive and remind one of the personalities and events in the Upanisads 
and the Pah texts. From the historical point of view, the life of Mahavira in the 
Acdrdnga, information about his predecessors and contemporaries in the Vydkhyd- 
prajmpti or Bhagavati and the Updsaka-dasdka, about his successors in the Kalpa- 
Sutra, and about monachism practised in the days of Mahavira in eastern India 
in Dasa-vaikdlika are all very valuable. 

THE COMMENTARIES ON THE JAINA C.VNON 

A vast literature of commentaries has grown round the Agamas themselves. 
The earliest of these works are the niryuktis, attributed to Bhadrabahu. They 
explain the topics systematically in Prakrit verse, and elaborate them by narrat- 
ing legends and episodes. Ten of these works are available. 

Then, there are the bhd^as similarly composed in Prakrit verse. These, 
in some cases, have been so intermingled with the niiyuktis that it is now difficult 
to separate them. The bhdppas carry the systematization and elaboration further. 
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These texts, of which there are eleven available, are mostly anonymous. The 
elaborate bhd^'a on the Avasyaka-niryukii is, however, attributed to Jinabhadra 
Ksamasramana and that on the Kalpa-Sutra to Sanghad^agani. 

The curnis, of which twenty texts are available, are prose glosses with a 
curious admixture of Prakrit and Sanskrit. Some of them contain valuable 
historical information as well. The Avasyaka-curni, for example, makes mention 
of a flood in Sravasti, thirteen years after Mahavira’s enlightenment. The 
Msitha-curni contains a reference to Kalakacarya who invited a foreigner to 
invade Uyain. All the curnis are indiscriminately ascribed to Jinadasagani. 

The last strata of the commentary literature consist of tikds which carry the 
expository and illustrative process to its logical conclusion. They are written in 
Sanskrit retaining, in many cases, the Prakrit narratives in their original form. 
The well-known tikd writers are Haribhadra, Silahka, Santi Suri, Devendra 
alias Nemicandra, Abhayadeva, Dronacarya, Maladharin Hemacandra, Mala- 
yagiri, Ksemakirti, Vijayavimala, Santicandra, and Samayasundara. Their 
activities were spread over a period of 1,100 yeai's between the sixth and 
seventeenth centuries. A number of other forms of commentaries called dipikds, 
vrttis, and avacurnis are also extant. 

JAINA PHILOSOPHICAL TEXTS ON THE KARMA DOCTRINE 

The Satkhanddgama of Puspadanta and Bhutabali, as already mentioned, 
is the earliest and most authoritative work on Jaina philosophy. Its six sections 
are Jivasthdna, Ksudrakabandha, Bandhasvdmitva, Vedand, Vargand and Mahd- 
bandha. The last of these is almost an independent work and is popularly known 
as Mahddhavald. It is composed in sutras, the language of which is SaurasenI 
Prakrit strongly influenced on the one hand by Ardha-Magadhi, particularly 
in its technical phraseology, and on the other by Maharastri. It gives a very 
systematic and thorough exposition of the doctrine of Karma (results of action) 
which forms the most essential part of Jaina philosophy. The Kasdya-pdhuda 
of Gunadharacarya is also devoted to particular aspects of the Karma doctrine. 
It is composed in 233 gdthd-sutras which have been elaborated by the curni- 
sutras of Yativrsabha. Many commentaries are said to have been written on these 
works but the only one now available to us is the Dhavald of Virasena on the 
Satkhanddgama and the Jayadhavald of Virasena and Jinasena on the Kasdya- 
pdhuda written during the ninth century in SaurasenI Prakrit. They are very 
voluminous and masterly. During the tenth century, their subject-matter was 
compressed by Nemicandra Siddhantacakravartin in his Gommatasdra [Jiva- 
kdnda and Karmakdnda), the Labdhisdra, and the Ksapanasdra in about 2,400 
gdthd verses. These works now form the basis of studies in Jaina philosophy, 
particularly amongst the Digambaras. 

The Svetambara literature on the Karma doctrine, besides the canonical 
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works, consists of the six karmagranthas, separately called Karmavipdka, Karma- 
stava, Bandhasvdmitva, Sadasiti, Sataka, and Saptatikd of uncertain authorship 
and date, and also the Kamma-payadi of Sivasarman and the Pancasangraha of 
Candrarsi, all composed in gdthd-sutras and covering the same ground in subject- 
matter as the works of Nemicandra. 

OTHER PHILOSOPHICAL WORKS 

Next to the Karma doctrine in religious importance are the duties and 
practices of monks and householders. The earliest work on this subject amongst 
the Digambaras is the Muldrddhand of Sivarya which contains 2,166 Prakrit 
verses giving an exposition of the four devotions, namely, faith, knowledge, 
conduct, and austerities, but at the same time dealing with practically all aspects 
of Jainism. Narrative and descriptive elements are also not wanting in the work. 
At places the poet in the author gets the better of the religious teacher, and 
he flashes forth in beautiful fancies and figures of speech. The Muldcdra of Vatta- 
kera prescribes, in a thoroughly systematic manner, in about 1,250 Prakrit 
verses, the duties, practices, and observances of ascetics. The work has close 
affinities with the Muldrddhand of Sivarya as well as with the Agama texts of the 
Svetambaras dealing with similar topics. The Kdrttikeydnupreksd of Kumara 
contains, in 500 Prakrit verses, a beautiful exposition of the twelve reflections 
recommended for the promotion of the feeling of renunciation. 

But the author who exercised the greatest and the most dominant influence 
on Jaina literature and gave form and shape to the Digambara creed as it 
o.xists today is Kundakundacarya. Tradition ascribes to him a large number 
of works of which more than a dozen texts called pakudas (prdbhrtas) are now 
available. They are on the subjects of Darsana (36 verses), Cdritra (44), Sutra 
(27), Bodha (62), Bhdva (163), Moksa (106), Linga (22), Sila (40), Ratna (162), 
Dvddasdnupreksd (91), Niyamasdra (187), Panedstikdya (180), Pravacanasdra, and 
Samayasdra (415). The last three works are particularly popular and the Samaya- 
sdra is regarded as the author’s best and most sacred production on spiritual 
topics. The works of Kundakundacarya may be regarded as the earliest models 
of that ascetic poetry and philosophy which became so popular through a long 
line of Jaina, Buddhist, and Hindu saints, cutting across all communal barriers. 

The dates of these saintly compositions are uncertain, and all that may be 
said about them is that they belong to the early centuries. To the tenth century 
belongs Devasena whose works, the Bhdvandsangraha, the Arddhandsdra, the 
Tattvasdra, and the Darsanasdra, besides their religious and moral exposition, 
contain important and interesting information about the origin and develop- 
ment of various sanghas in the Jaina community. The Srdvaka-prajnapti among 
the Svetambaras and the Srdvakdedra among the Digambaras are the two 
Prakrit manuals of duties for lay adherents. 
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The religio-moral instructions found in these works form the subject- 
matter of a few very interesting anthologies. Vajjdlaggd of Jayavallabha contains 
about 700 verses grouped in topics such as poetry, friendship, fate, and poverty. 
It is a beautiful example of lyrical poetry in Prakrit and is almost non-sectarian. 
The Upadehmdld of Dharmad^a contains 540 verses devoted to moral preach- 
ing, particularly for monks. The author is claimed to be a contemporary 
of Mahavira. Tradition, at any rate, shows the great reverence and high esteem 
that the work commands. It is certainly earlier than the ninth century when 
its commentary was written. Jivasamdsa and Bhavabhdvand of Maladharin 
Hemacandra (twelfth century) contain more than 500 Prakrit stanzas of a 
didactic nature. 

The essence of Jaina dialectics is found in its Nayavada theory of view- 
points, and in Prakrit the Sammatitarka of Siddhasena and the Nayacakra of 
Devasena are the most important contributions on the subject. Jaina cosmology 
is very thoroughly described in the Triloka-prajnapti of Yativrsabha, the Triloka- 
sdra of Nemicandra, and the Jambudvipa-prajnapti of Padmanandin, all in 
Prakrit verse. 


JAINA LITERATURE IN SANSKRIT 

The language of Jaina literature was primarily the Prakrits which \vere 
prevalent amongst the people at one time or the other in different parts of the 
country. But Sanskrit was not altogether shunned. Amongst the Jains, the 
earliest work in Sanskrit devoted to religious writing is the Tattvdrthddhigama- 
Sutra of Umasvamin which epitomizes the whole Jaina creed in about 375 
sutras arranged in ten chapters. The work occupies a unique position in Jaina 
literature as it is recognized as authoritative equally by the Digambaras and 
the Svetambaras with a few variations in the readings, and is very widely studied 
by both. It has been commented upon by the most eminent authors of both 
the sects. There is an old bhdsya on it which the Svetambaras claim to be by 
the author of the sutras himself. But this claim is not admitted by the Digambaras 
who regard the Sarvdrtha-siddhi-vrtti of Pujyapada (sixth century) as the earliest 
commentary. Pujyapada has made full use of the Satkhanddgama-Sutra in 
explaining some sutras of this work. 

The next commentary on it is Tattvdrtka-rdja-vdrttika of Akalahka (eighth 
century) which offers more detailed explanations of the sutras, as well as of 
the important statements of Pujyapada. The Tattvdrtha-sloka-vdrttika of Vidya- 
nandin (ninth century) gives expositions in verse and makes valuable clarifica- 
tions. For yogic practices, the Jndndrnava of Subhacandra and the Togasdstra 
of Hemacandra are valuable guides, while the Ratna-kararida-irdvakdcdra is 
more popular amongst the laity. Jaina Sanskrit literature is considerably 
enriched by a series of works on Nyaya (logic) begim by Samantabhadra 
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and Siddhasena Divakara and followed up by Akalanka, Vidyanandin, Prabha- 
candra, Manikyanandin, Hemacandra, and many others. 

JAINA NARRATIVE LITERATURE IN SANSKRIT AND PRAKRIT 

The narrative literature of Jainism has mostly as its subject-matter the 
life of one or more of its sixty-three great men, called trisasti-saldkd-purusah. 
These are the t%'enty-four Tirthahkaras, twelve Cakravartins, nine Baladevas, 
nine Narayanas, and nine Prati-Narayanas. In the lives of the Tirthankaras 
the five auspicious events [kalydnaka) namely, conception, birth, renunciation, 
enlightenment, and salvation, receive special attention from the poets. The 
conquest of the six sub-divisions of Bharata-khanda is the main achievement 
of the Cakravartins. The Baladevas are charged with the special responsibility 
of getting rid of the tyrants of their times, the Prati-Narayanas, with the 
assistance of the Narayanas. They form triples. Rama, Laksmana, and Ravana 
form one triple while Balarama, Krsna, and Jarasandha form another, these 
two triples being the last of these nine triples; it is they who, next to the 
Tirthahkaras, have inspired most of the narrative poetry. Descriptions of the 
universe and of the past lives of the persons under discussion, the introduction 
of numerous subsidiary stories to illustrate one point or another, and occasional 
discourses on religious topics are some of the other features of this Puranic 
literature. The narration as a rule begins in the saintly assembly of Lord 
Mahavira with a query from Srenika, the king of Magadha, and the reply is 
given by the chief disciple of the Tirthahkara, namely, Gautama. A rich 
literature of this kind is found, written in Prakrit and Sanskrit as well as in 
Apabhrarhsa. 

The earliest epic available is the Faumacariya of Vimala Suri, in 118 
chapters, which gives the Jaina version of the Rdmdyana. It has marked differ- 
ences from the work of Valmiki which was, no doubt, known to the author. 
The language is chaste Maharastrl Prakrit and the style is fluent and occa- 
sionally ornate. Just as Valmiki is the ddikavi of Sanskrit, Vimala Suri may 
be called the pioneer of Prakrit kdvya (poetry). According to the author’s own 
statement, the work was produced 530 years after Mahavira’s nirvdna (that 
is, at the beginning of the first century a.d.). 

The Padma-carita of Ravisena (seventh century) in Sanskrit follows closely 
Vimala Suri’s work, and the same epic is beautifully rendered in Apabhrarhsa 
by Svayambhu (eighth century), and later on by Raidhu. The linguistic interest 
and poetic charm of the Apabhrarhsa works are remarkable as they set the 
model for the earliest epics of Jayasi and Tulasrdasa in Hindi. 

Jinasena’s Harivamsa Purdna (eighth century) is the earliest Jaina epic on the 
subject of the Mahdbhdrata, the chief heroes being the twenty-second Tirthahkara 
Neminatha and his cousin Krsria Narayana. The Apabhrarhsa version of it is 
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beautified by the genius of Svayambhu and his later followers, Dhavala and 
Ya^aUdrti. 

The most comprehensive work, and again the earliest of its kind, is the 
Mahapurdna of Jinasena and Gunabhadra (ninth century) . The first part of 
it, called the Adipurdna, ends with the nirvdm of the first Tirthankara, Adinatha 
or Rsabhadeva, while the second part, called Uttarapurdna, narrates the lives 
of the rest of the Tirthahkaras, and the remaining saldkd-purusas. The work 
of Jinasena may be called the Jaina encyclopaedia. It enlightens its readers 
on almost every topic regarding religion, philosophy, morals, and rituals. The 
philosophical knowledge of the author is demonstrated by his commentary, the 
Jayadhavald, and his poetic ability is evinced by his Pdrsvdbhyudaya-kdvya in which 
he has transformed the lyrical poem Meghaduta by Kalidasa into an equally 
charming epic on the life of the twenty-third Tirthankara. This whole Mahdpurdna 
has been rendered into Apabhramsa with commensurate skill and in charming 
style by Puspadanta in his Tisatthi-mahdpurisa-gundlafikdra (tenth century) . Ano- 
ther Sanskrit version of it is found in the Trisasti-saldkdpumsa-carita of Hema- 
candra which again has a charm of its own. Its historical value is enhanced by 
the additional section called the Parinstaparvan or Sthavirdvali-carita which gives 
valuable information about the Jaina community after Mahavira’s nirvdm. 

BIOGRAPHIES OF SAGES AND SAINTS IN SANSKRIT .\ND PRAKRIT 

A large number of works have been written on the lives of individual 
Tirthankaras, and other personages of the hierarchy, in Sanskrit, Prakrit, and 
Apabhrariisa. The more important of these are: 

In Sanskrit: Life of the twelfth Tirthankara, Vasupujya, by Vardhamana 
Suri; life of the thirteenth Tirthankara, Vimala, by Krsnadeva; life of the 
fifteenth Tirthankara, Dharmanatha, by Haricandra; lives of the sixteenth 
Tirthankara, Santinatha, by Deva Suri, Manikyanandin, and Sakalakirti; 
lives of the twenty-second Tirthankara, Neminatha, by Vagbhatta and 
Suracarya; and lives of the twenty-third Tirthankara, Parsvanatha, by Jinasena, 
Vadiraja (eleventh century), Bhavadeva, and Manikyacandra. 

In Prakrit: Adindthacaria of Vardhamana (eleventh century), Sumatindtha- 
caria of Somaprabha (twelfth century), Supdsandhacaria of Laksmanagani, 
and Mahdviracaria of Gunacandra and also of Devendra. 

In Apabhrarhsa: The Mehesaracariu QiPMAhM (fifteenth century) on the life 
of the first Tirthankara; the Candappahacariu of Yasa^irti (fifteenth century); 
the Sdntindhacariu of Mahicandra (sixteenth century) ; the Memindhacariu of 
Haribhadra (eighth century), of Damodara (thirteenth century), and of 
Lakhmadeva (sixteenth century), the Pasandhacariu of Padmakirti (tenth 
century), of Sridhara (twelfth century), of Asavala (fifteenth century), and 
of Raidhu; and the Vaddhamdnacariu of Sridhara and of Jayamitra. 
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There is also a very vast literature in all the three languages concerning 
the lives of persons who attained fame for their religious zeal and sacrifice. 
The Tasastilaka-campu of Somadeva (tenth century the Tilakamanjari of 
Dhanapala (tenth century), the Jlvandhara-campu of \ adibhasimha and of 
Haricandra are some of the Sanskrit works tvhich belong to this category. 
The foregoing works are also noteworthy for their style which admits of an 
admixture of prose and verse, as well as for tlieir diction cvhich vies with 
the best prose style of the Sanskrit kaliia^ and dkhjdvikds. 

In Prakrit, the Vasudeva-hindi of Sahgliadasagani is remarkable for its 
style, and content, as are the Samardicca-kahd of Haribhadra and the Kuvalaya- 
nidld of Udyotana Suri which are also valuable for their mature literary style. 
The Surasundaricaria of Dhanesvara (eleventh century) and the Pancaml-kahd 
of Alahesvara (eleventh centmy) are other poems in Prakrit tvhich are inter- 
esting for their story, flowing narrative, and poetic cmbcllisliment. 

In Apabhrarhsa, some beautiful poems of this kind are the P{djakuindra- 
cariii and the Jasahararanu of Puspadanta; the Bhavisatta-kahd of Dhanapala, 
and Karakandacariu of Kanakaraara. 

JAINA SHORT STORIES 

Jaina literature abounds in short stories written primarily for religious 
instruction, but whicli also serve for amusement. The best and oldest examples 
of these are found in the .Sanskrit Kathd-kom of Harisena (tentli century; and 
the Apabhrarhsa Kathd-kosa of Sricandra (eleventh century). Some unique 
examples of satire intended for religious edification arc found in the Prakrit 
Dhurtdkhydna of Haribhadra, in the Apabhrarhsa Dhanna-parlksd of Harisena, 
and in the Sanskrit Dharma-pariksd of Amitagati (eleventh century). 

STOIRAS AND LYRICS 

Lyrical poetry in Jaina literature found cxpicssion in h\mns addressed to 
the Tirtharikaras and holy saints. The Bhaktdmhara-stotra of Manatuhga and 
the Kalydna-mandira-stolra of Vadiraja, the Vimpahdra-stulra of Dhananjaya and 
the Jina-caturvimsatikd of Bhupala are eharming examples of these devotional 
songs. 

A very large number of Jaina works are still lying in store in various places, 
and new works of considerable antiquity are coming to light e\Try day. This 
literature has a beauty and grandeur of its own in form, matter, and spirit. 
The Jains never showed partiality for one language, like the Brahmanas for 
Sanskrit and the Buddhists for Pali. Instead, they cultivated all the languages 
of their time and place, devoting almost equal attention to each. Even the 
Dravidian languages of the South were not neglected, and the earliest litera- 
ture in Tamil and Kannada is found to have been developed and enriched 
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by Jaina contributions. This literature was not meant as a pastime or as mere 
pedantry, but for the cultivation of those virtues without which man, through 
his so-called progress, may be led to his doom. Signs of this danger are not 
wanting in the present set-up of world forces and the trend of events. If humanity 
is to fulfil its role of establishing peace on earth and goodwill amongst mankind, 
it must extricate itself from greed and selfishness. In the task of realizing human 
destiny, Jaina literature, with its lessons of nobility and the virtue of tolerance, 
and with its message of non-violence, love for humanity, and supremacy of the 
spiritual over the material gain, has much to offer to mankind. 
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PRAKRIT LANGUAGE AND LITERATURE 

THE PRAKRIT LANGUAGE; ITS GROWTH, USAGE, AND DIALECTS 

B roadly speaking, Indo-Aryan speech has flowed in two streams: 

Sarhskrta and Prakrta (which will be spelt hereafter as Sanskrit and 
Prakrit) and, at various stages, these two streams have constantly influenced 
each other. Prakrit, which means ‘natural’ or ‘common’, primarily indicates 
the uncultivated popular dialects which existed side by side with Sanskrit, 
the ‘accurately made’, ‘polished’, and ‘refined’ speech. 

The Prakrits, then, are the dialects of the unlettered masses, which they 
used for secular communication in their day-to-day life, while Sanskrit is the 
language of the intellectual aristocrat, the priest, pundit, or prince, who used it 
for religious and learned purposes. Yet the language of every-day conversation 
even of these people must have been nearer to the popular Prakrits than to 
literary Sanskrit. The former was a natural acquisition; while the latter, the 
principal literary form of speech, required training in grammatical and 
phonetic niceties. 

Side by side with the Vedic language, which was an artistic speech em- 
ployed by the priest in religious songs, there existed popular dialects which 
probably owed their origin to tribal groups, and developed through use of the 
Aryan speech by indigenous people. Vedic literature gives some glimpses of 
popular speeches, the primary Prakrits; but no literature in them has come 
down to us. 

Classical Sanskrit, as standardized by Panini and his commentators, respect- 
fully shelved all that was obsolete in the Vedic speech and studiously eschewed 
all that belonged to the popular tongue ; the use of such a rigorously standardized 
language was a task for a selective group. Whenever a preacher or a prince 
wanted to address the wider public, not from the monopolized temple or sacri- 
ficial enclosure but from the popular pulpit, the tendency to employ a popular 
dialect of the day was but natural. Thus, in the sixth century b.c., Mahavira 
and Buddha preferred to preach in the local Prakrits of eastern India; and 
the great emperor Asoka (third century b.c.) and, a century later. King 
Kharavela addressed their subjects in Prakrit. 

Practically all over India, Prakrits were freely used for inscriptions almost 
up to the Gupta age, and the earlier inscriptions, up to about the first century 
A.D., were all in Prakrit. Dialectal distinctions are fairly clear, though the 
problems of localization are not so easily solved. The Asokan inscriptions do 
show, to a certain extent, dialectal differences according to regions; and 
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they are not altogether without some correspondence with the known literary 
dialects. 

It is held by some scholars that the early secular literature comprising drama, 
epics, lyrical poetry, and so on, was originally in Prakrit; and that some time 
in the second century a.d., through the initiative of the Saka Satraps of western 
India, Sanskrit gradually entered the field of secular composition. The epic 
idiom shows contamination with Prakritism which the bards must have 
contracted from the Prakrits they used in day-to-day conversation, in 
fine, from their vernaculars. The so-called gatha hterature of the Buddhists 
is a good specimen of queer admixture of Sanskrit and Prakrit. In drama, 
different characters spoke different languages in the same play; the earliest 
known plays of Asvaghosa {c. a.d. 100) bear evidence to the antiquity of 
this practice. There can hardly be any doubt that when these dialects were 
first employed in drama they were contemporary local vernaculars; but later 
on they became stereotyped, and their usage was a matter of conventional 
fixing. Kings and courtiers spoke Sanskrit; ladies of rank spoke Sauraseni; 
and the lower characters spoke Magadhi. 

The Prakrit grammarians give a sketchy description of various Prakrit 
dialects : Maharastri, Sauraseni, Magadhi, Paisaci, and Apabhrarhsa. Pali and 
Ardha-Magadhi are also Prakrits and are used in the Buddhist and Jaina 
canons. From the point of view of the evolution of language, the inscriptional 
Prakrits, Pali and Paisaci, form an earlier group; Sauraseni and Magadhi 
come next, one a central and the other an eastern dialect. Ardha-Magadhi 
is close to Pali with regard to its vocabulary, syntax, and style, but is phono- 
logically later in age. Maharastri has proved to be an elastic medium for 
learned epics and lyrical poetry on popular subjects. Some of these were raised 
to literary status from a regional footing; but they gradually became stereo- 
typed, with scant deference to their local colour from the grammarians. By 
that time the popular dialects had already advanced, and the gap between the 
literary Prakrits and contemporary popular speech went on increasing. Popular 
elements, stray forms from a popular vernacular, even percolated now and 
then into some of the earlier Prakrit works. 

By about the fifth century a.d., Sanskrit and Prakrit were equally stereo- 
typed as literary forms of expression. Their cleavage from the current verna- 
culars was felt more and more; and once again an effort was made to raise 
the then popular speech to a literary stage, an effort represented by Apabhrarhsa 
which, as a literary language, is to be distinguished from Sanskrit and Prakrit. 
Like Sanskrit and Prakrit, Apabhrarhsa no longer remained local. The standard 
literary Apabhrarhsa looks very much like a forerunner of Old Rajasthani and 
Old Gujarati, but it appears to have been used on a wider scale even outside 
the expected area. It is heavily indebted to literary Prakrits for its vocabulary, 
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while its other elements, such as nominal and verbal terminations, pronouns, 
adverbs, and particles, are drawn from the popular speech-stratum, in a few 
cases, possibly, with some foreign influence. The metrical dressing was pecu- 
liarly popular and novel, and to a certain extent this influenced its phonetic 
shaping. In its turn, Apabhrarhsa also reached a fixed form like Sanskrit and 
the Prakrits ; and side by side came into being what we call today the ‘modern’ 
Indian languages. The Prakrits, and Apabhrarhsa represent the Middle Indo- 
Aryan stage. Mahar^tri and Apabhrarhsa appear to have been developed 
first by the common people for their songs and couplets; and it was through 
these channels that they obtained recognition from the learned as well and were 
admitted into literature. Sudraka admitted Maharastrr verses in the Mrccha- 
katika\ Kalidasa (c. a.d. 400) employed Apabhrarhsa songs in his Vikramorvaiiya', 
and Vidyapati (c. a.d. 1400) used Maithili verses in his Sanskrit-Prakrit 
dramas. As literary languages to be written after a close study of grammar 
and literature, Sanskrit, the Prakrits, and Apabhrarhsa were cultivated 
simultaneously for a considerable length of time, even after the Modern Indo- 
Aryan stage was actually reached in the popular language of day-to-day 
conversation. 

A full view of the literary heritage of ancient and medieval India must 
include a broad survey of the literature in Sanskrit, Pali, and Prakrit (Apa- 
bhrarhsa). Here is an effort to present a survey of the salient landmarks of 
Prakrit literature. 


PRAKRIT INSCRIPTIONS AND DRAMAS 

The imperial Mauryan State was diplomatically, militarily, and culturally 
quite on a par with, if not superior to, the contemporary Hellenic States. Its 
Prakrit inscriptions have linguistic and historical importance; but some of 
them deserve to be classed as literature on account of their form and style as 
well as for the noble instructions of abiding value which they carry. The 
A^okan inscriptions, more than thirty in number, are the earliest dated docu- 
ments among Indian literary records. They were incised on rocks, boulders, 
pillars, and on the walls of caves. The fourteen rock edicts, in seven recensions, 
form a remarkable unit as a piece of literature. Their style is simple, concise, 
and forceful; and the appeal, full of personal feeling, is so direct that one 
feels that the mighty monarch himself is earnestly speaking to his subjects. The 
edicts not only give a fine picture of the State, but also reveal the personality 
of the ruler in touching colours. In pathos and sincerity, expressed by an 
emperor, they can hardly be surpassed. He is fully aware of his responsibility 
to his vast empire; and he is constantly striving for the physical and moral 
welfare of his subjects, and also for the safety of the entire living world. His 
leanings towards Buddhism are explicit; but the principles preached by him 
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are cosmopolitan, humanitarian, and universal. The thirteenth rock edict is 
a document remarkable in the annals of human history. Asoka had won a 
decisive victory in the Kalihga war; but the misery of the people brought such 
remorse to the mighty monarch that he expressed his anguish frankly and 
\ividly. 

Tlie Hatliigumpha inscription of Kharavela (first or second century B.c.) 
of tlie Cedi dynasty gives a record of the hrst thirteen years of Khai'avela’s 
reign. The inscription surpasses Asoka’s records in fluency of expression; and 
apart from the personal details of this mighty king who consolidated and 
increased the prestige of Kalihga, the record gives a good glimpse of the early 
life and training of Indian princes at that time. Among the manifold inscriptions 
of western India, the Xasik cave inscription of Vasisthiputra Pulumayi of the 
second century a.d. expresses the spirit of a royal panegyrist steeped in epico- 
Puranic mythology and religion, and anticipates the later embellished style 
so common in kdvjas and campus. 

In the early drama, as we have seen, some characters are made to speak 
in Sanskrit and others in Prakrit. The playwiights have used Prakrits according 
to the conventions of dramatic theory; but the composition in most cases has 
\ ery little of popular life in it. The Prakrit passages in drama after Kalidasa, 
if not before him, were, on the wliole, specimens of artificial and prosaic 
composition. These look like Sanskrit sentences mechanically converted into 
Prakrit. The convention of using such passages had so great a grip on the 
orthodox mind for centuries together that only very recently did Prakrit lose 
its hold on Indian drama. The author of the Hanumanndtaka (after a.d. 1200) 
plainly says that it is not Prakrit but Sanskrit alone that is worthy of an audience 
of devotees of Visnu. The number of plays with Prakrit passages is quite large, 
and some of the characters speaking Prakrit dialects are of particular interest. 

The Prakrit lyric song is quite popular with Siidraka, Kalidasa, khsakha- 
datta, and others; and some of their are genuine pieces of poetn,' delineat- 

ing gentle sentiments. .\s used by Sudraka and others, Prakrit served wonder- 
fully as the medium of homely conversation. Innocent, intriguing light jokes 
and toothless humour are seen in the speeches in SaurasenI made by Vidusaka, 
the jester, who figures in various plays. His description of Vasantasena’s palace 
in the Mrcchakatika is more pedantic than natural. .Sudraka’s Sakara is a 
unique character, quite unsurpassed. His songs and speeches in Magadhi 
are well known for their fun and humour. Rakyisa and his wife in the I eni- 
sarhhdra give us a description of a battle-field in Magadhi. But the stylistic 
basis of dramatic Prakrits is essentially Sanskritic, and the deil elements are not 
freely admitted. 

In the opinion of some scholars, Indian drama comprising popular dance 
with conversations and songs, \s'as originally in Prakrit, and it was only later 
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that Sanskrit came to be introduced. Thus these plays admit Sanskrit and 
Prakrit simultaneously. However, there is one type of drama, the sattaka, 
which is composed entirely in Prakrit, and which in many respects resembles 
the ndtikd. The term sattaka, or sddika, is quite old; but the extant specimens 
of sattaka are comparatively late and few in number. The Karpuramanjari 
by Rajasekhara (about a.d. 900) is a love intrigue, ending happily in the 
marriage of Gandapala and Karpuramanjari. Karpuramanjari is the cousin 
of the elderly queen and is brought to the palace miraculously by the magician, 
Bhairavananda. This play was enacted at the behest of the author’s wife 
Avantisundarl, a cultured lady of the Cahamana family. 

The Karpuramanjari has been a constant source of inspiration down the 
centuries, and a model for all subsequent sattakas. Though accepted as one 
of the best comedies in Indian literature, it is more remarkable for its style 
and language than for its plot and characters, which are of the time-honoured 
mould. Rajasekhara was a consummate master of literary expression and 
metrical forms. His verses rise to the occasion; they have a rhythmic ring and 
a liquid flow. His descriptions of nature are inlaid with vivid colour and 
grace; and his use of proverbs and vernacular expressions, and allusions to 
customs are of special interest. He enjoyed the patronage of Mahendrapala 
of Kanauj and his successor, 

Rudradasa (seventeenth century), who was patronized by the Zamorin of 
Calicut, wrote the Candralekhd, a sattaka, which celebrates the marriage of 
Manaveda and Candralekha. His style is forceful, but is often burdened with 
unwieldy compounds. Ghanasyama, a court poet at the time of King Tulajaji 
of Tanjore (middle of the eighteenth century), wrote the Anandasundari, 
another sattaka. The Rambhdmanjarl by Nayacandra (c. fifteenth century) 
is also a sattaka in which Prakrit is used along with Sanskrit. It deals with 
the story of King Jaitrasirhha of Varanasi and Rambha, the daughter of 
Madanavarman of Gujarat. 

THE JAINA CANON, PRO-CANON, AND POST-CANONICAL WORKS 

The Jaina canonical works constitute an important section of Prakrit 
literature. Jainism admits, in this era, twenty-four Tlrthahkaras who are 
responsible from period to period for the promulgation of religion or dharma. 
The twenty-second Tirthankara was Neminatha, the cousin of Krsna; the 
twenty-third was Parsvanatha whose historicity is now accepted; and the 
last was Mahavira, whom Buddhist texts mention as Nigantha Nataputta. 
He was a senior contemporary of Buddha. He was related to the royal families 
of Magadha. The preachings of Mahavira and his disciples have come down 
to us in the Jaina Agama, the canon, in Ardha-MagadhI, which has suffered 
many a vicissitude in the course of its transmission. The exigencies of time. 
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especially a famine, required its first systematization. This was done by the 
Pataliputra Council some time in the fourth century b.c., and was followed 
by subsequent attempts from time to time, attributed to such eminent teachers 
as Skandila, Nagarjuna, and Devarddhi. There are also a few texts of indi- 
vidual authorship. The canon, as available today, was systematized, re- 
arranged, redacted, and committed to writing by the Valabhi Council under 
Devarddhi in the middle of the fifth century a.d. The earlier lists of canonical 
texts, possibly as classified at the time of earlier compilations, are preserved 
to us in the canon itself. The most recognized classification, possibly done by 
the Valabhi Council itself, is that the Agama contains the following sections^: 
(1) eleven Ahgas (parts), (2) twelve Upahgas, (3) ten Prakirnas, 
(4) six Cheda-Sutras, (5) two Culika-Sutras (individual texts), (6) four 
Mula-Sutras. 

The twelfth Ahga, the Drstivada, which included the fourteen Purvas, is 
lost. The contents of the canon are quite varied and cover almost every branch 
of human knowledge as it was conceived in those days. Texts like Acaranga 
and Dasa-vaikdlika give a detailed account of monachism as practised in 
eastern India in the days of Mahavira; Jivabhigama and others fully discuss 
the Jaina ideas about living beings; Upasakddhjqyana and Prasna-vydkarana set 
forth the ideals and regulations of a householder’s hfe; Jndtrdharmakathd, Vipdka- 
Sutra, and Niraydvali give many holy legends, moral in all their aspects and 
didactic in purpose; Surya-prajmpti discusses Jaina cosmology; Sutrakrtdnga and 
Uttarddhyayana contain brilliant moral exhortations, philosophical discourses, 
and amusing legends, while some of their sections are fine specimens of ancient 
ascetic poetry; the NandiSutra gives the details of Jaina epistemology; and 
texts like the Bhagavati are encyclopaedic in content. Some of the stories are 
laid in the age of Arista Nemi, while in some places we find Parsva and Mahavira 
holding discussions. In fact, in most of the lessons the preachings are attributed 
to Mahavira and his disciples. 

Devarddhi arranged and redacted the already existing texts of the canon 
to make them a consistent whole. He did so, probably, by standardizing 
descriptions, passages, and the use of synonyms in a certain text, and by 
merely referring to them in others by terms like vanno, java, or by numerals. 
The cross references show the working of a single hand. Although the matter 
of the present Upahgas is as old as that of the Ahgas, the division of the Upahgas 
to correspond to the Ahgas is an innovation made perhaps after the Pataliputra 
Council. It is not known to earlier lists preserved in the original contents 
of works like the Prama-vydkarana. Up to the final redaction, reshuffling and 
transposition of parts took place, and can be detected even now. Some of 
the niryuktis (commentaries) clearly show that they have in view a slightly 
^ See for reference Literature of Jainism (previous article), pp. 155-56. 
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different arrangement of matter in some places. W. Schubring has shown how', 
for a consistent interpretation, some lines in the Sutrakrtdnga would need to 
be rearranged. Further, we have a large number of Prakirnas, but only some 
of them are admitted to the canon. 

Though the Ardha-Magadhi canon was redacted in the fifth century a.d., 
the major and substantial portion of it is as old as the Pataliputra Council in 
the fourth century b.c. This is proved by traditional accounts, and also by 
the absence of any reference in the canon to Greek astronomy, and, further, 
by the nature of the metre and language in its older portions. The first parts 
of the Acdrdnga and the Sutrakrtdnga are considered to belong to the oldest 
stratum of the canon. With them may be ranked some of the lessons in the 
Cheda-Sutras and a few sermons in the Uttarddhyayana and the Bhagavati. 

The canon described above is authoritative only for the Svetambaras. Also, 
it is not admitted as genuine by those Digambaras who have their pro-canon.- 
According to the Svetambara tradition, knowledge of the fourteen Purvas 
continued to decrease, and by the time of Devarddhi the twelfth Ahga, which 
included the Purvas, had disappeared. Now and then, gdthds from the Purvas 
are quoted even by the later commentaries, possibly from traditional memory. 

The Digambaras have a similar tradition about the gradual loss of Ahga 
knowledge. This loss of scriptural knowledge needs to be explained. There 
is sufficient evidence to indicate that the sacred texts were studied in monastic 
seminaries and handed down from teacher to pupil, often in isolation or together 
in distant parts of the country. Due to lapse of memory, lack of continuity in 
study, the obscurity of technical details, and the passing away of outstanding 
custodians of scriptural knowledge, some branches of study must have fallen 
into oblivion in some seminary or other. It is quite likely that any specialized 
branch of study elaborately preserved in one seminary gradually came to 
be disowned by the others on account of certain differences in dogma which 
had perhaps grown up in the meantime. This is how, in all probability, the 
Digambaras came to disown the Ahgas. The texts of the Drstivdda, it has 
been shown by Dr H. L. Jain, are the basis of the Prakrit sutras of the Satkarma- 
prdbhrta and the Kasdya-prdbhrta which have lately been brought to light, together 
with huge Prakrit-Sanskrit commentaries. The limited studies that have 
been carried out indicate that the Digambaras and the Svetambaras once 
had a common literature. Even today, common matter, expressed in almost 
identical terms, can be detected in the early literature of both. A full estimate 
of early Jaina literature and the ideology embodied in it is possible only by 
comparatively studying the older works preserved by both sections of the 
Jains. 

The canon comprises works of different origin and age, and naturally, 

‘ See for reference Hid., pp. 152*54. 
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therefore, it is difficult to estimate its literary character. The redaction brought 
together distinctly disparate parts of works, some in prose, some in verse, and 
some in prose and verse. The prose of the Acdmhga contains metrical pieces 
interwoven in it, and consequently presents manifold difficulties in interpre- 
tation. The old prose works are diffused in style with endless, mechanical repeti- 
tions, but some works contain pithy remarks pregnant with meaning. The 
didactic sections present vigorous exposition in a fluent style, while the standard- 
ized descriptions, obviously aiming at literary effect, are heavy in construction 
with irregular compound expressions. The rules for monastic life are full of 
details, and the dogmatic lessons show a good deal of systematic exposition. 
There are narratives which contain parables and similes of symbolic signifi- 
cance; and there are exemplary stories of ascetic heroes, and also debates on 
dogmatic topics. When studied along with Pali texts, the canon yields valuable 
information about contemporary life and thought, including biographical 
details about Parsva, MahWira, and their contemporaries. 

Mahavira is said to have preached in Ardha-Magadhi, which is therefore 
the name of the canonical language. The older portions preserve the archaic 
forms of language and style. These gradually disappear in the later works, 
and there is seen the influence of linguistic tendencies well known in Maha- 
rastri which, in the early centuries of the Christian era, was evolving as a 
literary language. Such a process of modernization was inevitable in the course 
of oral transmission, especially as the Svetambara monks were already using 
Prakrit not only as a language for scriptures, but also as a vehicle of literary 
expression. In the verses common to both sects, the Digambara texts soften the 
intervocalic consonants; while those of the Svetambaras lose them, leaving 
behind the vowel. 

Prior to the Pataliputra Council at the time of Candragupta Maurya, a 
body of Jaina monks, on the advent of a famine, migrated to the South under 
Bhadrabahu. After the famine, a Council of monks was called at Pataliputra 
to compile the canon, lest the scriptural knowledge fall into oblivion. The 
canon so compiled was, however, not acceptable to those who had migrated 
South. Possibly, the conditions of famine had created a gulf between the 
practices of the monks who remained in Magadha and of those who had gone 
South. Differences in dogmas and practices might also have been there even 
earlier; but scholars look upon this as the possible seed of the division of the 
Jaina Church into Svetambara and Digambara. 

This explains, to a certain extent, why the Digambaras disown the Ardha- 
Magadhi canon of Pataliputra. To satisfy the religious needs of the community, 
they began jotting down from memory notes which have come to us in the 
form of many Prakrit texts that deserve to be called the pro-canon of the 
Jains. The earliest of these are the Satkarma-prdbhrta and the Kasaya-prahhjta, 
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which are the remnants of the Brsthiada. The Virasena-Jinasena commentaries 
(a.d. 816) incorporate earlier commentaries in Prakrit; and they indicate 
what an amount of traditional detail was associated with the original sutras. 
They deal with the highly technical and elaborate doctrine of Karma which 
is a unique feature, a speciality in Jainism among the Indian religions. Among 
the works of the pro-canon, the Mulacdra of Vattakera and the Arddhand of 
Sivar}"a have close kinship with the canon, giving elaborate details about the 
monastic life, its rules and regulations. The Prakrit bhaktis are a sort of devo- 
tional composition for daily recitation. 

A large number of works are attributed to Kundakundacarya, but only 
a few of them have come down to us. His Pancdstikdja and Pravacanasdra are 
systematic expositions of Jaina ontology and epistemology. His Samayasdra is 
full of spiritual fervour. Yativrsabha’s Tiloyapannatti covers a wide range of 
topics and has served the purpose of a source-book. The compilation or compo- 
sition of all these works, based on traditional material, might be assigned to the 
early centuries of the Christian era. 

A good deal of Prakrit literature has grown round the canon itself by way 
of explanation, detailed exposition, illustration through tales, and topical 
systematization. On some canonical texts there are niryuktis. A niryukti is a kind 
of metrical commentary which explains the topics by instituting various 
inquiries. The niryuktis are attributed to Bhadrabahu and are undoubtedly 
anterior to Devarddhi’s Council. Some of them, in turn, on account of their 
systematic exposition, accuracy of detail, and solidity of argument, became 
the object of the learned labours of great scholars. For instance, Jinabhadra 
Ksamasramana (a.d. 609) wrote a highly elaborate bhdsya (commentary) 
in Prakrit on the Avasyaka-niryukti round which has grown a little world of 
literature. On some works both bhdsya and ciirtii commentaries are found. A 
bhdsya is an elaborate exposition of the text in Prakrit, at times incorporating 
and supplementing the niryukti verses; while currji is a prose gloss written in a 
bewildering admixture of Prakrit and Sanskrit. Jinadasa Mahattara wrote 
his Nandi-curni in a.d. 676. 

LYRICAL ANTHOLOGIES, DIDACTIC WORKS, AND HYMNS 

The popular gdthd (song) had already found its way not only into the Pali 
canon but also into that unconventional drama, the Mrcchakatika of Sudraka. 
With its melodious ring and sentimental setting, it is successfully handled by 
Kalidasa, especially in the mouth of his heroines. A large body of popular 
lyric songs in Prakrit, especially in Maharastri, appears to have grown up 
a couple of centuries or so earlier than Kalidasa. A collection of some 700 
gdthds, the Gdhd-sattasai, attributed to Hala, has survived. The text is preserved 
in different recensions, and commentators even attribute some of the stanzas 
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to different poets, a few of whom are known from literary records. The Sattasai 
is undoubtedly an anthology; the editor, who is a literary artist of some emi- 
nence, has collected these verses, together with a few of his own composition, 
from a large mass of popular songs, and presented them in a literary style with 
special attention to the choice of setting, themes, and sentiment. Hala’s collec- 
tion is not only important for its artistic grace and poetic flourish; it also 
testifies to the fact that there was already a large mass of secular Prakrit 
literature, in the composition of which women, too, took an active part. 

The themes of the Sattasai are drawn primarily from rural life, but the 
presentation is more or less satisfying to refined taste. The seasonal settings, 
the countryside, the village folk, the flora and fauna — all contribute remarkably 
to the realistic sketches which the poets draw with a few strokes of the pen 
in one or two stanzas. The chief sentiment is erotic, at times too openly expressed, 
but the foibles of love and the peculiar Indian ceremonies and conventions 
involved, are depicted in a vivid and touching manner. Some of the scenes 
are full of pathos and flavour. For example, a lovely maiden is pouring 
water for a thirsty traveller; he lets the water trickle through his fingers. 
She, in turn, lessens the stream of water from the pot in her hands, and thus 
they both extend the moments of feasting their eyes on each other. Within a 
verse or two an effective sketch is projected such as is possible only for a mature 
poet. 

The Sanskrit rhetoricians have paid their respects, more, perhaps, than 
were due, to Hala’s genius by extensively quoting his verses by way of illustra- 
tion. There is very little of religious setting in the poems, though Isvara and 
Parvati, Visnu and Laksmi, and others are casually mentioned. The name 
Hala stands for Satavahana who figures as one of the Andhra-bhrtya kings 
whose partiality for Prakrits is well known. In all probability the compilation 
is to be assigned to the second or third century a.d. It is quite natural that 
a work of this type should contain old material and, at the same time, easily 
admit later interpolations. It has been imitated in Sanskrit and Hindi, but 
the Prakrit original stands unrivalled. 

Another Prakrit anthology, close in spirit to Hala’s work, but planned 
topically, is the Vajjdlagga of Jayavallabha. Its date is uncertain. There are 
different recensions, the number of gdthds averaging about 700. The major 
portion of it was composed perhaps by Jayavallabha who, of course, included 
verses from Hala and others. The subjects under which the verses are grouped 
embrace the three human ends, dharma (righteousness), artha (wealth), and 
kdma (love) ; almost half the verses are devoted to the last. The range of topics 
dealt with is quite wide and includes poetry, friendship, fate, poverty, service, 
hunting, elephants, the swan, the bee, etc. A good man is hkened to a mirror, 
while a wicked man, like soda, only adds a little polish to his virtues. The 
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author reproves the camel for yearning for the desert which cannot be had when 
fate is adverse. The erotic sentiment often has a touch of righteousness and 
heroism about it. The author is a Jain, but there is nothing of sectarianism in 
his collection. His gdthds in Maharastri contain many Apabhrarhsa elements; 
and the spirit of some of the stanzas is similar to that of the quotations in 
Hemacandra’s Prakrit grammar. 

Strange as it may seem, it is a fact that writers on poetics and rhetoric quoted 
many Pz'akrit verses the sources of which ha\ e not been traced. This would 
presuppose the existence of a good many earlier compositions or compilations 
like the Vajjdlaggd. Lately, another antholog}', Chappannaya-gdhdo, has come 
to light. It is also a compilation of gdthds from various gifted poets, and is 
allied to the works of Hala and Jayavallabha. 

Similar to the anthologies in form, but with more religious leanings and 
bearing individual authorship, are some of the Jaina didactic poems in Prakrit. 
The spirit of religious instruction and moral exhortation is a patent trait of 
Jaina authors. The niryuktis, besides their explanatory and expositional 
remarks, contain a great deal of didactic instruction and illustration, as well 
as the gnomic poetry so common in anthologies. Wealth and love are mentioned 
with indifference, if not disparagement; and the religious tone rules supreme. 

The Uvaesamdld or Upadesamdld is a didactic poem containing instruction 
on the duties of monks and laymen; it is in 540 stanzas and is by Dharmadasa. 
It is no doubt an old work of considerable popularity as indicated by the fact 
that commentaries were written upon it as early as the ninth century, and 
also by its influence on later authors. In addition to moral instruction, it con- 
tains Jaina dogmatic details and references to illustrative stories of great 
men of yore. Another work of this kind is the Lpadeiapada. Equally religious and 
didactic in outlook but more conventional in the treatment of topics, it is 
mnemonic and mechanical in presentation but unintelligible without an 
exhaustive commentary. It can be grasped only by the well-read. Containing 
more than 1,000 gdthds, it was written by Haribhadra, an outstanding author 
of the eighth century. It is a learned source-book rather than a literary compo- 
sition meting out moral instruction. 

The Upadesamdld by Hemacandra, author of the Maladhdrigaccha, contains 
more than 500 gdthds and gives instruction on some twenty religious topics such 
as compassion to living beings etc. The author is not only a preacher but a 
poet commanding an ornate style with poetic embellishments. He was a 
contemporary of Jayasirhha Siddharaja of Gujarat (1094-1143) whom he 
persuaded to extend greater patronage to Jainism in that area. 

The Vivekamanjari by Asada was written in 1191. Containing 140 stanzas, 
it is a discourse on religious awakening, but the major part of it is moulded in 
a mechanical manner, quoting examples of holy persons. According to the 
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commentator, Balacandra, who belonged to two generations later than Jaya- 
siihha Siddharaja, Asada was of royal descent, being the son of King Katukaraja 
of Bhinmal in Rajasthan. Between the thirteenth and seventeenth centuries, 
many other authors follow'ed earlier models and produced religio-didactic 
works in Prakrit. One is struck, however, more by the earnestness with which 
tliey have reflected on their themes and preached them to posterity than 
by the literary qualities of their works. 

There are a number of hymns in Prakrit, addressed as prayers to the 
Divinity as an ideal. Laudatory in spirit, these hymns may be assigned to the 
class of religious poetry. Some of them were composed by eminent authors 
like Bhadrabahu, Manatuiiga, Dhanapala (a.d. 972), and Abhayadeva. 
The Rpmaridala-stotra is a chronicle of monks, and the Dvadasdnga-pramdna is a 
short description of the Ardha-Magadhi canon. Somasundara (fifteenth 
century) wrote a few prayers almost as exercises in different Prakrit dialects. 

NARRATI\ E LITLR.AfURE IN JAINA MAHARASTRI AND APABHRAMSA 

There is an extensive and varied narrative literature in Prakrit, especially 
in Jaina Maharastri and Apabhrarhsa; only a few of the most important works 
are being reviewed here. Broadly speaking, this literature includes the lives 
of the trisasti-saldkd-purusas. the sixty-three great men who are the celebrities 
of Jainism, and also lives of ascetic heroes and other holy men of eminence; 
it includes legendary tales with didactic motifs, illustrative fables, semi- 
historical narrations, and popular romances. Traces of all these elements are 
found in the Jaina canon, while the commentators provide bulky narratives 
in Prakrit and Sanskrit from earlier sources and also from some of their own 
composition. 

The Brhalkathd, the most important work, was composed by Gunadhya 
in PaisacI, but it is lost beyond recovery. We possess, howxver, three Sanskrit 
epitomes of it belonging to the Middle Ages. They indicate that the original 
work was of great dignity and magnitude, worthy to be ranked with the 
Mahdbhdrata and the Rdmdjaria. The Brhatkalhd supplied themes and motifs 
to many authors, and it has been referred to respectfully by Dandin, Subandhu, 
Bana, and others. Gunadhya’s personality is shrouded in myths, and this, 
possibly, attests to his antiquity. Perhaps he is earlier than Bhasa, and may 
be assigned to the early centuries of the Christian era. 

Vimala Suri composed his Puranic epic the Paumacariya in a.d. 4, according 
to his own statement, but some scholars assign it to the fourth or fifth century. 
It gives the Jaina version of the Rama legend. It shows acquaintance with 
Valmiki’s Rdmdjam, but contains particular details which have nothing to do 
with the Jaina outlook and w'hich, consequently, are of great value in studying 
the basic Rama legend that has been ’ivorked out by various authors in different 
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ways. Here, Ravana is not a monster, nor Maruti a monkey; they are both 
Vidyadharas, a class of semi-divine persons. Vimala Suri’s religious sermons 
have a lofty didactic tone, and he also tells many an episode of romantic 
and legendary interest. His gathds and elegant metres testify to his poetic 
ability, and his style is almost uniformly fluent and forceful. The dialect he 
uses is also interesting because of the age of the work and of the Apabhrarhsa 
traces seen in it. 

Padalipta, of the early centuries of the Christian era, wrote in Prakrit a 
now-lost religious novel called Tarangavai. The legends surrounding Padalipta 
and the praise bestowed on his work bear evidence to its eminence. The subject- 
matter was a love story, concluding with a religious sermon. We possess only 
a later epitome of it written in Prakrit, called Tarangalata, which testifles to 
its engrossing literary qualities. 

The Vasudeva-hindi of Sanghadasa and Dharmadasa (before 600) is a volu- 
minous prose tale which elaborately records the wanderings of Vasudeva of 
the Harivamsa, and includes a good deal of extraneous matter in the form of 
sub-stories, legends, and fables. This work was definitely written earlier than 
600. Bhadrabahu’s work being lost, it is not possible to detect its indebtedness 
to his Vasudevacaria of the fourth century b.c. ; but there are indications that 
it closely corresponds in form to the Brhatkathd by Gunadhya. 

In A.D. 868, Silacarya wrote his Mahdpurusa-carita which deals with the 
lives of the saldkd-purusas. The Kdlakdcdrya-kathdnaka, written in about the tenth 
century, narrates the story of how the saint, Kalaka, went to the Saka Satraps, 
called sdhis, and with their help overthrew Gardabhilla, a king of Ujjayini, 
who had kidnapped his sister Sarasvatl. In narrating this historical incident, 
the author shows considerable poetic skill and observation. 

Dhanesvara’s Surasundaricaria (1038) is a lengthy romance. In sixteen 
cantos it narrates the love story of a Vidyadhara chief as he passes through 
hope and despair. The technique of telling a story within a story is handled 
successfully and the narration of events is quite smooth; the descriptions are 
worthy of a trained poet. The Pancami-kahd by Mahesvara Suri (earlier than 
the middle of the eleventh century) celebrates Srutapancami and, through illus- 
trative stories, explains the importance of its observances. The life of Vijaya- 
candra-kevalin in 1,063 composed in a.d. 1070 was written in simple, 
narrative style. It illustrates the merits resulting from eightfold worship. 
At the close of the eleventh century, Vardhamana, the pupil of Abhayadeva, 
wrote two works, the Manoramd-carita in 1083, a romance with religious lean- 
ings, and the Adindtha-carita in 1103, a regular Puranic epic dealing with the 
life of the first Tirthankara. 

The Supdsandhacaria (1143) is a bulky work which gives the life of the 
seventh Tirthankara from his earlier births up to his liberation. It is full of 
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religious preachings, all conveyed with suitable stories, as is so common in 
Jaina works. The author has poetic skill and a remarkable command over 
language. 

Just eleven years after the death of King Kumarapala, Somaprabha wrote 
the Kumdrapala-pratibodha {c. 1195). It is a lengthy text giving many stories to 
illustrate the principles of Jainism. Some of the sections are written in Sanskrit 
and Apabhramsa as well. After a description of Gujarat and its capital, the 
Calukya kings are mentioned in quick succession. We are then told how 
Kumarap^a met Hemacandra. This is followed by a conversation between 
the two. After hearing various stories, Kumarapala not only accepted the 
vows of Jainism but gave orders for their observance throughout his kingdom. 
These narrative works are extremely interesting as types of composition; 
and being of definite date and locality, they throw very useful light on the 
contemporary society. 

Coming to the narrative works in Apabhrarhsa, we enter an altogether new 
world. The language shows remarkable traits; the metres are different; and 
the presentation has a melodious air about it. Apabhramsa forms were grad- 
ually admitted into Prakrit compositions from about the early centuries of 
the Christian era; and it is not surprising that Kalidasa introduced Apabhramsa 
songs in his Vikramorvasija. Every language has its favourite metres: Sanskrit 
has the sloka\ Prakrit has the gdthd, and Apabhrarhsa the dohd, couplet. Like 
the large body of gdthds prior to Hala’s collection, there must have grown up 
in later centuries a floating mass of dokds, many of which are quoted by Hema- 
candra in his grammar. The Apabhrarhsa metres with their rhymes and 
ghattd, have such a fascinating ring about them that many authors went out 
of their way to use these metres in Prakrit and Sanskrit also. 

One of the early Apabhrarhsa poets is Caturmukha, but none of his works 
has come down to us. He has been praised for his choice of words; and perhaps 
he was responsible for popularizing the paddhadiyd metre. Of Svayambhu 
(eighth century) we know a good deal through his son Tribhuvana Svayambhu 
who brought to completion his father’s Paumacariu and Harivarhsa Purdna which 
are huge epics covering the subject-matter of the Rama legend and the Bharata 
episode. As a rule, Apabhrarhsa poets give us a good picture of their own 
selves in addition to some biographical details. Thus Svayambhu tells us that 
he was very slender in body and had irregular teeth. His son’s remarks about 
him may be translated thus: The mad elephant of Apabhrarhsa wanders 
about at will only so long as the restraining hook of Svayambhu’s grammar 
does not fall on him. Victorious be the lion Svayambhu with his sharp teeth of 
good words, terrible to look at on account of his nails in the form of metres 
and figures of speech, and with a full mane in the form of grammar. Tribhuvana 
was a capable son of a worthy father; they remind us of Bana and his son. 
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The most important Apabhramsa poet, and one about whom we know 
a great deal, is Puspadanta who lived in the middle of the tenth century. 
He was the son of Kesava and Mughadevi, who, before they accepted Jainism, 
were devotees of Siva. Life had been cruel to Kesava, and it was almost un- 
bearable to Puspadanta, a man of outstanding talent and touchy self-respect. 
He wandered forlorn and came to Manyakheta where Kr.snaraja HI of the 
Rastrakuta dynasty was ruling; and there, once more, under the patronage 
of the minister, Bharata, his poetic genius fruitfully flowered. His three works 
Mahapurdnu, Jasaharacariu, and A'djakumdracaiiu have been well edited. All 
that was best in Sanskrit and Prakrit poetry has been well expressed by him 
in Apabhrarhsa. His language is brisk and fluid; his metres are varied and 
descriptions elegant. With the flow of sentiments well regulated, the poetic 
embellishments are remarkable. 

Another poet who describes himself is Kanakamara. He lived sometime 
in the eleventh century, but his place and date are still to be finally settled. 
His Karakandacariu, written in ten cantos in a comparatively lucid style, 
gives the life of Karakanda, one of the pratjeka-buddhas. His reference to the 
Tera caves is of great interest. 

Dhanapala of the Dhakkada family (r. tenth century) wrote Bhavissayalta- 
kahd in which the hero is depicted as suffering great miseries but finally achieving 
his aim through his outstanding virtues. The h'emindhacariu [c. 1159) of 
Haribhadra contains beautiful descriptions; and it is composed in raddd 
metre. The Kirtilatd by \’idyapati (fifteenth century), though a late ^vork, 
is of manifold interest. It is a specimen of the post-.A.pal)hrariisa language of 
eastern India; the subject-matter is historical. It is in both prose and verse, 
and jnesented in a conversational style. 

A large body of Apabhrarhsa literature is still lying in manuscript Ibrni, 
and every year we come across new finds. Dhavala's Harivamia (c. ninth 
century) is a lengthy text, and it gives a good deal of information about earlier 
authors. Harisena’s Dhama-pariksd (988) is earlier than Amitagati’s Sanskrit 
work, and it records a still earlier work written by Jayarama in gdthds. The 
Kathd-kom by Sricandra (around the end of the eleventh century) gives the 
stories referred to in the gdthds of Arddhand by Sivarya. Many Apabhramsa 
works which are still in manuscript form indicate that this literary Apabhrarhsa 
was being cultivated almost up to the close of the Mogul period. The linguistic 
material preserved in these works is of superlative importance in reconstructing 
the early history of Modern Indo-Aiyan languages, especially Gujarati, Hindi, 
and Rajasthani. 


CTASSIC.^L KA\-YA .VND CAMPU 

Since Prakrit literature grew .side by side with Sanskrit literature, the 
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ornate and stylistic kdvjas and prose^romances had a corresponding field in 
Prakrit. The Setubandha or Dahamuhavaha by Pravarasena of the Vakataka 
dynasty deals with the incident in the Rdmdjana in which the monkeys build 
a setu (bridge) across the ocean. The author is well equipped in metrics and 
poetics, and his poem possesses all the traits of a mahdkdvja. He displays 
much skill in poetic description and metrical accomplishment. Despite its 
pompous style, the work as a whole has a poetic flavour flowing through its 
fine expression, charming imagery, attractive thought, and melodious allitera- 
tion. It is but natural that Bana and Dandin referred to this outstanding work 
with compliments. 

Gaiidavaho by \^akpatiraja, a poet at the court of King Yasovarmau {c. 
733), celebrates the slaying of the Gauda king, and is thus built on a historical 
incident. The story element in the poem is, however, scanty and its structure 
rather loose. The major portion of the extant work is filled with highly ornate 
descriptions, full of imagination and learned allusions; the descriptions of 
the countryside are remarkably realistic. Vakpati invests every topic he 
touches with fresh life and beauty. Kalidasa and \"akpati are two remarkable 
facets of Indian poetic genius: if one is unsurpassed in his upamd (simile), the 
other is unrivalled in his utpreksd (hypothetical metaphor). 

Haribhadra (eighth century), was an eminent logician and a famous 
author. He called himself Idkinl-mahaltara-sum, and the word viraha occurs 
at the close of his works. To explain these appellations, a good many legends 
are associated with his personality. His Saviardicca-kahd is a Prakrit campu which 
delineates the inimical behaviour of two souls througli nine births. He was 
a close student of human file and of people’s behaviour under varying condi- 
tions. He was a master of artistic style in describing towns, lakes, jungles, and 
temples, and often interwoven in these descriptions arc dogmatic teachings 
and didactic episodes with a religious flavour. At times his style is simple and 
conversational. Another Prakrit work of his is the Dhurtdkhjdna, a satire unique 
in Indian literature. Five rogues, four men and a woman narrate their personal 
experiences. The fantastic and absurd peisonal story of each one is confirmed 
by the others who bring forward parallel stories from the epics and the Puranas; 
thus the Puranic legends are satirized. This composition has a good literary 
form; its conception and construction arc exemplary; and as a literary pro- 
duct it is far ahead of its time. 

The Kuvalayamdld (779) by Uddyotana, a pupil of Haribhadra, resembles 
Samardicca-kahd in its aim, but it uses Paisaci and Apabhrarhsa in addition 
to the normal Jaina Maharastri in which the whole work is composed. ’When 
the author passes from the high-flown Prakrit to conversational prose in 
Apabhrarhsa, one feels that he is imitating popular speech. A religio-didactic 
tone is apparent throughout the work, and the background of Jaina ideology 
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is not concealed. On the whole, however, it is a literary piece actuated by 
the same spirit which permeates the works of Dandin and Bana. The author 
was a learned litterateur, and his glowing references to earlier authors and 
works and to the Yavana king, Toramana, have documentary value for they 
supply much fresh material for the literary and political history of that period. 

The Lilaiatl by Kutuhala, earlier than Bhoja, is a stylistic, romantic kdvja 
composed without divisions, like Gaiidavaho. However, it contains more racy 
narration than the latter, and is less pedantic. It deals with the love story of 
King Satavahana and Lilavatl, a princess from Simhaladvipa, but the threads 
of the story are rather complicated. It was the author's own beloved who 
requested him to compose the poem, and he undertook to discharge this 
responsibility with modesty. Some of the scenes are attractively sketched, 
and the sentiments are presented w'ith freshness and an attractive flavour. 
In all probability Hemacandra had knowledge of this poem. He used it for 
his grammar. 

It was in ornamental Jaina Maharastrl prose and verse (with a few passages 
in Apabhrarhsa) that Gunacandra composed his Mahavlra-carita (1082) which 
gives a traditional account of Mahavira’s life, half the work being devoted to 
his earlier births. The language shows remarkable regularity of grammar, 
and is quite chaste, almost like classical Sanskrit by the model of which Guna- 
candra’s expressions and ideas were much influenced. It is a studied perform- 
ance, a scholar’s achievement, full of long compounds and poetic devices. 
But it is a charming kdvya, a dish for the learned. 

Some of the poems described above indicate how the popular Prakrit could 
be dressed by learned artists, an experiment already started by Sudraka and 
successfully continued by Pravarasena, Vakpati, Uddyotana, Rajasekhara, 
and others. Hemacandra (1089-1172) was a dominant literary figure of 
medieval India. He not only made Jainism great in Gujarat by winning the 
kings into its fold, but also bestowed on Gujarat a greatness in literature. 
It was he who opened almost a new era in literature through his manifold 
contributions to different branches of learning, and these were vigorously 
cultivated almost up to modern times. Tradition says that he brought the 
goddess of learning from Kashmir to Gujarat. Later history fully bears out 
the truth of this remark, both factually and figuratively. Though, by his 
grammar and lexicon, he laid a sound foundation for Prakrit philology, he 
has not given us any independent kdvya in Prakrit. His Kumar apdla-carita 
deals with the life of Kumarapala ; its purpose, however, is neither historical 
nor poetical, but purely grammatical. As a concluding portion of his Dvyd- 
srayakdvya, it illustrates, as does Bkaltikdvya, the rules of Prakrit grammar. 
Though his hands were thus tied, now and then the work reveals a poetic flash 
and a capable handling of language. 


180 



PRAKRIT LANGUAGE AND LITERATURE 

It is interesting to note that this stylistic Prakrit was cultivated in the extreme 
South as late as the eighteenth century; this was done, of course, through the 
study of the grammars of Vararuci and others. Krsnalilasuka (thirteenth cen- 
tury) W'l'ote the Siricimdhakavvam, which is in twelve cantos and deals with the 
life of Krsna, to illustrate the rules of tiie Prakrit grammars of Vararuci and 
Trivikrama. Tlie Soricaritta by Srikantha (fifteenth or seventeenth century) 
is ayamaka kdvya, the eight mdtras (beats) in two metrical feet having identical 
sound but different sense. By about the middle of the eighteenth century Rama 
Panivada wrote two tiny poems, Karhsavaho and Usdniruddha, charming in con- 
ception and scholarly in execution; the first deals with the slaying of Kaihsa by 
Krsna, and the second with the love and marriage of Usa and Aniruddha. They 
belong actually to the closing period of Prakrit literature ; but due to their poetic 
merits and stylistic flourish, they deserve to be ranked with medieval poems. 

DOCTRINAL TREATISES 

Jainism possesses a highly elaborate and technical Karma doctrine, and 
for the elucidation of this doctrine a good many works have been written in 
Prakrit. This subject-matter, it is said, was originally included in the lost Purvas, 
the remnants of which form the basis of the sutras of the Dhavald, Jayadhavald, 
and Mahddhavald commentaries. There are other works, more or less compiling 
the traditional matter, such as Kamma-payadi by Siva^arman, Pancasangraha by 
Candrarsi, and Gommatasdra by Nemicandra. Huge and learned commentaries 
in Sanskrit have been written on these works. The dry details of the doctrine 
have been worked on with the utmost scruple and scrutiny. The Sdvayapannatti 
by Haribhadra, written in some four hundred gdthds, is a succinct compendium 
of the Jaina code of morals with its metaphysical background. 

Many legends are current about Siddhasena Divakara (r. sixth or seventh 
century) in whom we have a first-rate poet and an outstanding logician. His 
hymns in Sanskrit testify to his poetic genius. His Sanmatitarka in Prakrit is a 
brilliant treatise elucidating the Jaina epistemology and the doctrines of nayas 
(standpoints) and anekdntavdda. The Dharma-sangrahanl by Haribhadra is an ex- 
haustive treatise on different aspects of Jaina dogmatics; while Kattigeydmppek- 
khd by Kumara deals mainly with the twelvefold reflection, but incidentally 
forms a good exposition of the fundamental Jaina dogmas. Devasena deals with 
various dogmatical topics of Jainism in his Bhdvasangraha, Arddhandsdra, and 
Tattvasdra', and his Darmnasdra (933), which records the traditional account 
of the different sanghas, is of some historical importance. There are also certain 
Apabhrarhsa texts dealing with mysticism worked out against the background 
of Jaina and Buddhistic dogmatics. Among these may be mentioned the 
Paramappapaydsu and Togasdra by Joindu {c. sixth century) and the Dohdkosas of 
Kanha and Saraha. 
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Though certain quotations indicate the existence of Prakrit grammars 
written in Prakrit, all that are available today are written in Sanskrit and mod- 
elled on Sanskrit grammars. Naturally, they inherit the merits and demerits of 
their models as a systematic analysis of language. They arc of no use in under- 
standing inscriptional Prakrits; and even for the Ardha-MagadhI of the canon 
they afford very little aid. Most of tliem are but partial, even perfunctory, 
attempts. 

The grammar written by Vararuci, which is subjected to various commen- 
taries by Bhamaha {c. 700} and others, and the one written by Canda, though 
used by subsequent authors, stand somewhat apart; while the remaining gram- 
mars fall into two clear-cut groups. The works of Hemacandra, Trivikrama, 
Simharaja, Laksmidhara, and others form one group; those of Purusottama, 
Ramatarkavagisa, Markandeya, and others belong to die other. The two groups 
show differences in the number of dialects and in the details of their descriptions. 
It is only Hemacandra and Markandeya who show close touch with earlier 
literary works; and in his treatment of Apabhraihsa, Hemacandra has worthily 
discharged his responsibility as a grammarian. Thus most of these grammars 
fall short of our needs and standards; but, however imperfect, the treatises of 
Vararuci, Canda, Hemacandra, and Markandeya are of great value not only 
in the understanding of Prakrit language and literature, but also in the study 
of the entire range of Middle Indo-Aryan. 

LEXICONS 

Turning next to lexicography, Paija-lacchi-nama-mald, written by Dhanapala 
in 972-73, presents a list of Prakrit synonymous words. It was written for his 
younger sister Sundarl. De si-ndma-mdld by Hemacandra has the specialized aim 
of giving deii words, that is, those words which cannot be directly or indirectly 
traced to Sanskrit, together with quotations to illustrate their usage. He refers 
by name to more than a dozen of his predecessors in the field, but their works 
have not come down to us. This Ndma-mdld is of unique value to a linguist 
interested in Middle Indian and Modern Indian vocabulary. 

WORKS ON POETIC:S AND AIETRIGS 

A work of poetics attributed to Hari is perhaps lost; but we have Alankdra- 
dappam by an unknown author. Prakrit has its special metre in the gdthd, but 
most of the classical writers have used the longer syllabic metres current in 
Sanskrit. The Apabhraihsa works, however, disclose altogether new paths in 
metrics. Nanditarhsa, in his Gdthdlaksam, fully discusses the varieties of gdthd. 
In Svayambhiichandas, Svayambhu discusses various metres and also gives many 
quotations mentioning the names of their authors, who number more than 
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fifty. The Vrttajdti-samuccaya is also an exhaustive treatise. Further, the Kavidar- 
pana and the Chandahkoia by Ratnasekhara, and the Prdkrta Paingala give abun- 
dant details regarding Prakrit metres. Some Sanskrit texts, like the Vrttarat- 
ndkara, include Prakrit metres as well, but the Chandd’nusdsana by Hemacandra 
is of special value for Prakrit metres. Professor H. D. \>lankar has provided 
cjuite a systematic exposition of Apabhrarhsa metres. 

ASTRONOMICAL AND MEDICAL TEXTS 

The Jamhuddiva-pamatti-sangaho by Paiimanarhdi deals with cosmological 
and astronomical subjects. The Jonl-pdhuda, an old medico-tantric text, has not 
come down to us, but its contents appear to have been included in the Jagat- 
sundarl-yoga-mdld, with which two authors Harisena and Yasahkirti {c. twelfth 
century) are associated. Haramekhald {c. 830) by Mahuka is a medical treatise 
which covers a wide range of topics, a talisman for all living beings. The Rittha- 
samuccaya by Durgadeva (eleventh century) deals with omens and the like. 

CONCLUSION 

Judging from its abiding values, especially the thoughts it contains and the 
way in which they are expressed against a background of human experience and 
natural and social environments, Prakrit literature is many-sided and remark- 
able. It records the noble thoughts of one of the greatest kings of the world; and 
it embodies the ideology of a religion which is realistic in philosophy, ascetic in 
morals, and humanitarian in outlook. It presents a valuable, though compli- 
cated, picture of linguistic and metrical evolution in the last two thousand 
years or more. 

The society depicted in Prakrit literature is more popular than aristocratic. 
Eminent monks and outstanding poets have earnestly contributed to its treas- 
ures. Some of these authors are quite frank about personal details, and the 
chronological data afforded by them have special significance in reconstructing 
the history of Indian literature. Indian linguistics Avould certainly be poorer in 
the absence of Prakrit literature, for on its lap have grown the modern Indian 
languages. Prakrit literature goes a long way in helping to add important and 
significant details to our picture of Indian culture and civilization. 
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^ AUTAMA Buddha’s speeches, sayings, discourses, and conversations were 
'^handed down orally through a succession of teachers (dcarijaparampara) . 
Proper attention was not, therefore, paid for preserving Buddha’s actual words. 
Recitation and memorization were then the means for the preservation of re- 
cords. Such practice had been in vogue in India since the earliest \^edic period. 
From the Alahdparinibbdna-Suttanla} we learn that Buddha anticipated that his 
sayings might be misrepresented and so he advised his disciples to verify his 
words in four ways {cattdro mahdpadesd). His prophesy came true after his mahd- 
parinibbdna. Subhadda who entered the Order (Saiigha) in his old age felt happy 
at Buddha’s mahdparinibbdna. He thought that there would be none to take 
the monks to task for non-observance of the Vinaya rules thenceforth. They 
would be able to do what they would like.^ The elder monks [theras) were 
highly annoyed at this and felt it necessary to avoid the dangerous effects of his 
disparaging utterances in the Sangha. They convened a Council headed by 
Mahakassapa Thera to settle all controversial points in regard to Subhadda’s 
sayings. This Council was known as the First Buddhist Council in the history 
of Buddhism. It was at this Council that a full collection of Buddha’s teachings 
was made and that the Dhamraa (Doctrine) and Vinaya (Discipline) were settled. 
The Abhidhamma had no separate existence then. It formed part of the 
Dhamma. In other words, Dhamma and Vinaya were the two principal divi- 
sions under which the traditional teachings of Buddha were collected. A hund- 
red years later another Council called the Second Buddhist Council was held 
in which the rules of morality were discussed. The violation of the Vinaya rules 
enjoined on the monks was the subject of discussion at this Council. We, how- 
ever, find no mention of the Abhidhamma as having been discussed at this 
Council. There was another Buddhist Council known as the Third Buddhist 
Council held more than two hundred years after the mahdparinibbdna of Buddha. 
The texts of the Sutta and Vinaya were rehearsed and settled and the Abhi- 
dhamma was recognized as a part of the canon. Dhamma and Vinaya which 
were then two divisions of the Buddhist scriptures were divided into three parts 
in the Council — Sutta, Vinaya and Abhidhamma. Dhamma was thus divided 
into two parts — the Sutta Pitaka and the Abhidhamma Pitaka. This Council 

* Digha Mikajia, Vol. II, Nalanda Devanagari edition, pp. 96-98. 

^ Cf. Atha kho subhaddo buddha-pabbajito te bhikkhu elad-avoca : ^Alam, dviiso, md socittka, md paridevittha, 
Sumuttd mayarh ten mahasamanmad Upaddutd ca koma: ‘!dam vo kappati, idam vo na kappatVti> Iddni pans 
mayamymh icchissdma tarn karissdma, yam na kchissama tarn na karissdmd’ti' — ibid., p. 125. 
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thus witnessed the appearance of the whole of the Buddhist canonical literature 
in three divisions, viz. Vinaya Pitaka, Sutta Pitaka and Abhidhamma Pitaka.® 
This is technically called Tipitaka. It should be mentioned here that the term 
pitaka literally means basket. But here it is used in the sense of tradition, i.e. ‘a 
long line of teachers and pupils handing on, in these three sacred Pitakas or 
Baskets, from ancient times down to today, the treasures of the Dhamma (of 
the Norm)’.'* 

The Buddhist literature, both Hinayana and Mahayana, is preserved mainly 
in Pali, Buddhist Sanskrit, and Pure Sanskrit. The originals of some of these 
texts are lost. But fortunately they are preserved in Tibetan and Chinese trans- 
lations. The Buddhist texts were also rendered into the language of the countries 
to which Buddhism spread. Of all the languages, Pali is the earliest. In other 
words, Pali Tipitaka represents the earliest and most complete collection of the 
Buddhist literature. 


PALI AND ITS ORIGIN 

Pali means ‘row’ (pankii), ‘text’, ‘sacred text’ {pdf ho iti pi pdli), ‘reading’ 
{ayam pipdtho), i.e. the text of the canon as distinct from the atthakathd (commen- 
taries). Pali always signifies the text of the Buddhist scriptures. In the Mahd- 
variisa we find that ‘only the text has been brought here not the commentaries’.® 
It also means that which preserves the import of words {Saddattam pdletiti pdli). 

Pali belongs to the early Middle Indo-Aryan period. Opinions as to its 
origin, however, differ among the Indologists, both oriental and occidental. Ac- 
cording to some scholars, Pali was Magadhi Prakrit or Magadhi-bhasa which 
was held out to be the mulabhdsd, ‘the primary speech of all men’.® Buddha 
spent most of his time in Magadha and preached his doctrine there in the dialect 
of that region. It is but natural that the early Buddhist scriptures were composed 
in Magadhi in which Buddha himself spoke. According to others, Pali has a 
close relationship with PaisacI Prakrit spoken at that time in the Vindhya 
region. Some scholars further hold that Pali was the language of Kalinga (South 
Orissa and East Telugu country) whence Buddhism was introduced into Ceylon 
(modern Sri Lanka). There are again others who think that Pali was an old form 
of SaurasenI Prakrit as the phonetics and morphology of Pali are mostly identical 
with it. 

It is said that Emperor Asoka sent his son Mahinda to preach the Saddhamma 

“ This is the usual order of the Tipitaka. We also sometimes come across alternation of this arrange- 
ment — Vinaya taking the place of Sutta. The Vinaya Pitaka has been placed at the head of the canon 
by the Buddhists themselves. See also M. Winternitz, HIL, Vol. II, p. 21. 

‘ T. W. Rhys Davids, The History and Literature of Buddhism (Susil Gupta Ltd, Calcutta, 1952), p. 37. 

® Pdlimattarh idanitam, n'althi atthakalha idha — Mahavathsa, ch. XXXVII, v. 227. 

* Cf. Sd magadhi mulabhdsd, nard ydy’ddikappikd 

Brahmdno ca’ssutdldpd sambuddhd cdpi bhdsare, Kaccdyanaoydkarana, Introduction. 
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(Buddhism) in Ceylon. Some scholars maintain that he carried with him the 
text of the Tipitaka, while according to others, he went to Ceylon after memo- 
rizing the whole of the Tipitaka. Through the patronage of the king, Buddhism 
was, however, well established there. Tlie Tipitaka was committed to writing 
during the reign of Vattagamani Abhaya in the first century B.c. According 
to Ceylonese monks, this Tipitaka and the Tipitaka which was compiled in the 
Third Buddhist Council, however, was the one and the same. Some scholars do 
not subscribe to this view. They hold that this Tipitaka was not the same as that 
compiled in the Third Council — it is but a revised edition. The Tipitaka com- 
posed in Pali and Buddhist Sanskrit was derived from the old Tipitaka which 
was written in Magadhi. This view is also corroborated by the manuscript 
fragments of the Tripitaka composed in Buddhist Sanskrit discovered so far. 

It is striking to note here that before the compilation of the Tipitaka, the 
Buddhist literature was divided into nine afigas or parts. This is technically 
known as J\'avdnga-satthusdsana.' This ninefold division is not the ninefold classi- 
fication of the literature. It points out but specimens of nine types of composition 
in the literature. For instance, they are extant in the Anguttara J\ikdya. It is said 
that these diverse forms existed in the Buddhist literature even at the time of 
the compilation of the Buddhist scriptures.® Let us now turn to the Pali 
Tipitaka and give a brief survey of the texts constituting it. 

THE \ INAYA PITAKA 

The Vinaya Pitaka contains rules of discipline. It deals with the rules and 
regulations for the guidance of the Buddhist Sahgha and precepts for the daily 
life of the bhikkhus (monks) and bhikkhmls (nuns). These rules and regulations 
were promulgated by Buddha himself during the early period as the occasion 
arose. The Vinaya Pitaka thus contains mainly moral instructions. It relates 
all that belongs to moral practices. Sila (code of morality) is the principal 
subject-matter. The Buddhist tradition records that \'inaya is the life of 
Buddha’s teachings. And as long as Vinaya lasts, his teachings also last.® It 
is the main gateway to nibbdna.^" The Vinaya Pitaka comprises the following 
texts : (i) the Suttavibhanga, [ii) the Khandhakas, and {Hi) the Parivdra or the 
Parivdrapdtha. 

{i) The Suttavibhanga, i.e. the explanation of the suttas, tells in a sort of 
historical introduction hotv, when, and why the particular rule in question came 
to be laid down. The words of the rule are given in full, followed by a very 
ancient word-for-word commentary, which in its turn is succeeded by further 

’ These arc: Sutta, Oeyya, Veyydkarana, Gathd. Vddna. Ilnullaka, Jdtaka, Abbhuladhamma and Vedalla. 

* M. Wimeinitz, op. cit., pp. 9 IT. 

* Vinayo ndma buddhasdsanassd dyii. Vmaye thite sdsanam thilam holt. Smmntapdsidika, p. 289. 

Vinayo anuppddaparimhbdnatthdya. Ibid. 
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explanation and discussion on doubtful points. It comprises [a) Mahdvibkanga 
which has eight chapters dealing with eight classes of transgressions against 
discipline, and (b) Bhikkhunivibhanga, a shorter work, a commentary on the code 
for the nuns. The Mahdvibkanga and the Bhikkhunivibhanga are also known as the 
Pdrdjika and Pdcittiya respectively. They arc also called Ubhatovibhanga. 

It should be noted that Pdtimokkha, tlie oldest text, which is included in tlie 
Sultavibhanga, is the nucleus of the Vi nay a Pi taka. It deals with the ecclesiastical 
offences requiring confession and expiation. In other words, it contains a set of 
rules to be observed by the members of the Sahgha in their daily life. In the 
Buddhist texts, the life of a good monk is described as ‘restrained by the 
restraints of the There are two codes — one for the i/n’ATAuJ called 

the Bhikkhu-pdtimokkha-sutta and the other for the bhikkhunis known as Bhikkhuni- 
pdtimokkha-sutta. The former consists of eight sections containing 227 offences 
while the latter only seven sections comprising 311. 

{ii) The Khandhakas contain various rules and regulations for the guidance 
of the Sahgha and the entire code of conduct for the daily life of the bhikkhus 
and bhikkhunis. They give us a coherent picture of the life in the Sahgha. 
They form a sort of continuation and supplement to the Sutfavibhahga. They 
are divided into two parts — the Mahdvagga and the Cullavagga. 

{a) The Mahdvagga contains ten chapters {khandhakas) furnishing the story 
of the formation of the Sahgha and the rules for admission into the Order, the 
observance of the uposatha ceremony, the mode of life during the rains, observ- 
ance of the pavdrana and the kathina ceremonies, food, clothing, seats, con- 
veyances, medicaments, dress, and the like. It also furnishes us with many moral 
tales as also the everyday life of India. It further contains ample information 
on the social and urban life of the then India. In short, the Mahdvagga is replete 
with various kinds of invaluable materials for reconstructing the ancient history 
of India. 

{b) The Cullavagga contains twelve khandhakas. It deals with the rules of 
conduct of the bhikkhus and bhikkhunis and with atonement and penances. It 
also deals with the dwellings, furniture, and lodgings as also the duties of 
monks and the exclusion from the pdtimokkha ceremony. It furnishes us with 
an account of the formation of the Bhikkhuni Sangha (Order of nuns). It further 
gives us an account of the first two Councils held at Sattapanniguha of Raja- 
gaha and Valukarama of Vesali. 

{Hi) The Parivdra or the Parivdrapdlha is the concluding text of the 
Vinaya Pitaka and was composed much later than the Sultavibhanga and the 
Khandhakas. It was probably composed in Ceylon, and not in India, by a monk 
named Dipa. It is an appendix to the Vinaya and contains nineteen chapters. 
It is the only key which unlocks the subjects of the Sultavibhanga and the Khan- 

Pal'mokkhasamvarasamvuta. Digha Nikaya, II. 42; XIII. 42; XX\T. 2(1. 
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dhakas. Its first chapter gives us a list of vinayadharas (masters of discipline). The 
list is indeed invaluable in the history of the Buddhist Safighas of India and 
Ceylon. 


THE SUTTA PITAKA 

The Sutta Pitaka is a collection of the doctrinal expositions, large and small. 
The suttas are usually in prose, occasionally interspersed with v'erscs. They are 
the most important literary products of the Buddhist literature. The Sutta Pitaka 
is thus the primary source for the doctrine of Buddha and his earliest disciples. 
It consists of five Mkayas or collections, viz. Dlgha Nikdya, Majjhima Nikdya, Sam- 
yutta Nikdya, Anguttara Nikdya, and Khuddaka Nikdya which, however, comprises 
fifteen independent treatises. Here is given a brief survey of the Nikdyas\ 

(i) The Digha Nikdya is the collection of longer discourses on various points 
of Buddhism. It contains thirty-four suttas. These suttas are mostly longer in 
extent than the general suttas. There is no connection between the suttas. Each 
is complete in itself and capable of being regarded as an independent one. The 
Digha Nikdya is divided into three parts — Stlakkhandha, Mahdvagga and Pdtika- 
vagga. They are diverse in contents and character, and contain earlier and later 
strata of tradition. The first part contains the earliest stratum while the third 
the later one. The second which comprises the largest suttas has grown in bulk 
due to interpolations. The Brahmajdla-Sutta provides us with sixty-two doctrinal 
and philosophical speculations current in the then India. The Mahdparinibbdna- 
Suttanta, which is by far the best sutta of the Digha Nikdya, contains a realistic 
account of Buddha’s last days, peregrination and his last speeches and sayings. 
It throws much light on the extent of the spread of Buddhism as also on our 
geographical knowledge of ancient India. The Mahdgovinda-Sutta is particularly 
important from the points of view of the ancient Indian history and geography. 
This sutta gives us a conception of the shape of India. It records that India is 
broad on the north and on the south it has the shape of the front part of a cart. 
The Janavasabha, Mahdsamaya, Sakkapanha, and other mention different types 
of deities which are of special importance from the point of view of the history 
of religion. A comparative study of these deities with those mentioned in the 
\’edic literature and Puranas is a necessity for a proper understanding of these 
mythological deities. Lastly, the Singdlovdda-Suttanta ‘is an exposition of the 
whole domestic and social duty of a layman, according to the Buddhist point of 
view, and, as such, it is famous under the name of Gihivinaya'.^^ Some scholars 
believe that it is the basis of Asoka’s dhamma. 

Imam makdpathavirh uttarena dj/atam dakkkinena sakatamukham — Digha SS'ikdya, II, ed. by Bhikkhu 
J. Kashyap, Nalanda Devanagari Pali Series, 1958, p. 175; Pali Text Society, II, p. 235. 

G. P. Malalasekera, Dictionary of Pali Proper Xames, Indian Text Series, London, 1938, 
Vol. 1 1, p. 1,134. 
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{ii) The Majjhima Mkdya is a collection of one hundred and fifty-two suttas 
of medium length. Most of these suttas are devoted to the refutation of the views 
of others {paravddamathana) . All the suttas have been arranged in fifteen vaggas. 
The vaggas have roughly been classified according to subjects. Some of them 
have, however, been named from the first sutta. Like the Dig/ia Nikdja, the Maj- 
jhima Mkdya also throws ample light on the sila, samddhi, and pafind, the three 
corner-stones of Buddhism. The most famous is the Mulapariydya-Sutta which 
strikes the keynote of the entire doctrine of Buddha [sabbadhammamulapariydya) . 
A few suttas, however, enumerate different kinds of offences — burglary, robbery, 
adultery and the like and the consequent punishment thereof. It thus reveals 
tlie penal laws of the country. The Papancasiidani, a commentary on the Majjhi- 
ma JSikdya, tells us that the Majjhima Mkdya was also called the Majjhimasangiti. 

{Hi) The Samyutta Mkdya contains fifty-six groups {sarhyutta) . They are divided 
into five vaggas. The vaggas have usually been named after the name of the first 
in the group, or the name of the interlocutor. The A'Idra and the Bhikkhuni 
sarhyuttas which are ballads in mixed prose and verse, are of great poetical merit. 
They are regarded as sacred ballads, counterparts of the dkhydnas with which 
the epic poetry of India began. The suttas of the Samyutta Mkdya have been 
arranged according to three principles: 

{a) those that refer to the Buddhist doctrines, {b) those that refer to gods, 
men and demons, and (r) those that refer to prominent persons. In short, the 
Samyutta Mkdya contains subjects dealing with ethical, moral and philosophical 
matters. 

{iv) The Anguttara Mkdya is a collection of suttas^'^ arranged serially in an 
ascending order. The suttas are arranged in eleven groups. Each group is called 
a nipdta (section). There arc eleven nipdtas in it. Some of the suttas deal with 
women. There are other’s which acquaint us with the methods of punishment 
and the criminal law of the their India. This Mkdya contains a variety of subjects 
which may be regarded as its distinguishing features. It, however', gives much 
emphasis on the doctrinal points. Lastly, as Winternitz observes, ‘the Angut- 
tara Mkdya is only a forerunner of the Abhidhamma Pitaka, for the text of 
which it probably formed the foundation’.^* 

(r) The Khuddaka Mkdya, as already observed, consists of fifteen independent 
treatises. It is also called ‘collection of miscellanies’. There is not yet a consensus 
of opinion among the scholars as to its canonical dignity. Some scholars believe 
that the texts constituting the Khuddaka Mkdya were composed a few years after 
the appearance of the four Mkdyas. Judged from the standpoints of the subject- 

According to Winternitz the suttas are at least 2,308 in number, op. cit., pp. 60 ff, while 
G. P. Malalasekera points out that the total number is 9,557 . — Dictionary of Pali Proper Acmes, 
Vol. I, p. 21. 

Loc. cit., p. 66. 
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matter, there is no resemblance among, the different texts — they are all inde- 
pendent texts. Most of the texts are composed in verse. They are of great value 
for the kdvja literature. Let us give here a brief survey of the texts from which a 
fair idea about them can be formed: 

The Khuddakapdtha consists of nine short texts. These are but a collection 
made out of the canon. According to the Paramatthajotikd, a commentary on the 
Khuddakapdtha, the book derives its name from the first four texts, which are 
shorter in comparison with the remaining five. A young novice is enjoined to 
commit them to memory when he joins the Sahgha. These suttas are also used 
as a kind of mantra prayers in the Buddhist cult. It is to be mentioned here that 
seven of these texts are used at the Buddhist paritta ceremony which is held on 
possible occasions even at the present day in the Buddhist world, particularly 
in Ceylon. The beautiful Mahgala and Metta suttas illustrate how lofty ideals 
may be preached in the simplest words. In short, the Khuddakapdtha is a manual 
of the Buddhist life. 

The Dhammapada is an anthology containing four hundred and tvv'enty- 
three verses divided into twenty-six vaggas (chapters). The gdthds (stanzas) of 
the Dhammapada have been collected together from various treatises of the Pali 
canon. The Buddhists believe that they are the very words of the Great Teacher. 
They were recited on various occasions and purposes. The title of the text indi- 
cates its subject-matter. It is a collection of religious sayings. The moral teach- 
ings embedded in the Dhammapada arc to be found in the texts such as the Mahd- 
bhdrata, the Gild, etc. The Dhammapada is popular in Buddhist as well as non- 
Buddhist countries as it contains ideas of universal appeal besides being a manual 
ol Buddhist teachings. It has been translated into various languages in Asia 
and Europe. It is the most popular book in the whole of the Tipi taka. It contains 
ethical teachings whicli arc acceptable to all human beings — monks, novices 
and householders. The main objective of the Dhammapada is to impart moral 
teachings to the common man. The Dhammapada is now extant in Sanskrit, Bud- 
dhist Sanskrit, Pali and Prakrit. There is, further, a Chinese translation of the 
text available to us now. 

The Lddna is a collection of eighty stories, in eight vaggas, comprising 
solemn utterances of Buddha on special occasions. The Uddna is mostly in 
verse and hardly in prose. Each Uddna is accompanied with a prose account 
of the circumstances in which it was spoken. Most of the Uddnas throw much 
light on the Buddhist ideal of life and nibbdna, the perfect state of bliss. 

The Itivuttaka is a book of quotations of the authentic sayings of Buddha- in 
prose and verse. It contains one hundred and twelve short suttas divided into 
four nipdtas. Each of the suttas begins with the words — ‘This has been 
said by the Blessed One — thus have I heard’*® and closes with ‘This meaning 

V'uttam h’etatii bhagavatd vultam arahatd ti me sutam. 
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was told by the Blessed One — thus have I heard’. It contains mostly the 
ethical teachings of Buddha on a wide range of subjects. It is probable that ‘the 
Itivuttaka was compiled as a result of a critical study of the authentic teachings 
of the Buddha, considered in a certain light and made for a specific purpose’.^’ 

The Suttanipata is a collection of seventy suttas composed in verse. They are 
divided into five vaggas. The Suttanipata is second only to the Dhammapada in its 
noble ideals and its pleasant language. It refers to the Brahmanical ideas which 
are akin to those of the Bliagavad-Gitd. Its study is a necessity for a proper under- 
standing of the ethical teachings of Buddha. It throws much light on the social, 
economic and religious conditions of India during the time of Buddha. It con- 
tains the earliest phases of Buddhist poetry and its language and subject-matter 
point to the beginning of Buddhism. 

The Vimdnavatthu and the Petavattku are two short treatises which are believed 
to belong to the latest stratum of literature collected in the Pali canon. 
The Vimdnavatthu contains eighty-five stories in verse, which are divided into 
seven vaggas. It gives us a graphic description of the various celestial 
abodes enjoyed by the different devas (gods) as reward for some meritorious 
acts performed in their previous lives. The Petavattku contains fifty-one stories in 
verse, which arc divided into four vaggas. It deals with stories of petas 
(ghosts) who are born in the peta world (hell) owing to their various misdeeds. 
The main objective of these two texts is to preach the profound doctrine of 
Karma. Rhys Davids writes, ‘the whole set of beliefs exemplified in these books 
{Petavatlhu and Vimdnavatthu) is historically interesting as being in all probability 
the source of a good deal of mediaeval Cihristian belief in heaven and hell’.^’* 

The Theragdthd and Therigdthd are the two collections of poems ascribed to 
the theras and the theiis respectively. The Theragdthd contains one thousand 
three hundred and sixty gdthds attributed to two hundred sixty-four 
distinguished monks, while the Therigdthd bears five hundred and twenty-two 
gdthds ascribed to seventy-three eminent nuns. On the first reading of 
the gdthds, one is inclined to believe that these were composed cither by 
the theras or the theris. This supposition cannot hold good on a careful 
scrutiny of the verses. We find sometimes in a single verse the utterances of more 
than one monk or one nun. There is no doubt that some of the gdthds were the 
composition of either the theras or the theris. Some gdthds point to the poetic 
excellence and religious sentiments of the monks and nuns. The main purpose 
of these two texts is to expound the subtle points of the Buddhist philosophy of 
life, the principal characteristics as well as the fundamentals of Buddhism. 
Both of them are of considerable value from the point of view of the kdvya 
literature. The pictures of real life are far more numerous in the Therigdthd than 

G. P. Malalasckcra, op. cit., ^ ol. I, p. 306. 

Op. cit., p. 54. 
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in the Theragdthd. They furnish us with the information regarding the social 
conditions, especially the social position of women in ancient India. These two 
texts may be regarded as ‘the best productions of Indian lyric poetry, from the 
hymns of the Rg-Veda to the lyrical poems of Kalidasa and Amaru’ 

The Jdtaka contains the tales of the previous existences of Buddha. The word 
jdtaka (derived from jan) means birth, but it is employed in a technical 
sense in Buddhism. It means the previous existences of Buddha. Thus \he jdtakas 
are briefly the ‘stories of former births (of Buddha)’ or ‘Bodhisatta stories’. 
According to the traditional accounts, there are five hundred and fifty jdtaka 
stories which describe Buddha’s past career. Most of the jdtakas are composed 
in prose and verse. Some scholars believe that the original jdlakas contained 
the gdthds only and a commentary on them containing the tales was added later 
on. The main objective of the Jdtaka is to inspire in the minds of the people, 
a faith in Buddhism and thus popularize the religion. The jdtakas are of 
immense value from the point of view of literature and have inspired Buddhist 
art, from the caves of Ajanta to frescoes of the present day. The jdtakas 
throw considerable light on the economic and religious life, and social customs 
during Buddha’s time. The jdtakas are thus replete with various kinds of infor- 
mation which help us greatly in rewriting the history of ancient India. 

The Mddesa is a commentarial work ascribed to Sariputta. It contains 
comments on the thirty-tw'o suttas of the Atthaka and Pdrdyanavaggas of the 
Suttanipdta. It is divided into two parts — the Mahaniddesa and the Cullaniddesa. 
The Niddesa is the oldest of the Pali commentaries and that is why it was in- 
cluded in the canon. It gives us a fair idea of how llic sacred texts were explained 
in ancient days. Many important technical terms have also been explained here- 
in. It provides us with a long list of synonyms to interpret a word. It seems that 
it laid the foundation for dictionaries in later times. 

The Patisambhiddmagga contains a systematic exposition of various topics in 
the form of questions and answers after tiic manner of the Abhidhamma trea- 
tises. It has been included into the Sutta Pitaka owing to its form being that 
of the suttas and further the traditional opening ‘evam me sutam’ (thus have I 
heard) and the address ‘oh monk’ are often to be found. It consists of three 
vaggas^ The knotty problems of Buddhism liavc been discussed in these 
vaggas. The first vagga refers to jfidtia (knowledge), sati (recollection), kamma 
(action) and the like, the second to cattdri arijasacedni (fourfold noble truth), 
mettd (friendliness) and the third to cariyd {conduct) , pdtihdriya (miracle) and the 
like. 

The Apaddna contains stories in verse which describe the pious deeds of the 
Buddhist monks and nuns. Unlike the Jdtaka, the Apaddna contains noble deeds 
of not only Gautama Buddha and pacceka-buddhas but also other distinguished 

« Cf. HIL, Vol H, p. 100. 
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monks and nuns. The major portion of the Apaddna is the Thera-apaddna followed 
by the Theri-apaddna. It contains biographies of five hundred and fifty monks 
and forty nuns, all mentioned as having lived in Buddha’s time. There are 
besides two other introductory chapters, the Buddha-apaddna and the Pacceka- 
buddha-apaddna, dealing with Buddhas and the pacceka-buddhas respectively. 
It is regarded as one of the latest books of the canon. 

The Buddhavamsa gives us in verse an account of the twenty-four previous 
Buddhas supposed to have preceded Gautama Buddha during the last 
twelve ages of the world [kalpas). It contains twenty-six chapters. It narrates 
how all other Buddhas set ‘the wheel of the Religion’ in motion. The last 
chapter provides us with a list of Buddhas down to Metteyya, the successor 
of Gautama Buddha, along with an account of the distribution of Buddha’s 
relics. 

The Cariydpitaka is a collection of thirty-five stories in verse from the Jdtaka, 
It is a work of the post-Asokan period. It narrates how the Bodhisatta attained 
perfection in the pdramitds in his various previous existences. The Cariydpitaka 
refers to seven pdramitds only instead of te» pdramitds as mentioned in the 
Buddhist texts. 


ABHIDHAMMA PITAKA 

The Abhidhamma Pitaka is the third division of the Tipitaka. According to 
the Pali traditiori,^® it is said that Buddha first preached the Abhidhamma to 
the tdvatiriisa gods, while living among them on the Pandukambala rock at the 
foot of the Paricchattaka tree in the tdvatimsa heaven during his visit to his 
mother there. Subsequently, he preached it to Sariputta who used to meet 
Buddha when he came down to the Manasasarovara for meals. Then Sariputta 
handed it down to Bhaddaji and through a succession of disciples it reached 
Revata and others, and took its final form in the Third Council held during 
the reign of King Aioka. The Kashmirian Vaibh^ikas, however, maintain that 
Buddha delivered sermons to different persons at different places, and at 
different times. They were later on collected by the Arhats and the Sravakas 
and were worked into Abhidhamma treatises by them.^^ In the Atthasdlinl, a 
commentary on the Dhammasangani by the eminent commentator Buddhaghosa 
as also in Asahga’s Sutrdlankdra is given a lucid explanation of the term abhi- 
dhamma. ‘As far as the contents of the Abliidhamma are concerned’, writes 
Prof. Malalasekera, ‘they do not form a systematic philosophy, but are a 
special treatment of the Dhamma as found in the Sutta Pitaka. Most of the 
matter is psychological and logical; the fundamental doctrines mentioned or 

Atthasalini, pp. 28-32, Sammohavinodinl, p. 1, Manorathapurani, I, 77 and also Oldenberg’s Introduc- 
tion to the Vinaya Pitaka, p. XXXIV. 

Abhidharmakosabhdsya, Bibliotheca Buddhica, p. 7. 
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discussed are those already propounded in the mttas and therefore, taken for 
granted’.^ 

The Abhidhamma Pitaka consists of seven books, usually known as the 
Sattapakaranas, which are Dhammasangani, Vibhanga, Kathdvatthu, Puggalapannatti, 
Dhatukathd, Tamaka and Patthdna. 

The Dhammasangani (the title of the text indicates its subject-matter] 
literally means the enumeration of the Dhamma, i.e. the psychical conditions 
and phenomena belonging both to laukika (mundane) and lokottara (supra- 
mundane) realms. All phenomena belonging to the internal and external worlds 
have been classified and examined carefully. They are citta (consciousness), 
cetasika (mental properties), rupa (material qualities), and nibbdna (the highest 
bliss). The work contains three principal divisions in which a minute and cri- 
tical analysis as also divisions of these four ultimate categories are given. It is a 
learned work and has been held in great esteem in Ceylon. 

The Vibhanga deals generally with the different categories and formulae 
given in the Dhammasangani. Different methods of treatment have, however, 
been employed therein. The Dhammasangani analyses the psychical conditions 
and phenomena while the Vibhanga synthesizes them. Thus the Dhammasangani 
lays much emphasis on their analysis while the Vibhanga on their synthesis. The 
book is divided into eighteen chapters. Each of these chapters is called a vibhanga 
and contains three parts which are Suttantabhdjaniya, Abhidhammabhdjaniya^ and 
Pahhdpucchaka. The first three chapters of the Vibhanga serve as supplementary 
to the Dhammasangani. 

The Kathdvatthu is the only work of the Tipitaka ascribed to a definite author. 
It was composed by Moggaliputta Tissa Thera, President of the Third Bud- 
dhist Council held at Pataliputta under the patronage of King Asoka. It com- 
prises twenty-three chapters containing discussion and refutation of the heretical 
views of various sects. It is important from the point of view of the history of 
Buddhism as it throws sufficient light on the development of Buddhist doctrine 
of the ages after Buddha. 

The Puggalapamatti is a short work which differs very much, both in lan- 
guage and subject-matter, from otlier books of the Abhidhamma Pitaka. It deals 
with the nature of the personality according to the stages along the spiritual 
path. The sammdsambuddha, pacceka-buddha and ariyapuggala have been des- 
cribed herein. The main purpose of this text is to examine the various types 
of individuals and not the study of the various dhammas. It is significant to 
note that the Puggalapamatti, one of the earliest parts of the Abhidhamma Pityka, 
is nothing but a collection of portions selected from the Anguttara Mkdya. 

The Dhdtukathd is a discussion on the mental elements and their relations to 
other categories. The Khandhavibhanga, the Dhdtuvibhanga and the Ayatana- 
Dictionary of Pali Proper Names, Vol. I, p. 138. 
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vibhanga — the three chapters of the Dhammdsangani form the foundation of the 
Dhdtukathd. There are fourteen chapters in this book. All these chapters discuss 
khandhas, dhdtus and dyatanas from different points of view in the form of questions 
and answers. Some scholars thus hold that the Dhdtukathd should have been 
named the Khandha-dyatana-dhdtukathd as it contains discussion mainly with 
reference to these subjects. 

The Yamaha is a book on psychological subjects and their analysis is arranged 
as pairs of questions. It is so called because of its method of treatment. Through- 
out the work all the questions are presented and answered in two ways. It con- 
tains ten chapters. Each of the chapters is complete in itself and capable of 
being regarded as an independent one. 

The Patthdna is the most notable and voluminous book of the Abhidhamma 
Pitaka. It is devoted to the discussion on causation and mutual relationship 
of phenomena. It is also called the Mahdpakarana. The Patthdna is nothing but a 
detailed exposition of the paticca-samuppdda. The twelve links of the paticca-samup- 
pdda have been explained very lucidly in the Patthdna in the form of twenty-four 
paccayas. 

POST-CANONICAL PALI LITERATURE 

Apart from the canonical literature in Pali, there are also a large number 
of post-canonical Pali works. Most of them are the works of the monks of 
Ceylon. They comprise mostly tikds and fippanis, i.e. exegetical literature and 
grammatical treatises. Pali texts, especially the tikd, dipam, madhu, gandhi, 
i.e. the commentarial literature, were composed also in Burma later on. For the 
convenience of our treatment we propose to classify them into the extra- 
canonical works first, next the commentaries, then tlie chronicles, manuals, poeti- 
cal works, grammars, and works on rhetoric and metrics, and lastly, the lexicons. 

(i) Extra-canonical works: Let us take up the works composed in between 
the closing of the Pali canon and the writing of the Pali commentaries by Bud- 
dhadatta, Buddhaghosa and Dhammapala. The works belonging to this period 
may rightly be called the extra-canonical works. Among them the Milindapanha, 
the JVetti-pakarana, the Petakopadesa deserve our special attention as they origi- 
nated in India. 

The Milindapanha is the oldest and most famous work of the non-canonical 
Pali literature. The original text was not composed in Pali. It was composed in 
northern India in Sanskrit or in some North Indian Prakrit. The original text 
is lost, and the present work is a Pali translation of the original made in Ceylon. 
It contains a learned dialogue between King Milinda and venerable monk 
Nagasena on a good number of problems and disputed points of Buddhism. The 
present work contains seven chapters. Some scholars believe that it contains 
three chapters only. Chapters IV-VII were interpolated later on. It is of im- 
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mense value from the points of view of the Buddhist literature and philosophy. 
It occupies a unique position in the post-canonical Pali literature. 

The Netti-pakarana is contemporaneous with the Milindapanha. It is ascribed 
to Mahakaccana, a great disciple of Buddha. It is a work on the textual and 
exegetical methodology. It is the earliest text which gives us a connected treat- 
ment of Buddha’s teachings. It is the text which refers first to the science of logic. 
Dhammapala wrote a commentary on it in the fifth century a.d. 

The Petakopadesa is another treatise contemporaneous with the Milindapanha. 
It is also composed by Mahakaccana. It is a continuation of the Netti-pakarana. 
It is nothing but a different manipulation of the subject-matter taught in the 
Netti-pakarana. It has quoted three chapters verbatim from the Netti-pakarana. 
It contains teachings embedded in the Pitaka texts. In some places we find 
quotations from the Tipitaka. It also throws much light on the points not clearly 
explained in the Netti-pakarana. 

{ii) Commentaries: The commentaries have made Buddha’s abstruse teach- 
ings intelfigible to the common people, thereby making them popular. 
Among the Pali commentators the three most illustrious names stand out — • 
Buddhadatta, Buddhaghosa and Dhammapala. Of them Buddhagho^a was 
the most celebrated. Buddhadatta wrote a number of commentaries on the 
Vinaya and Abhidhamma treatises. Of them Vinajavinicchaya, Uttaravinicchaya, 
Abhidhammdvatdra and Rupdrupavibhdga are the most important. The Vinaya- 
vinicchaya and the Uttaravinicchaya are the two commentaries on the Vinaya 
Pitaka. They contain rules of discipline for the monks and the nuns of the 
Sahgha. The Uttaravinicchaya is a supplement to the Vinayavinicchaya. Tfie 
Abhidhammdvatdra contains twenty-four chapters. It is composed in verse and 
prose. It deals with citta, cetasika, drammana (support), vipdka-citta (resultant 
consciousness), rupa, nibbdna, and the like. The principal objective of this text 
is to analyse the dhammas contained in the Abhidhamma. It forms an intro- 
duction to the study of the Abhidhamma, and stands out foremost among 
Buddhadatta’s works. The Rupdrupavibhdga is composed in verse. Rupa, citta, 
cetasika, and the like form the subject-matter of this treatise. It deals mainly 
with ndma and rupa. 

Buddhaghosa, whose name stands out pre-eminent as one of the greatest 
commentators and exegetists, wrote a number of commentaries on the texts 
of the Tipitaka. Apart from his commentaries, he wrote two other works, the 
ftdnodaya-^ and the Visuddhimagga. Here is given a brief survey of some of 
his works: 

The Visuddhimagga is Buddhaghosa’s first work which was composed in 
Ceylon. It contains something of almost everything of the early Buddhist litera- 
ture. It consists of twenty-three chapters. Buddhaghosa composed this monu- 

It has not come down to us. 
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mental work in order to explain clearly a gatha.^ It is a digest of the whole of 
the Tipitaka texts. It is indeed an encyclopaedia of Buddha’s teachings. 

The Samantapasadika is a commentary on the five treatises of the Vinaya 
Pitaka. It was written on the basis of the Mahapaccarl and Kurundi aUhakathds 
at the request of Buddhasiri. The valuable Vinaya materials apart, it discusses 
the reason for holding the Buddhist Council, selection of members for the Council 
and the place of the Council. It is rich in historical and geographical infor- 
mations. 

The Kankhdvitaranl is a commentary on the Pdtimokkha of the Vinaya Pitaka. 
Apart from commenting on the rules of the Pdtimokkha, it throws much fight on 
the later development of the Buddhist monastic fife. It is remarkable for the 
restraint and matured judgment that characterize Buddhaghosa’s style. 

The Sumangalavildsini is a commentary on the Digha Nikdya. It furnishes us 
with valuable information on the social, political, philosophical, and religious 
history of India during the time of Buddha. It also gives us interesting geo- 
graphical information. 

There are, besides, other famous commentaries like the Papancasudanl (com- 
mentary on the Majjhima Nikdya) , the Sdraithappakdsini (commentary on the 
Samyutta Nikdya), the Manorathapurani (commentary on the Anguttara JVikdya) and 
the like composed by Buddhaghosa. His famous Atthasdlini, a commentary on 
the Dhammasangani is very useful to students of Buddhism. It also contains some 
valuable historical and geographical information. 

Lastly, we come to Dhammapala and his works. He wrote a commentary 
known as the Paramatthadipani on the Cariydpitaka, Thera-Therlgdthds, Petavatthu, 
Vimdnavatthu, Itivuttaka and Uddna included in the Khuddaka Nikdya. He also wrote 
a commentary called the Paramatthamanjusd on Buddhaghosa’s Visuddhimagga. 
We are told that he also composed a commentary on the Netti-pakarana. Dham- 
mapala’s commentaries throw much fight on the religious condition of South 
India and Ceylon. 

It should be mentioned here that other aithakathds (commentaries) and 
expository works were also written before the composition of the well-known 
commentaries by Buddhadatta, Buddhaghosa and Dhammapala. Such com- 
mentaries have been referred to by Buddhaghosa in his different commentaries. 
The Jdtaka-atthakathd, for instance, is one such commentary which gives in its 
introductory chapter called the Niddnakatha, the fife story of Buddha. There is 
no connected biographical sketch of the fife of Buddha in Pali literature until we 
come to the Niddnakathd which is regarded as the most informative in this regard. 

Sile patitthaya naro sapaMo 

citiarh pannarh ca bhdvayam ; 

Atapi nipako bhikkhu 

,10 imam mjalaye jatam. Visuddhimagga, Niddnadikathd. 
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It contains a chronological biography of Gautama Buddha to a certain extent. 
Its authorship is not known. 

(m) Chronicles; Here is given a brief survey of a few of the important 
Pali chronicles. The Dlpavarhsa and the Mahavama are the two great Pali 
chronicles of Ceylon. They were composed on the basis of the Pali 
atthakathds. The author of the Dlpavamsa is not known; Mahanama, who 
lived towards the later part of the fifth century a.d., was the author of the 
Mahdvarhsa. The two works bear close resemblance in respect of subject-matter 
and composition. We find hardly any difference even in their language and 
style. The two works give us the life-history of Gautama Buddha. They trace the 
genealogy of the old royal families of India and Ceylon as also give us a brief 
account of the first three Buddhist Councils. They also relate the propagation 
of Buddhism in Ceylon by Mahinda and Sanghamitta. The works are of great 
value for a comprehensive account of the spread of Buddhism not only in Ceylon 
but in India too. 

The Mahdbodhivarhsa or the Bodhivanisa was composed by monk Upatissa 
at the beginning of the eleventh century a.d. It provides us with an account of 
the attainment of enlightenment of Gautama Buddha, his mahdparinibbana and 
first three Buddhist Councils.' It also furnishes us with the history of the coming 
of the Bodhi tree in Ceylon. It is written mostly in prose. 

The Ddthavama or the Dantadhatuvamsa was written by the distinguished 
monk, Dhammakitti, who was well versed in Sanskrit, Magadhi, and vyakarana 
(grammar). It contains five chapters. It is written not in pure Pali but in Sanskrit- 
ized Pali. It gives us an account of the tooth-relic of Buddha brought to Cey- 
lon by Dantakumara, prince of Kalinga. From the point of view of the history 
of Buddhist literature it is indeed an important contribution to Pali literature. 
The work further shows us Pali as a medium of epic poetry. 

The Thupavamsa was written by Vacissara in the thirteenth century a.d. It 
exists in both the Sinhalese and Pali languages. The work may conveniently be 
divided into three principal chapters. The first chapter is devoted to the previous 
existences of Buddha and the thupas (topes) erected over his relics. The second 
chapter provides us with the life of Buddha from his birth to his attainment of 
the mahaparinibbdna as also the distribution of his relics. The third chapter gives 
us a later account of the relics. 

The Hatthavanagalla-vihdravamsa is a history of the monastery of Attanagalla. 
It contains eleven chapters and is composed in simple Pali. The first eight 
chapters give us an account of King Siri Sanghabodhi and the remaining three 
chapters describe the various types of noble edifices erected on his last residence. 
The Chakesadhdtuvamsa was written by a monk of Burma. Its language is 
very simple. It gives us an account of the thupas erected over the hair-relic 
of Buddha. 
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The Gandhavaihsa was also written in Burma by a monk named Nanda- 
pahfia. It contains five chapters written mostly in prose. It provides us with 
the history of the Pali canon and further gives us an account of more modern 
Pali works written in Burma and Ceylon. In short, it is a brief and interesting 
outline of the history of Pali books. It is thus of immense value from the point 
of view of the history of Pali literature. 

The Jinakdlamdli was written by Ratanapanna Thera in the first half of the 
sixteenth century a.d. It contains six chapters. It is an independent chronicle 
for the study of the religious history of northern Siam (Thailand) . It has its 
importance also in the history of Buddhism in South-East Asia. It further 
discusses the story of Buddhism in India, the introduction and development of 
Buddhism in Ceylon as also the spread of Sihala Buddhism and Sihala Sangha 
in different regions of Siam. 

The Cdmadevivarhsa is another important chronicle for the study of Siamese 
(Thai) Buddhism written by the Bodhirarhsi. It is written in prose and verse 
and divided into fourteen sections. It describes Buddha’s visit to northern 
Siam, the story of the foundation of the city of Haripunja, Cama- 
devi’s accession to the throne, the establishment of Buddhism and reigns of 
several kings after Camadevi. 

The Saddhammasangaha was written by Dhammakitti, a monk of Ayodhya, 
and probably belonged to the fourteenth century a.d. It contains nine chapters 
in prose and poetry. It gives an account of the missionaries to various 
places for the establishment of Saddhamma. It also refers to Buddha’s preach- 
ing at Campaka (Campakanagaravdsindm). 

The Sandesakathd was written mainly in prose. It refers to the composition 
of the Abhidhammattha-sangaha by Thera Anuruddha, the composition of a 
commentary known as the Abhidhammatlha-vibhdvani by Thera Sumangalasami 
and the like. Many kingdoms such as Suvannabhumi, Ramafina, Jayavaddhana, 
.\yuddhaya, Sivi, Clna, etc. have also been mentioned herein. 

The Buddhaghosuppatti deals with Buddhaghosa’s life and career. It gives 
us an account of his childhood, his admission to monkhood, his voyage to 
Ceylon, his career as a translator, and his passing away. It is more a romance 
than a historical chronicle. 

The Sdsanavarhsa was written by the distinguished monk, Pannasami of 
Burma, towards the middle of the nineteenth century a.d. It relates mainly 
the history of the spread of Buddhism in Burma. The propagation of Buddhism 
in other countries have incidentally been discussed herein. It throws much 
light on the relation of the State and the Sangha in Burma. 

[iv) Manuals: The manuals present their subject-matter systematically in 
a terse and concise form. The Saccasankhepa was written by Gulla Dhamma- 
pala. It is a short treatise containing five chapters on Abhidhamma materials. 
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It deals with the rupa, vedand (feeling), cittappavatti (thought), pakimakasangha, 
and nibbdna. 

The Abhidhammattha-safigaha was written about twelfth century a.d. by 
Anuruddhacariya, an Indian monk of Kancipuram or Kahjivaram. It is a 
manual of the psycho-ethical philosophy of the Theravada school. The work 
deals with the four ultimate categories, viz. citta, cefasika, rupa, and nibbdna. 
It is not a systematic digest of the entire Abhidhamma Pitaka. But it gives 
us in outline the form which the teaching of the Dhamma took, when for the 
Buddhists, it became Abhidhamma. The Ndma-rupa-pariccheda was also written 
by Anuruddha. It contains thirteen chapters in verse. It deals with ndma and 
rupa. Two commentaries were written on it. The Sutta-sangaka was most 
probably written in Anuradhapura. It is a manual of select suttas. It is 
meant for learners who wished to have a knowledge of the canonical texts in 
brief. 

The Khuddakasikkhd and the Mulasikkkd are the two compendia containing 
a short summary of the rules of the Vinaya Pitaka. They are mostly in verse. 
The Khuddakasikkhd is generally ascribed to Dhammasiri and the Mulasikkhd 
to Mahasami. 

{v) Poetical works: There is no lack of poetical works in Pali literature. 
Most of the works were written about tenth-fifteenth centuries a.d. in Ceylon. 
Here is a brief survey of some of the important works : 

The Andgatavamsa was composed by Kassapa, a native of the Cola country. 
It is composed in verse. It is an account of the life and career of Metteyya, 
the future Buddha. It may be said that this work is a supplement to the 
Buddhavarhsa. 

The Jinacarita was composed by Vanaratana Medhahkara. It is a poem 
of more than four hundred and seventy stanzas composed in different metres. 
It deals with the life of Buddha on the basis of the material found in the 
Pfiddnakathd. 

The Telakatdhagdthd is a poem in ninety-eight stanzas supposed to have 
been uttered by Kalyaniya Thera who was cast into a cauldron of boiling 
oil by Kalyani Tissa on suspicion of his carrying on an intrigue with his queen. 
It deals with the vanity of human life and the good religion of Buddha. 

The Pajjamadhu was composed by Coliya Dipahkara or Buddhappiya. 
It is a poem of one hundred and forty-four stanzas. It deals with the eulogies 
of Buddha. Its language is Sanskritized Pali. 

The Saddhammopdyana was composed by Buddhasamapiya, It contains 
six hundred and twenty-nine verses dealing with the fundamentals of Buddhism 
in general and the ethical doctrines in particular. 

The Pancagatidipana is a poem of one hundred and fourteen verses. It 
enumerates the deeds performed in this world by body, word, and mind, for 
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which human beings are reborn in one or other of the five conditions of 
life — as human beings, animals, ghosts, gods or hell creatures. 

(vi) Grammars: There is no dearth of Pali grammars in the Pali literature. 
All the grammatical works were written in Ceylon and Burma. Of the gram- 
marians, three deserve special mention. They were Kaccayana, Moggallana 
and Aggavaihsa. Kaccayana wrote the first Pali grammar named Susandhikappa. 
Many suttas of this work agree closely with those of the Sanskrit Kdiantravyd- 
karana. The Maharupasiddhi, Bdldvatdra, and the like were composed on the 
basis of Kaccayana’s suttas. The Payogasiddhi, Padasadhana, and others were 
composed on the system of Moggallana’s grammar. The famous Cullasaddaniti 
was composed on the system of the famous Saddaniti of Aggavaihsa. There were, 
besides, many grammars written by eminent teachers later on. 

[vii) Works on Rhetoric and Metrics: The number of works on this subject 
is very small. The few that we have were written on the model of Sanskrit works. 
They do not, however, exhibit any originality or profound knowledge of 
the authors concerned. A brief account of the treatises that are available at 
present is given below: 

The Subodhdlankdra is the only noteworthy work on rhetoric. It was written 
by the distinguished dcariya, Sahgharakkhita of Ceylon, on the pattern of 
Dandin’s Kdvyadarsa. It contains three hundred and sixty-seven verses divided 
into five chapters. The life of Buddha has been illustrated by the figures of 
speech herein. 

The Vuttodaya is the most notable work on metrics. It was also written by 
Sahgharakkhita in imitation of the Sanskrit works dealing with metrics. 
The Kdmandaki, Chandoviciti, Kavisdra-pakarana, and Kavisdra-tikdnissaya are other 
works on this subject. 

{viii) Lexicons: In Pali literature we have also lexicographical works, 
written on the pattern of Sanskrit lexicons. We are told that the Vevacanahara 
of the Netti-pakarana containing synonyms may be regarded as the early model 
of the Pali lexicon. The two most well-known lexicons are the Abhidhdnappa- 
dipikd and the Ekakkhara-kosa. 

The Abhidhdnappa-dlpikd was written by the distinguished monk, Moggallana 
of Ceylon, in the twelfth century a.d. It is divided into three parts. 

The Ekakkhara-kosa was composed by Saddhammakitti, a student of Ariya- 
vaihsa in the sixteenth century a.d. It was also modelled on the Sanskrit works 
of the similar type. 

The Pah literature is, indeed, vast and rich in varied compositions. But 
unfortunately it is deficient in drama or novel, strictly so-called. There are, 
however, some suttas like the Brahmajdla-Sutta, Sdmanmphala-Sutta, Sakkapanha- 
Sutta and the Mahdparinibbdna-Suttanta which exhibit vividly dramatic settings. 
In the Segdthavagga of the Sarhyutta Mkdya we come across stage action. It seems 
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that one Devaputta appears therein to test Buddha’s knowledge and retires 
and another appears on the stage. It shows that there are ample dramatical 
materials in the Pali literature although there is no dramatical work. As to 
novel, the historical narratives contained in the Mahdparinibbana-Suttanta, the 
Milindapanha, the Uddnavatthu, and the Visdkhavatthu are of special literary 
merit. 

Lastly, it is worth noting that the contribution of Pali towards Indian 
history and culture is unique and unparalleled. As a literary language, Pali 
shows some remarkable points of agreement with the Jaina Ardha-Magadhi 
and with the languages of the inscriptions of Asoka. Modern Indian languages, 
such as Bengali, Oriya, Assamese, Hindi, Marathi, Maithili, and the like as well 
as the languages of the neighbouring countries of India, e.g. Burmese, 
Ceylonese, Siamese, and others, contain ample material traceable directly or 
indirectly to Pali. 


BUDDHIST SANSKRIT 

Like the Pali Tipitaka, there is also the Tripitaka in Buddhist Sanskrit 
consisting of Agama, Vinaya, and Abhidharma. But a complete set of the 
Tripitaka is still a desideratum. Some of them exist in fragments of manu- 
scripts and others are lost beyond recall. Fortunately, some fragments of 
manuscripts of the Tripitaka of the Sarvastivada school, one of the main 
branches of Hinayana Buddhism, composed in Buddhist Sanskrit have been 
discovered in Central Asia and Gilgit (now in Pakistan). 

As regards the characteristics of Buddhist Sanskrit, it may be observed 
here that there was a class of Buddhist writers of Sanskrit who paid more 
attention to meanings than to correct forms. In other words, they cared more 
for sense than for forms. And the consequence was that their writings abounded 
in grammatical and other irregularities. 

HINAYANA BUDDHIST SANSKRIT TEXTS 

The Agama as mentioned above is divided into four books entitled Dlrghd- 
gama, Madhyamdgama, Sarhyuktdgama and Ekottardgama, corresponding to 
the four Pali Nikdyas, viz. Digha Mkdya, Majjhima JVikdya, Sarhyutta Nikdya and 
Anguttara Mkdya. 

The Dlrghdgama consists of thirty sutras only as against thirty-four in Pali. 
Among the sutras, the fragments of the Sangiti and Atdndtiya Sutras have been 
discovered in Central Asia. The Madhyamdgama contains two hundred and 
twenty sutras as against one hundred and fifty of the Pali text. The manu- 
script fragments of the Updli and Suka Sutras have only been discovered. The 
Sarhyuktdgama is divided into fifty chapters. It contains a larger number of 
sutras than those of the Pali text. The manuscript fragments of the Pravdrana, 
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Candropama and Sakti Sutras have been discovered in Central Asia. The Ekottara- 
gama contains fifty-two chapters, while the Pali text contains eleven nipdtas 
[ekddasakanipdta) consisting of one hundred and sixty-nine chapters. The 
manuscript fragments of the Pankadhd, the Purnikd and other sutras have 
been discovered in Central Asia. The manuscript fragments of the Ksudrakd- 
gama of this school corresponding to the Pali Khuddaka JVikdja have not 
yet been discovered. Fortunately, a complete copy of the Dhammapada as also 
a few fragments of the Sthaviragdthd have been discovered. 

The Vinaya Pitaka contains four divisions — Vinajavibhanga, Vinayavastu, 
Vinaya-ksudrakavastu and Vinaja-uttaragrantha. The Vinayavibhanga corresponds 
to the Suttavibhanga, the Vinayavastu to the Khandhakas, i.e. the Mahdvagga 
and portions of the Cullavagga, the Vinaya-ksudrakavastu and the Vinaya-uttara- 
grantha to the Cullavagga and Parivdrapdtha respectively. The Vinayavastu is 
further divided into seventeen chapters. The Vinaya-ksudrakavastu and the 
Vinaya-uttaragrantha contain various minor rules of the Vinaya. Of the Tripitaka 
texts of the Sarvastivada school a lai-ge number of manuscript fragments of 
the Vinaya Pitaka only have been discovered in Central Asia and Gilgit. 

The Abhidharma Pitaka of the Sarvastivada school has seven treatises®'' like 
the Theravadins. The Jfidna-prasthdna by Aryakatyayaniputra : it is divided 
into eight sections covering forty-four chapters and deals with the praticya-samut- 
pdda, the faculties of organs, the question of final emancipation, etc. The 
Sangltiparydya by Mahakausthila: it deals with eka-dharmas (all beings living 
on food etc.), dvi-dharmas (mind and matter — ndma-rupa) up to panca-dharmas 
(five skandhas), five balas and the like. The Prakaranapdda by Sthavira Vasumitra: 
it treats of the five dharmas, i.e. rupa, citta, caitya-dharma, cittaviprayukta-sarhskdra, 
asarhskrta-dharma, ten kinds Df knowledge, twelve organs and objects, etc. The 
Vijndnakdya by Sthavira Devasarma: it was composed 100 years after Buddha’s 
mahdparinirvdna and deals with Maudgalyayana’s opinion about pudgalas, indriyas, 
cittas, klesas, vijndnas, bodhyangas, etc. The Dhdtukdya by Purna: it was rendered 
into Chinese by Hiuen-tsang in a.d. 663. Pali Dhdtukathd has nothing in common 
with the present treatise. The Dharmaskandha by Arya Sariputra: it treats of five 
precepts, srotdpannas, four sorts of purity as to Buddha, Dharma, Sahgha and 
Vila, four stages of sramanyaphala, four dryavarhsas, etc. The Prajnapti-sdstra by 
Arya Maudgalyayana : in this book the instruction about the world {loka- 
prajnapti) belonging to the Abkidharma-makdsdstra is supplied. It is to be men- 
tioned here that these seven Abhidharma texts have nothing in common 
with the seven Pali Abhidhamma texts, except as to their total number. 

The Mahdvastu is one of the most important works belonging to the school 
of Hinayana. It is undoubtedly an encyclopaedia of Buddhist legends and 
doctrines. It claims to be the first book of the Vinaya Pitaka of the Lokottara- 

*5 They are available in Chinese translations only. 
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vada, a branch of the Mahasahghika school. It agrees with the Pali Niddna- 
kathd in that it treats the life of Buddha in three sections. It also corresponds to 
that part of the Vinaya Pitaka which recounts the history of the rise of the 
Sangha. The doctrines and stories found in it breathe the spirit of the Puranas 
testifying to the interrelation existing between the Buddhist and Brahmanical 
schools of thought. Though largely written in Buddhist Sanskrit, its language 
is not uniform. The arrangement of the topics discussed in this work is most 
disorderly and the text is full of repetitions. It, however, preserves many old 
traditions and old versions of texts which appear in the Pali canon.^® Its language 
and style of composition seem to suggest that the work must have been written 
as early as the first or second century b.c., even though it was enlarged in the 
third or fourth century a.d. and perhaps still later, by accretions and inter- 
polations. 

Apart from those mentioned above, this school has to its credit a large 
number of works under the caption Avadana literature which comprises the 
Jdtakamdld, the Avaddnasataka, the Divydvaddna, the Avaddna-kalpalatd, etc. 
Another important treatise, the Abhidharma-kosa-vydkhyd, a commentary on 
the Abhidharma-kosa, belongs to this school. 

The Jdtakamdld, also called Bodhisattvdvaddna, is the work of Arya Sura. It 
gives in thirty-four jateto the stories of the past lives of Buddha as Bodhisattva 
and illustrates the value of the pdramitds (perfections) essential for the attain- 
ment of Buddhahood. The Pali Jdtaka and the texts like the Cariydpitaka and 
the Apaddna are the sources of these stories. A few of them are to be found in the 
frescoes in the Ajanta caves and Bharut stupas. The Avaddnasataka (c. second 
century a.d.) is a collection of a hundred avaddnas or tales of heroic acts 
which inculcate the doctrine of Karma, i.e. evil deeds produce evil fruits, while 
good acts good fruits. It is put into ten groups [vargas] comprising ten stories 
each. Many of the stories narrated herein recur in other collections of avaddnas 
including a few in the Pah Apaddna. The Divydvaddna contains thirty-eight 
avaddnas. The stories are written by various authors; some of them contain 
a large number of grammatical irregularities while others are in genuine kdvya 
style. It has many legends in common with the Pali canon. The collection as 
a whole could not be written earlier than the fourth century a.d. The Avaddna- 
kalpalatd is the work of the Kashmirian poet, Ksemendra. It contains 107 legends 
to which another was added by his son. It is held in high esteem in Tibet. It 
inculcates the doctrine of Karma and presents the Buddhist propensity to self- 
sacrifice in an impressive way. 

Thus the famous legend of Siddhartha’s departure, abhiniskramana, may find a parallel with the 
account in the Mqjjhima Nikdya. There are also versions of the Khuddaka-patha, Pabbajja, Padhdna, and 
Khaggavisdm sultas from the Suttanipdla, of the Sahassavagga from the Dhammapada, of the Mahagovinda- 
Sutla from the Digha Nikdya, of the Dighanakha-Sutta from the Majjhima Nikdya, and of the Mdra- 
sarhyiiUa from the Samyutta Nikdya. 
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MAHAYANA BUDDHIST SANSKRIT TEXTS 

We now turn to the works which belong to the Mahayana school whose 
contribution to Indian thought is indeed unique. It had also an extensive litera- 
ture of its own. Of the numerous Mahayana works, nine books, ‘so-called 
nine Dharmas’, which are held in great reverence, deserve to be specially 
noted inasmuch as they trace the origin and development of Mahayana as 
also point out its fundamental teachings. They are : Astasdhasrika Prajndparamitd, 
Saddharmapundarika-Sutra, Lalitavistara, Lankdvatdra, Suvarnaprabhdsa, Gandavyuha, 
Tathdgata-guhyaka, Samddhirdja and DasabhUmisvara. They are also known as 
VaipulyaSutras. The Prajndpdramitds belong^to the earliest Mahayana sutras and 
are considered to be the most holy and the most valuable of all Mahayana 
works. They are further of great importance from the point of view of religion. 
Of the different recensions of the Prajndpdramitds, the Astasdhasrika Prajndpdramitd 
is probably the earliest. The Saddharmapundarika-Sutra is the most important 
Mahayana sutra and as a work of literature it stands foremost. It deals with 
the characteristic peculiarities of Mahayana and is more devotional. It is 
the main scripture of a few sects in China and Japan. The Lalitavistara is a 
biography of Buddha, more superman than man. In twenty-seven chapters, the 
text gives us an account of the Buddha legend up to the sermon of Varanasi, 
embodying in it all the germs of an epic. It exhibits all the remarkable features 
of Mahayana.2^ From the points of view of the history of religion and litera- 
ture, it is of immense value to us. The Lankdvatdra, which is one of the latest 
books of this group, presents us with valuable material for the study of 
the early Yogacara system. It teaches Vijnanavada. According to it, nothing 
exists but thought. The Suvarnaprabhdsa-Sutra is also one of the later Mahayana 
works. A few fragments of this work have been discovered in Central Asia. 
It is both philosophical and ethical. Tantric rituals are further referred to 
herein. It is very popular in Mahayana Buddhist countries. The Gandavyuha 
which is not yet available in Sanskrit corresponds to the Chinese translation 
of the Avatamsaka which comes just after the Satasdhasrika Prajndparamitd and 
Astasdhasrika Prajndpdramitd. It depicts the wanderings of the youth Sudhana 
who attained the highest knowledge through the advice of Bodhisattva Samanta- 
bhadra. It is quoted several times in the Siksd-samuccaya. At the end of the 
Gandavyuha, there are a few verses which are used even at the present day for 
purposes of worship in all the Mahayana Buddhist countries. The Tathdgata- 
guhyaka, which probably belonged to the seventh century a.d., contains Maha- 
yana teachings mingled with elements of Tantricism. It is regarded as one of 
the authoritative works on the earliest Tantras. The Samddhirdja-Sutra which is 

It, however, originally contained the bit^aphy of Buddha for the Sarvastivadins of the 
Hinayana. It is probable that the present text is ‘a recast of an older Hinayana text. . .enlarged and 
embellbhed in the spirit of the Mahayana.’ Cf. HIL, Vol II, p 252. 
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also one of the works of later Mahayana sutras lays the greatest emphasis on 
meditation for the attainment of perfect knowledge. It also enumerates 
the practices necessary for developing the mental state. The Dasabhumisvara 
contains an exposition of the ten stages of spiritual progress essential for the 
attainment of Buddhahood (enlightenment). 

PURE SANSKRIT TEXTS 

The Buddhist literature was further enriched by a galaxy of eminent 
scholars. Prominent among them were Asvaghosa, Nagarjuna, Aryadeva, 
Asahga, Vasubandhu, Sthiramati, Dinnaga, Vasumitra, Dharmapala, Dharma- 
kirti, Santideva and Santaraksita. Their works were composed in pure Sanskrit 
and mainly on Buddhist philosophy and logic. Some of them are available 
in Sanskrit and others are preserved in Tibetan and Chinese translations. 
Let us deal with some of the important works now extant: 

The Buddha-carita and the Samdarananda are the two important poetical 
works composed by Asvaghosa. The former is a mahakdvya extant only in 
seventeen cantos in Sanskrit today.“ It gives us an account of the life and 
work of Buddha from his days in the royal palace till the conversions in 
Varanasi.2® It is for the first time that the life and teachings of Buddha have been 
depicted by a real poet in a true kavya style. The mythological traditions and the 
pre-Buddhist philosophical system of the then India are also mentioned herein. 
The latter is also connected with Buddha’s life-story, but actually it narrates the 
love-story of Nanda, Buddha’s half-brother, who was ordained as a monk by 
Buddha, and his beautiful wife Sundari. The Sariputra-prakaram, a drama in nine 
acts, is the oldest dramatic work extant in Sanskrit literature. 

The Mddhyamika-sdstra, popularly known as the Mddhyamika-kdrikd, can 
certainly be called Nagarjuna’s masterpiece. It presents in a systematic manner, 
in twenty-seven chapters, the philosophy of the Madhyamika school. It 
teaches sunyatd (the indescribable absolute) to be the sole reality. This work 
alone is enough to show what a mastermind Nagarjuna was and how he 
shines in solitary splendour among the intellectuals of this country, past and 
present. 

Catuhsataka of Aryadeva, which is available in Sanskrit at present, is next 
in importance to Nagarjuna’s Mddhyamika-kdrikd. It contains four hundred 
kdrikds (verses) and is one of the principal works of the Madhyamika philosophy. 

The Togdcdra-bhumi-sdstra by Asanga in its original Sanskrit form has been 
discovered by Rahul Sankrityayana. It is divided into seventeen bhumis 

28 It is often claimed that the first thirteen cantos were composed by the poet himself. Cf. HIL, 
op. cit., p. 259. 

Tibetan and Chinese translations of the text, each having as many as twenty-eight cantos, run, 
however, up to the mahaparinirvdna of Buddha. 
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(chapters) and describes in detail the path of discipline according to the 
Yogacara school. 

The Vimsika and the Trirhsikd of Vasubandhu, containing twenty and 
thirty kdrikds respectively, are the basic works of the Vijhanavada system of 
thought. Both repudiate all belief in the reality of the objective world, main- 
taining that citta [cittamdtra) or vijndna {vijndnamdtra) is the only reality. 

The Nydyapravesa of Dihnaga, the father of Indian logic, is a monumental 
work on logic. It deals with different types of terms, viz. paksa, sddhya, 
drstdntas (examples), etc. for demonstration and refutation of fallacies. Percep- 
tion and inference have also been discussed herein for self-understanding. 

The jYydyabindu by Dharmakirti is regarded as one of the important works 
on logic. It is divided into three chapters: (i) pratyaksa (perception), (ii) svdr- 
thdmmdna (inference for one’s own self), and (m) pardrthdnumdna (inference 
for the sake of others). 

The Siksd-samuccaya is a work of Santideva. It is a compendium of Buddhist 
doctrines. It consists mainly of quotations and extracts from various Buddhist 
sacred works. It is a manual of Mahayana Buddhism consisting of nineteen 
chapters. It deals with the following subjects: faith, restraint, avoidance of evil, 
sacrifice of the body, application of merit, duty of self-preservation, the snare 
of Mara, the Buddhist Satan, truthfulness, rules of decency, evil of talkativeness, 
contemplation of thought, good conduct, and so on. The Bodhicarydvatdra, 
another work of Santideva, is an important and popular religious-cum-philo- 
sophical work of Mahayana Buddhism. According to Winternitz,®® it is desig- 
nated as the entrance into the bodhi life, i.e. into the way of life leading to en- 
lightenment. According to this text, the perfect charity {ddm-pdramitd) is not 
an actual deliverance of the world from poverty, but an intention for such 
deliverance. It is a grace of the spirit. Poverty here means misery due to worldly 
desire. The purity of will is the greatest of all virtues and the foundation of all. 
The perfect conduct {sila-pdrarniid) consists essentially in the will not to hurt 
any living being. 

The Tattva-sangraha of Santaraksita is an important philosophical work. 
It criticizes various other philosophical systems of his time — Buddhist and 
non-Buddhist. 

TANTRIC BUDDHISM 

In the course of time, Mahayana Buddhism underwent profound changes 
yielding place to a new form of Mahayana, commonly known as the Mantra- 
yana or Tantric Buddhism. Mantras, dhdranis, mudrds and mandalas and 
other Tantric rites gradually crept in to this new system. Later, there appeared 
Vajrayana, Sahajayana and Kalacakrayana from this system. A vast litera- 

30 Cf. HIL, op. at., p. 370. 
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ture on Tantricism also grew up. It is still popular and exerts a great influence 
over the spiritual life of the people of some parts of Asia including India. 
Most of these works are extant in Tibetan translations. A few of them that are 
available are discussed below. 

The Jmnasiddhi, a work on Vajrayana, points out that bodhicitta (thought 
of enlightenment) is really the vajra (invincible). When it would attain the 
nature of vajra (diamond), a meditating monk would then attain enlightenment 
(hodhi). The Dohdkoh and Carydgiti (in Old Bengali) give us a fair idea about 
the meditational practices of the Sahajayana system. The Laghukdlacakra-tantra- 
rdja-tikd or the Vimalaprabhd-tikd furnishes us with the doctrinal views of the 
Kalacakra system. The language used in these Tantric texts is technically 
known as the sandhyd-bhdsd having two meanings — esoteric and exoteric. 

As it has been indicated, Tibetan has an enormous mass of Buddhist litera- 
ture, Buddhist Sanskrit and Pure Sanskrit, originals of which are lost. It is 
contained in the Kanjur and Tanjur, the two principal divisions of the Tibetan 
literature. The study of Tibetan is, therefore, a necessity for a proper under- 
standing of our glorious heritage. Those who want to know the history of 
literature and culture of ancient India can in no way neglect these Tibetan 
translations. 

The Chinese canon, another vast store of Buddhist literature, preserves 
in translation many works of the various schools of Buddhist thought. 
The works embedded in the Chinese canon are of course of a very 
varying nature. Although it consists of works of very unequal merits and 
translated at different periods, its value as a storehouse of Buddhism cannot 
be doubted. An idea of tlie number of texts contained in the canon can be 
had from the catalogues of Nanjio and Hobogirin. 

It is apparent from the foregoing discussion that Buddhist hterature 
is the mainstream of Buddhist thought and culture. It contains works 
chiefly of religious nature. Considered from the point of view of antiquity, 
these works of Buddhist literature stand unparalleled for their sublime 
thought, super-intellectual treatment and unique literary excellences. They 
may easily be compared with the best productions of European literature. 
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SANSKRIT KAVYA LITERATURE : A GENERAL SURVEY 

^ I 'HE earliest writings that have come down to us in Sanskrit, the Rg-Vedic 
hymns, are in the form of poetry; even the Sanskrit name for a poet, kavi, 
has come down from the Rg-Veda. The oldest form of prose is also in Sanskrit 
and is found in that part of Vedic literature called the Brahmanas, where 
several examples of old narrative composition are found. The two great epic 
sagas of the heroic age, the Rdmdyana and the Mahdbhdrala, are called kdvyas 
(poems), and are described as the model and source of all later literary creations. 
Of these two, the Rdmdyana is more specifically called the ddikdvya (the first 
poem) ; in it all the characteristics seen in the later classical poems are already 
present. For theme and treatment, for metres and their variations, for style, and 
for the portrayal of characters and emotions, the classical authors of kdvyas took 
Valmiki, the ddikavi, as their guide. 

What the earliest classical poems in Sanskrit were we cannot say; but tradi- 
tion treats Panini as the author of a long poem whose name, alternatively 
given a^ Jdmbavati-vijaya and Pdtdla-vijaya, is found in later anthologies, together 
with some of his stray verses. Panini, who lived between 500 and 350 b.c., is the 
author of the first systematic grammar. In his grammatical aphorisms (IV. 3. 
87-88), Panini refers to, and names, certain old works which appear to be narra- 
tives in verse or prose. Another grammarian, Katyayana (also known as Vara- 
ruci), who added critical and supplemental dicta to Panini’s aphorisms, classi- 
fied these narrative works as dkhydna and dkhydyikd. Katyayana probably lived 
in the third century b.c. 

Patanjali (second century b.c.), in his extensive scholium on both these 
grammarians, names as examples several old narratives. He also says (IV. 3. 
101) that Katyayana (Vararuci) himself wrote a poem, Vdraruca-kdvyam, which, 
according to Rajakkhara (c. a.d. 900), 'wasczWcAKanthdbharana. In his Srngdra- 
prakdsa, Bhoja (a.d. 1018-63), quotes a half-verse by Katyayana which is a 
poetical fancy on the river Gahga. Patanjali’s writings are full of material 
which reflects the active and wide cultivation of poetry. He quotes verses, or 
parts of verses, which can only be from older poems, and he quotes verses in a 
variety of metres, including the more rare ones. So, the eUdence from Patanjali, 
taken together with the evidence found in the early treatise on prosody, the 
Chandah-Sutra by Pihgala (second century b.c.), attests to an early efflorescence 
of lyric poetry of extraordinary range and expressiveness. 

A highly developed dramatic literature is vouched for in the early Mauryan 
age (324-187 b.c.), and drama, especially Sanskrit drama, naturally pre- 

211 



THE CULTURAL HERITAGE OF INDIA 

supposes the cultivation of poetry. The earliest elaborate treatise on drama is 
Bharata’s Natya-^astra. Its nucleus goes back to the pre-Paninian Nata-Sutras, 
and it grew into full shape in the period between the second century b.c. and 
the second century a.d. It deals with the text of drama as kdvya, and is a work 
on poetics as much as on dramaturgy. It demonstrates a rich variety of metres 
with lyrical names, figures of speech, alhteration, and rhyme, and other stylistic 
features ; it even gives examples of lyrical verse used as songs on the stage. All 
this shows that Eharata knew a highly developed art of poetic composition, and 
it shows too that there was a considerable output of literature in this field. The 
fact of the widespread and effective practice of poetry and drama on the themes, 
thoughts, and teachings of the Vedic and epic tradition is borne out by another 
phenomenon, that of the early Buddhist writers borrowing the medium of 
Sanskrit poetry and drama for the propagation of their new faith. 

ESTABLISHMENT OF THE KAVYA STYLE : A§\'AGHOSA AND KALIDASA 

The ideology bequeathed to the classical poets by \'yasa and Valmiki, was 
the projection through the mahdkavya (the epic or long poem) of the personality 
and the heroic acts of one of exalted nature {dhiroddtta) , one who was a ruler- 
sage {rdjarsi), and an upholder of dharma. In the centuries immediately before 
and after Christ, the new Buddhist authors, some of whom were Brahmanas, 
turned to the existing literary resources for the propagation of their faith. The 
technique and iclcolog>- of the Brahmanical itihdsa-purdna literature and of the 
Sanskrit poem, play, hymn, and gnomic poetry came to be reflected in the 
Buddhalogical literature that then arose, viz. llic Mahdvoitu 'The Great Theme’, 
Avhich was a biography of Buddha; and the Lalitavislara, an elaboration of 
the fiVa (sport or play) of Buddha. Apart from parallels and echoes, even the 
actual names of the two epics occur in these works. The best among these 
Buddhist poets is Asvaghosa who lived in the first or second century a.d. He 
■was formerly a Brahmana of Saketa, and he wrote two mahdkdvyas and at least 
one play. One of his two mahdkdvyas is the Buddha-carita, a life of Buddha. 
The full text of this work, in twenty-eight cantos, is available in a Chinese 
translation made in the beginning of the fifth century, and also in Tibetan trans- 
lation. The Sanskrit manuscript that has sur'vdved has only a little over thirteen 
cantos. 

Saundarananda, an earlier poem by Asvaghosa, is available in complete 
Sanskrit form. At the end of the work the author states that it is a kdvya, but it 
is 'written mainly for the sake of moksa and vyupasdnti (spiritual effort and the 
attainment of peace), the poetic character added to the theme being merely 
like the honey used to make a bitter medicine palatable (XVIII. 63). 

It is difficult to estimate the amount of didactic material in the Buddha-carita, 
although the poet narrates the whole life of Buddha. In the Saundarananda, 
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however, the end part is given over mostly to exhortations relating to moral and 
spiritual disciphne. Yet it is a poetical work, relating how Buddha cd&srerted 
his half-brother Nanda who was engrossed %vith love for his beautiful wife 
Sundari. At the end of the poem, the poet asks the reader to blow off the poetic 
dust and take the embedded spiritual gold (XVIII. 64) ; but Asvaghosa’s poetry 
is too substantial to be thus blown away. In metrical v'ariety and polish, in verbal 
effects, in striking similes which are sometimes given in a series, in picturesque 
descriptions, and in language and grammar, he shows an all-round mastery of 
technique. In both poems the influence of the Ramayana is patent throughout; 
and in the Buddha-carita, where the figure of Buddha is drawn on the model 
of Rama, his admiration for \^almiki finds pointed expression. 

Following Asvaghosa, some other Buddhist poets applied the Sanskrit kdvya 
medium to two other classes of works on Buddha, the Jatakas and the 
Avadanas, the cycle of his li\'es and his exploits, in prose and in hymns. Of the 
prose are the Kalpand-manditaka by Kumaralata, the Avaddna-sataka {c. a.d. 
100), the Divydvaddna (c. second century a.d.), and the Jdtaka-mdld by Arya Sura. 
Among the hymns are two by a poet named Matrceta, one in a hundred and 
fifty verses, and the other in four hundred. These are the Satapanedsatikd-stotra 
and the Catushtaka-stotra, both of which are simple but intense expressions of 
devotion to Buddha. Little is known about Matrceta and he is sometimes 
identified with Asvaghosa. 

The continuity of the kdvya style is seen not only in its reflection in the field 
of Buddhism, but also in the inscriptions of the early centuries of the Chiistian 
era. However, the earliest poems in the main current of the Vedic and epic 
traditions that we have are those of the great Kalidasa. The perfection we find 
in his works, and his mention of predecessors in both poetry and drama, bear 
out an unbroken outjjut of kdvyas, all of which have l)een lost. For example, 
Kalidasa mentions as one of his predecessors in drama, Saumilla, who is re- 
membered in later literature as the joint author, with one Ramila, of a work 
called Sudraka-kathd. Another work also called Sudraka-kathd, by Pancafikha, 
an old name in Sanskrit literature, is cited by Bhoja. 

Between Asvaghosa and Kalid^a there is frequent correspondence in ideas 
and expression. The Buddhist poet has generally been taken as the earlier of 
the two, the latter being taken as the borrower. On this and on other counts, 
Kalidasa is usually held to be a poet of the golden Gupta age of Hindu revival, 
whatever this may mean. Yet the specific poetic character of Kalidasa as against 
the mixed mission of Asvaghosa, and Kalidasa’s undoubted artistic superiority, 
make one hesitate to subscribe readily to the theory that Kalidasa was indebted 
to the Buddhist philosopher. Moreover, the fact that Kalidasa refers in Megha- 
duta to Vidisa as a capital city, and in Mdlavikdgnimitra to Agnimitra as a 
contemporary ruler, has induced several Indian scholars to place Kalidasa, 
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the kavi-sdwabhauma (sovereign among poets), in the Suhga age which was 
equalH^n age of Hindu revival. 

However, whether he lived in the Sunga age or the Gupta, whether he was 
a native of Ujjain or of any other place, Kalidasa is a national poet, a poet of all 
time. There is hardly a part of India which he has not mentioned with affec- 
tion; and in his compositions he has embodied the enduring ideals of the Indian 
conception of life, which embraces life in all its aspects and which is formulated 
in the Sruti (scriptures which record rev'caled knowledge) and in the Smrti 
(other scriptures based on the Sruti). So well has Kalidasa done this that to this 
day he stands as the authentic voice of the culture in which his genius flowered, 
as much as any rsi (ancient sage) or acarya (later philosopher). It is not surpris- 
ing that a philosopher like Kumarila quotes him. Kalidasa depicted in his 
poetry the well-rounded philosophy of human endeavour, and all the different 
aspects were harmonized in a scheme which led by stages to the summum bonum 
of a rich life fully lived. This truth is apt to be overlooked when one looks at 
his achievements in the lyrical aspects of his poetry or in his portrayals of love. 
Yet here he did not fail to emphasize that the physical is ephemeral and has to 
be made spiritual and enduring. It is through the fire of suffering together that 
this is achieved, and also in the fulfilment which ties the two hearts in an in- 
separable common bond, the child, an image of the two in one. 

THE WORKS OF KALIDASA 

Kalidasa began with a short poem, Rtusamhdra, describing the cycle of 
seasons, one canto being devoted to each of the six rtus (seasons). The descrip- 
tions are addressed by a lover to his beloved; each season, with its varying 
sights and sounds, augments his love; the cycle culminating appropriately in 
the spring. 

Meghaduta is a singular testimony to the endless creativity of the poet’s 
imagination. Here he gives to the airy nothing of a cloud any number of forms 
and functions, making the cloud a partner and participant in all sorts of human 
experiences fancied by a fertile, love-laden mind. There is perhaps an auto- 
biographical touch when Kalidasa writes about a separated lover; the lover 
from the north is sojourning in the south, and through the cloud [megha) as a 
messenger {duta) sends a message to his beloved in the north. This is one of the 
works in which are clearly seen the poet’s knowledge and lo\'e of different 
parts of the country, the beauty spots, the cities, rivers, mountains, shrines, 
and so on. 

In the mahakdvya class he wrote two poems, the shorter, Kumdra-sambhava 
in eight cantos and the longer, Raghuvamm, in nineteen cantos. Taking as lead- 
ing characters Siva and Parvati, the prime parents of the universe, Kalidasa 
effectively brings out in Kumdra-sambhava the idea of love triumphing through 
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tapas (austerity) and fulfilling itself in the birth of a heroic son, the one who is 
to deliver the world from its sufferings. By a suggestive simile, the poet adores 
in the divine couple the twin principles of vak and artha (word and meaning) 
which are inseparably connected and to which again he pays obeisance in the 
opening verses of Raghuvatiisa. Kalidasa introduces the Love-god (Madana) 
as a character, burns his gross nature, and resurrects him in a sublime form. 
Its message and meaning apart, Kumdra-sambhava is an illustration of the poet’s 
descriptive powers ; he describes the beauty of Parvatl, of the forest in the bloom 
and gaiety of spring, and of the grandeur of the Himalayas. Indeed, it is in 
Kalidasa that we realize to what an extent the Himalayas occupy the Indian 
mind. 

Raghuvama is a work that is studied by beginners in Sanskrit, yet it contains 
the fullest statement of the poet’s mind affording enjoyment and food for 
thought to mature minds. It is the saga of the Solar dynasty, presenting a pageant 
of kings from Dilipa to Agnivarna, through Raghu, and Rama. The work 
opens by setting forth the high ideals of this godly race, followed by an account 
of the lives and deeds of individual kings as they embodied those ideals. Taking 
the work as a whole, however, there may be seen behind it a deeper plan. It 
shows how each of the punisdrthas (the scheme of life’s eternal values), dharma, 
artha, kama, and moksa, is exemplified in one or another of the lives of these 
kings. 

The first king of the dynasty to be mentioned in Raghuvarhia is Dilipa. Dilipa 
tends a divine cow in order to gain a son befitting the race, and to this end 
performs sacrifices. He may be taken as exemplifying the first and foremost 
purusdrtha, dharma (duty in the sense of contributing to the progress and well- 
being of the individual and society). The son, Raghu, is born. He conquers the 
whole country and its neighbourhood. In this, he exemplifies artha (wealth). 
But he also exemplifies another aspect of artha, the aspect which says that the 
purpose of material gain is fulfilled only when it is given away to the deserving. 
Raghu performs the visvajit (universal conquest) sacrifice and gives away all 
his possessions. Next, kama (worldly pleasure) is illustrated in an account of the 
romantic life of Aja, Raghu’s son, and the premature death of Aja’s beloved 
queen, Indumati, which leads the grief-stricken king to give up his life. Moksa 
(spiritual salvation), the highest in the purusdrtha series, is exemplified in Rama, 
Raghu’s great-grandson. Rama is none other than Sri Hari, Rdmdbhidhdno 
Harih, and he is described as jagat-prathama-mangala (the primary source of the 
world’s welfare). The final act in the story of this great race, as seen in the life 
of the profligate Agnivarna, the last king, exemplifies the progressive deterio- 
ration of values in the cycle of ages. The poet does not, however, end his poem 
on this tragic note, but in his last lines sets out the hope of future regeneration 
(XIX. 57). 
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Canto IV of Raghuvarhsa concerns Raghn’s digvijaya (conquest in all direc- 
tions) and it brings out the idea of a country being under one cakravartin 
(emperor). In the cantos depicting Rama’s story, we obser\'e the poet’s intimate 
knowledge of Valmiki’s epic and the artistry with which he introduces a gem 
here and a gem there within the framework of the adikavi. The canto which 
depicts Sita’s exile lirings out the poet’s powers of pathos; and in his account 
of the birth of the Ramayana and its recital by La\'a and Kusa, the poet pays 
homage to the pathikrt (predecessor) to whom he owes so much. One of the 
most remarkable aspects of Kalidasa’s poetry is his use of simile. Similes were 
his forte and in aptness and suggestiveness they are so unique that they have 
been termed upamd Kaliddsasya (Kalidasa’s similes). Taking his style as a whole, 
his expression is distinguished for simplicity and grace, precision and proportion. 

If it was the adikavi that showed Kalidasa the path, he in turn became the 
model and guide for all subsequent writers, and so he is known as the kavi-kula- 
guru, the prime guru of all poets. All later mahdkdvyas, and the pattern of their 
treatment, follow his works. His Meghaduta alone has been endlessly imitated, 
and still continues to be imitated. In Sanskrit literary tradition, standing 
together with Kalidasa’s two longer poems are creations of three later poets, 
Bharavi, Magha, and Sriharsa, their poems being the Kirdtdrjunlya, the Sisupdla- 
vadha, and the Maisadhiya-carita respectively. Together, these five poems attained 
special status and came to be referred to as the panca-mahdkdvyas (the great 
pentad). The five poems became part of the regular curriculum of studies, but 
this does not mean that there were no other noteworthy mahdkdvyas in post- 
Kalidasa times. Poems there' were, but they have been lost. The Hayagrlva-vadha 
by Mentha (sixth century), for example, is known to have existed, since it is 
mentioned in the Rdjatarahginl and several verses are cited from it. It is described 
as an ‘outstanding production’. Similarly, Bhamaha, the sev'enth century 
literary critic and rhetorician, mentions a work called Ahiakavaihsa, citing it as 
an example of the Vaidarbhi style of jjoetry. A close follower of Kalidasa in 
both time and style is the Sinhalese prince Kuniaradasa, the author of Jdnaki- 
harana. This poem, preserv ed in Sinhalese paraphrase, was recovered from South 
Indian manuscripts. 

THE KAVYAS of bharavi, MAGHA, SRiHARSA, giVASVAMIN, AND OTHERS 

Bharavi was a friend of King Kubjavisnuvardhana [c. 608), the founder of 
the eastern Calukya dynasty of Vengi. He wrote his poem, Kirdtdrjunlya, in the 
Deccan, taking his theme from the Vanaparvan of the Mahdbhdrata. This relates 
the episode of Arjuna doing penance and obtaining from Siva the divine missile 
called pdsupatdstra, a theme cherished very much at that time as is shown by its 
famous sculptm-al representation at Mahabalipuram. Bhmavi’s greatness as a 
mahdkavi, although resting on a single production, is clearly next only to that 
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of Kalidasa. His work is praised for its artha-gaurava (thought-content), and 
equally notable are his pure poetic gifts well brought out, for example, in the 
]5ictures he draws of rural life. 

Closely modelled on the Kiratdrjmiya, but more copious, is the work of 
Magha (c. 700), the ^isupdla-vadha, written on a theme from the Sabhaparvan 
of the Mahdbhdrata. Magha’s poetic powers are obvious, and the poem is packed 
with learning and displays of skill in using difficult types of composition. This 
characteristic, already seen in Bharavi, gathers momentum in Magha, and, 
through several other works of this class, reaches its cUmax in Sriharsa’s 
Naisadhiya-carita. 

Before we speak of Sriharsa, however, let us turn to the Kashmiri poets of 
the ninth century. Sivasvamin was the prodigious author of seven mahdkdvyas, ‘ 
several plays, songs, and eleven hundred thousand hymns on Siva. Like the 
other Kashmiri intellectuals, he was cosmopolitan in outlook, and wrote a 
mahdkdvya on a Buddhist theme, the Kapphindbhyudaya. Ratnakara, who ^vas 
called vdgisvara (lord of speech), wrote Haravijaya, a mahdkdvya in fifty cantos on 
a Saivite theme. Anandavardhana (ninth century) was an eminent aesthete; 
he established the doctrine that dhvani (suggestion) was the essence of poetic 
expression. He wrote the Arjuna-carita. Abhinanda, the son of the gifted Kashmiri 
logician Jayanta, put into mahdkdvya form the story of Bana’s Kddambarl. In 
Bengal at that time, under the patronage of the P^a kings, there was another 
Abhinanda. An even more distinguished poet, he wrote a Rdmacarita, but 
so far it has been only partly recovered. The greatest of the lost mahdkdvyas 
of this period, quotations from which stimulate an appetite for more, is Hara- 
vildsa written by Rajasekhara whose works are so versatile and encyclopaedic. 
In Kashmir, the critic and polymath Ksemendra (eleventh century) wrote 
four long poems and a shorter one summarizing the stories of the Rdmdyana, 
the Mahdbhdrata, the Brhatkathd, the Avaddnas on Buddha, and Bana’s 
Kddambarl-, the last of these has not yet been recovered. He also wrote several 
stories of his own, but only one, the Dasdvaldra-carita, is available. In the next 
century, also in Kashmir, another mahdkdvya was written. This was Mahkha’s 
Srlkantha-carita, glorifying Siva. In the last canto the poet gives an informative 
account of his contemporary authors. 

In the twelfth century flourished that unique genius, Sriharsa. He was a 
monistic dialectician, but he also produced several poetic compositions, the 
chief of which was the celebrated Pfaisadhiya-carita. This work, counted as the 
fifth of the pafka-mahdkdvyas, consists of twenty-two long cantos. It presents the 
simple story of Nala and Damayanti, but, being the product of the massive mind 
of Sriharsa, it presents a veritable thesaurus of knowledge and has been correctly 
characterized as vidvadausadha (a tonic for the learned). 

The latter part of the classical period witnessed the composition of many 
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more mahdkdvjas, but they are all lost and we know only their names since they 
are mentioned in Bhoja’s Srngdra-prakdsa. Among them is Antardtma-carita, a 
work which introduced a philosophical theme. While philosophical drama was 
already known, this was the first philosophical mahdkdvya. 

JAINA POETS IN THE SANSKRIT KA\A A TRADITION 

The Jains rvcre comparati\ ely slow to take up the mahdkdvya medium for 
their religion, but once they took to it they strove to excel their Brahmanical 
compeers. Their endeavour was to surpass the Brahmanical works in length, 
in the introduction of learned matter, and in displac ing skill in different kinds 
of versification. 

The Vardfiga-carita by Jata Sirhhanandin was written before the middle of 
the eighth century. Two Tamil Jains, Kanakasena \"adiraja and Odayadeva 
Vadibhasirirha (eleventh century a.d.) composed the Tasodhara-carita and the 
Ksatra-cuddmani respectively. In a.d. 978, \'iranandin wrote the Candraprabha- 
carita; and in a.d. 988, Asaga wrote the Vardhamdna-carita. Hemacandra (1088- 
1172), who is known as the kalikdla-sairajna (the know-all of the kaliyuga), 
contributed, among his numerous works which did indeed cover all branches of 
knowledge, the long poem Trisasti-s'aldkapurusa-carita, including supplementary 
material at the end. 

Other notable Jaina poems include: Manikya Suri’s Tasodhara-carita (eleventh 
century) ; \^agbhata’s Nemi-nirvdna (twelfth century) ; Muniratna’s Amamasvdmi- 
carita (twelfth century); Ravigupta’s Candraprabha-carita; Haricandra’s Dharma- 
sarmdbhyudaya\ Devaprabha’s Pdndava-carita', Caritrasundara’s Mahipdla-carita) 
Abhayadeva’s Jip'awta-OTjw (1221); Amaracandra’s Bdla-Bhdrata (thirteenth 
century) ; and \^agbhata IFs Rsabhadeva-carita and the work quoted by him, 
the Bdjimati-paritydga. 

LATER MAHAK.WA AS : Sl.ESA-KAVYAS 

The later history of the pure mahdkdvya may be illustrated by specimens 
selected from different regions. Under the Palas of Bengal, Umapatidhara 
rvrote Candracuda-carita. In Orissa, Krsnananda produced the Sahrdaydnanda 
on the Nala-Damayanti story. In Andhra, Agastya Pandita (thirteenth century), 
under the Kakatiyas, composed the Bdla-Bhdrata ; and in the same region, under 
another king, \"amanabhatta Bana (beginning of the fifteenth century) wrote 
the Pfaldbhyudaya. 

A South Indian, Utpreksavallabha, who flourished earlier, produced a 
new and interesting kind of mahdkdvya in his Bhiksdtana-kdvya. In this work 
Siva goes out to receive bhiksd (alms) and he receives it from women of all ages 
and of \'arying mental states, who go out to make offerings to him. Two other 
leading poets of the Tamil region are Venkatanatha Vedanta Deaka (1268- 
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1369) who wrote Tddavdhhyudaya on the life of Krsna, and Nllakantha DIksita 
(early part of the seventeenth century) who composed Sivalildmava, a mahdkdvya 
on the legends, well known in Tamil literature, surrounding Madurai and its 
great temple. These two poets belonged to the Sri-Vaisnava school and were 
sarvatantra-svatantra (proficient in all aspects of the scriptures). Nllakantha 
DIksita also wrote a poem on the descent of the Gahga, Gnngdvatarana. His 
contemporary, Rajacudamani DIksita, wrote Rukmini-kalydna, and his pupil, 
Ramabhadra DIksita, wrote the Patanjali-carita. In Karnataka, Vidyacakra- 
vartin III (1291-1342), under the Hoysalas, wrote Rukmini-kalydna. In Kerala, 
the writers of mahdkdiyas included two prominent poets, Sukumara (fifteenth 
century) who wrote Krsnavildsa, and Rama Panivada (eighteenth century) 
the author of Rdghaviya and Visnuvildsa. 

New interest in the mahdkdvya form was aroused by the introduction of diverse 
■ innovations and experiments. Quite early, a new class of mahdkdvya was estab- 
lished in which, through Resa (double entendre), two distinct stories were told 
in the same set of verses. Stories from the Rdmdyana and the Mahdbhdrata, for 
example, were embedded in the same poem. Such poems were called dvisandhdna 
(pursuing the two), the earliest one, which is still known only through a quota- 
tion from it, having been written by that great critic and prose writer Dandin 
of KaficI (seventh century). The earliest and best-known extant poem of 
this class is the dvisandhdna written by Dhananjaya (c. 1000-1050). Rdghava- 
pdndavlya, written by Kaviraja from BanavasI at the end of the twelfth century, 
is also well known. 

The skill of writing such poems was improved still further-three to 
seven stories narrated in one poem. Finally, the enthusiasm to display even 
greater ingenuity resulted in poems which told one story when read forwards, 
and another story when read backwards. Poems of this type were called viloma- 
kdvya. 

Kdvya was also used to display erudition or to teach some branch of know- 
ledge. This trend bore earlv fruit in the famous Bhatti-kdvya. Bhatd (sixth- 
seventh century a.d.) wrote Rdvana-vadha which achieved the double purpose 
of being a poem and also an illustration of Panini’s grammar and poetics. 
Bhatti’s work again started a class represented by a number of grammar poems, 
the better known among these being Rdvandrjuniya by Bhima (or Bhauma) ; 
Kavi-rahasya by Halayudha (tenth century); and three works from Kerala: 
Subhadrd-harana by someone called Narayana; Vdsudeva-vijaya by Vasudeva; 
and Dhdtu-kdvya by the famous Narayana Bhattatiri. Then, as if these were not 
enough, Hemacandra, who was equal to any task of learning, worked into his 
poems history, and Sanskrit and Prakrit grammar. One such work was his 
Dvydhaya-kdvya or Kumdrapdla-carita. Another writer, Jinavallabha, composed 
a hymn on Mahavira which could be read either as Sanskrit or as Prakrit. 
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A comparatively more refreshing and useful inno\'ation took place which 
concerned the subject of a mahakdvya. The story of a Pauranika king was re- 
placed by the story of a historical king or line of kings, and thus resulted the 
historical mahakavya. The background for the development of this trend was 
perhaps created by the historical inscriptions in high-flown Sanskrit, dating 
from about the beginning of the Christian era. In the north, the early Gupta 
inscriptions, and, in the south, the early Cola inscriptions could, indeed, be 
taken as short kdvyas. So, too, are the excellent Sanskrit inscriptions of Cambodia 
of this period. 

The earliest historical kdvya is Bhuvandbhyudaya by Sahkuka of Kashmir 
{c. 850) which describes a local battle. The first mahdkdvya of this class is Padma- 
gupta Parimala’s Navasdhasdnka-carita which is about King Sindhuraja of 
Malava. In the Vikramdnkadeva-carita, the celebrated Bilhana deals with 
his patron Calukya Vikramaditya VI of Kalyana (1076-1127). The greatest 
of the historical poems is Rdjatarangini by Kalhana (middle of the twelfth 
century) on Kashmir. In it the author sets forth the efforts he made to collect 
evidence and material for his work and the sources he consulted. Among the 
sources mentioned are some historical writings, J^rpdvali by Ksemendra and the 
works of Helaraja and Chavillakara which are all lost. Rdjatarangini is not a 
mere chronicle of the names of kings or of political events, but a rich and vivid 
picture of the social and cultural life of the country, including the literary 
contributions of Kashmir. Kalhana’s tradition was carried forward byjonaraja 
and by Srlvara both in the fifteenth century, and was taken up to the time of 
Akbar (1556-1605), by Prajya Bhatta and Suka. 

To write a biographical poem on the royal patron and his family became a 
regular activity for court poets in medieval times, and there is hardly a part of 
India where such historical poems did not arise. In Bengal, Sandhyakara 
Nandin wrote the Rdmacarita which is at the same time a historical kdvya relating 
to Pala rule during the period 1070-1120. Chandakavi wrote Prthvirdja-vijaya, 
a kdvya on Prthviraja of Ajmer. Somesvara’s Kirti-kaumudi, Sukrta-sankirtana, 
Vastupdla-carita, and Vasanta-vildsa form a set of works on the Vaghela kings 
of Gujarat and their minister Vastupala. Nayacandra’s Hammira-mahdkdvya 
on the Cauhana king of Ranastambhapura describes the king’s heroic stand 
against Alauddin. 

In South India, the tradition of historical kdvyas dates from Pallava and Cola 
times. The Mayuravarma-carita deals with the Kadamba dynasty of Banavasi. 
Rdjardja-carita, now lost, was written round a great Cola monarch and builder; 
Atula’s Musukavarhsa is on the history of North Malabar. The Kdkatiya-carita 
by Narasiihha dealt with the Kakatiya kings of Warangal in Andhra. The 
great Vijayanagara kingdom of the South, which rose as a bulwark against 
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the advancing tide of Mohammedan rule, was celebrated in a series of bio- 
graphical poems on its successive kings: Gangadevi’s Mathurd-vijaya, or Vira- 
kampardya-carita, in which the goddess of the South appears in a dream to the 
Vijayanagara prince and asks him to deliver her from the atrocities of the 
Mohammedan invaders; Sdlrndthyudayahy^ajanatha II; and Acyutardydbhvudaya 
by Rajanatha III. 

Another series of poetic accounts of rulers was written on the Telugu rulers 
of the Tanjore offshoot of the Vijayanagara empire. The Telugu ruler Raghu- 
natha Nayaka was the subject of Sdhitya-ratndkara by Yajhanarayana Diksita, 
and also of Raghundthdbhyudaya written by his court poetess Ramabhadramba. 
Maratha power, like that of Vijayanagara, arose from historical necessity and 
consequently inspired many poems and other works on Sivaji, Sambhaji, and 
others. The Sivabhdrata on Sivaji by Paramananda Kavindra is the greatest 
rvork in this group. Other works were the Sambhurdja-carita and the Rdjardma- 
carita. The Maratha dynasty at Tanjore was celebrated in several biographical 
works of this nature. The largest number of these literary tributes centred round 
Sahaji (1684-1710), the foremost ruler and patron of the dynasty. 

The rulers of the various Kerala kingdoms were similarly celebrated in 
poems and plays. The following random selection of works will show that an 
account of some kind of almost all the local dynasties in various parts of the 
country was given by the poets of their courts: Rudra’s Rdstraudhavamh-kdvya 
on the Bagulas of Mayuragiri (end of sixteenth century) ; Jdrnavijaya by Vanl- 
niitha on the rulers of the Na\'anagara (end of sixteenth century) ; Rdmacandra- 
yuiah-prabandha by Govindabhatta on the rulers of Bikaner; Krsna Kavi’s 
Ik'cira-vildsa and Rama’s Jayavamia-kdiya describing Saiva Jaisingh and his 
ancestors; and Celasithha-kdvya by Balabhadra on Get Singh of Varanasi. 

Mohammedan rulers received similar attention from poets, as the following 
works will show. Mahesa Thakkura translated Akbarnama into Sanskrit and 
named it Sarvadesa-vrUdntasangraha ; the subject of Rudra Kawi’s DdnaMa-carita 
is Akbar’s son; while Kirti-samulldsa and the Nabdkhdna-carita by the same 
poet also celebrate Jahangir; in his Nrpanlti-garbhita-vrtta, Laksmipati narrates 
the events which followed Aurangzeb’s death; Vijayapun-kathd is on the 
Bijapur Sultans, but is written in bad Sanskrit. 

To these accounts of kings, we may add the biographies of saints, the vijayas, 
in which are described the lives and works of Sankara, Ramanuja, Madhva, 
and others. Works were also produced describing the lives of individual 
scholars and of families of scholars, relating their genealogies, their works, then- 
migrations, and so on. Individual merchants or pious persons were also 
given biographical treatment showing that the trend towards biographical 
writing did manifest itself. Unfortunately, however, works of this class have 
remained in unmerited neglect. 
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TOPOGRAPHICAL AND RHYMED KAVYAS AND KA\ YAS IN PROSE 

Originally, geographical accounts were closely linked with cosmogony and 
pilgrimage, the earliest form being seen in the treatment of bhuvanakosa (a list 
of the different worlds) , tlrthas (places of pilgrimage) , and ksetras (holy places) 
in the itihdsa-purdna literature. In classical kdvya literature, the duta-kdvyas in- 
volve geographical descriptions. Pilgrimage came to be a main subject for a 
kdvya. Tirtha-prabandha by Vadiraja (sixteenth century) with a commentary, 
and Tdtrd-prabandha by Samarapuhgava Diksita (seventeenth century) are 
examples of kdvya and campu (a mixture of v'erse and prose) on this theme. 

Another direction in which poets showed their skill was in poetry' wholly in 
rhymed verses, C2L\lc6.yamaka-kdvya, and in difficult verbal feats, called duskaras. 
Inyamaka-kdvya, there is play upon a word which is repeated giving two different 
meanings. All these skills, limited to the extent of a single canto, are found in 
the poems of Bharavi and Magha. 

The earliest poem to exhibit such difficult feats of composition is Acyutottara 
by Rama Sarman, mentioned by Bhamaha. Among those that are available, 
the earliest ones are the short Ghatakarpara, and Nalodaya and Kicaka-vadha by 
Nitivarman; and Manahka’s Vrnddvana and Meghabhyudaya. In the tenth century, 
Vasudeva of Kerala composed ^reeyamaka poems; and in Tamil country there 
was Tamaka-ratndkara by Srivatsahka. Anandavardhana’s Devi-sataka displays 
all the feats. Dharmadasa, earlier than Bhoja, produced Vidagdha-mukha-mandana 
which is a complete, illustrated work on enigmatology. 

Prose was cultivated by poets much more than wc are led to believe from 
the few extant specimens. In fact, the surviving works themselves mention some 
early prose works, the gadya-kdvyas (prose literature). In the introduction to his 
Kddambari, Bana refers to two earlier kat/ids (fiction with no traditional or 
historical basis) ; similarly, in his Harsacarita he refers to Bhattara Haricandra’s 
gadya-bandha (prose composition). Dhanapala in Iris Tilaka-mahjari mentions 
Rudra’s Trailokya-maiijari and Bhadrakirti’s Tdrdgana, tlie former being quoted 
also in Vardhamana’s Gamratna-mahodadhi. An dkhydyikd (a fictional adventure 
story with some historical basis) called Mddhavikd is mentioned by Bhoja in his 
Srngdra-prakdia', while Vardhamana mentions two works, called Narmadd-sundari 
and Vildsavati. In his Dhvanydloka, Anandavardhana discusses many varieties 
of story literature, some of which, at least, should have been represented by 
actual examples. Earlier, the two rhetoricians, Bhamaha and Dandin, held 
pointed discussions on the differences between the two types of composition 
called kathd and dkhydyikd. 

SUBANDHU, BANA, AND DANDIN 

The three chief prose-poets of the classical age whose works have survived 
are: Subandhu (seventh century) who wrote Vdsavadattd; the great Bana who 


222 



SANSKRIT KA\'YA LITERATURE : A GENERAL SUTU'EY 

wrote Kddambari and the Harsacarita] and Dandin who wrote Avantisundari- 
kathd or the Damkumdra-carita. The shortest of these, Vdsavadattd, has a brief 
romantic theme, but its special feature is that, at every step, it is wrought with 
slesa (double meaning). Slesa was then taken over by Bana, but it figures in his 
works only as one among the several brilliant qualities which ga\'e him the 
status of the pre-eminent master of gadya-kdvya. 

Bana’s appearance in prose was like Kalidasa’s in poetry and drama: it 
threw earlier works into obli\don, and caused all later writings to fall in line 
with his style and technique. Bana flourished under King Harsavardhana of 
Kanauj (606-48), of whom the Harsacarita, the first prose historical kdvya, is a 
biography. But it is not only the king’s biography, it is also the poet’s autobio- 
graphy and, as a combination of the two, it is a unique work in Sanskrit literature. 
Kddambari is woven round a tale told in the Brhatkathd-, it shows, through succes- 
sive deaths and rebirths, the steadfastness of love and its eventual fulfilment 
through persistence. In both these works, Bana has a sustained story to tell; but 
he includes in them a mass of other things as well. In fact, as the traditional 
sa>dng goes, there is hardly anything in the universe that Bana has left un- 
touched [Bdnocchistam jagat sarvam). His mind’s universal s^veep is constantly 
demonstrated in his descriptions and similes. It is usual, for Western scholars 
at least, to point out the difficulties of Bana’s style, particularly its slesas and long 
compounds. Yet to one well grounded in the language, these are no barrier 
to the enjoyment of the descriptions. The poet’s son Pulinda, or Pulina, who 
completed his father’s work, himself says that the sonorous passages and grand 
cadences are a sheer delight. But Bana can also be brief and simple; he can 
touch us and move our hearts in situations of pathos. It is to Bana that we owe 
the revelation that Sanskrit holds so much music in store in its prose, a revela- 
tion similar to that made by Vidmiki, Kalidasa, and Jayadeva in respect of its 
verse. 

When we read Dandin, Bana’s compeer, who was no less a master of 
Sanskrit and its prose and no less encyclopaedic in his range, we are in a com- 
pletely new world. With fewer compounds and shorter sentences, his prose 
produces quite a different rhythm. The number of characters, incidents, and 
other details, in which Dandin revels, create a lively tempo. While Bana’s mind 
sweeps between earth and heaven, Dandin’s digs into the earth; he penetrates 
the world and reaches the underworld. His Dasakumdra-carita is the story of the 
adventures of three princes and seven sons of ministers. They separate and each 
one undergoes varied and exciting experiences. Finally, they reunite and each 
one mirrors the world, truly and fully, as he has seen it. Although this work was 
for a long time current under the title of Dasakumdra-carita, that was not its 
original name. This is an incomplete text, its beginning and end both being 
lost. A fuller version, recovered in part more recently, shows that it was origi- 
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nally called Avantisundari-katha. Like the Harsacarita, it carried an interesting 
autobiography of its author. Thus this poet-laureate of the Palla\'as of Kahci 
threw valuable sidelights on the histoiy of South India between the slxtl^ and 
ninth centuries. 

Other prose stories or romances include Tilaka-manjarl by Dhanapala, who 
wrote under Munja and Bhoja of Dhara, and tried to follow the line of Bana. 
Gadya-cintdmani was a Jaina prose work by the Tamil Jaina writer already 
mentioned, Odayadeva. Ascarya-manjarl by King Kulasekhara of Kerala is 
imown only in citations. Rajasekhara mentions a work called Mrgdnkalekhd 
written by someone called Aparajita. 

Following Bana’s Harsacarita, a few historical works in prose appeared. 
Among these are Vikramdnkdbhyudaya by Calukya Somesvara of Kalyana, 
written on his father King Vikramaditya (1076-1127). This work has been 
recovered only in part. Gadya-karndmrta by Vidyacakravartin II dealt with the 
history of the Hoysalas in the thirteenth century. This work, too, has come 
down to us in an incomplete manuscript. A history was also written of 
the Reddi King of Andhra (1403-20). This was Vamanabhatta Bana’s Verna- 
bhupdla-carita or the Vlrandrdyaria-carita. 

CAMPUS 

From the earliest times, there was a tendency to use jjrosc and verso together. 
Originally, this mixed style figured in religious and scholastic writings. The 
Buddhists, for example, employed it in their quasi-litcrary works. Finally, it was 
that great book of didactic fables, the Pancalanlra, which brought it fully into the 
literary lickl. The literary critic Dandin had mentioned this class of writing and 
had identilied its name as campu, on the basis of examj)les extant in his time. 

The oldest extant campu-kdvya is the JVala-campu or the Damayanli-kathd by 
Trivikrama written at the beginning of the tenth century. Trivikrama followed 
Bana’s diction, with all its Mesa too. His second campu, Maddlasd, has not, however, 
survived. It was in the same period, under the same Rastrakuta king, that the 
versatile Jaina scholar Somadeva Suri wrote the long Yasastilaka-campu, which 
in the later parts turns completely didactic and religious. Another campu pro- 
duced in South India in this period is the Jivandhara-campu by Haricandra. 
Two old campus which are lost, and whose names we know from Bhoja, Dama- 
yanti and Vdsavadattd, are different works from those whose names are men- 
tioned above. 

The Bhoja-campu on the Rdmdyana, attributed to King Bhoja, was very well 
known; even today all students of Sanskrit know this campu. Following this, 
numerous campus ^vere written, particularly in South India, on the stories of the 
Mahdbhdrata and the Bhdgavata Purdna. Two outstanding South Indian examples 
are Nilakantha-vijaya by Nllakantha Diksita, written in 1637, and Visvaguriddarsa 
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by Venkatadhvarin, written in the latter part of the seventeenth century. 
Nilakantha-vijaya tells the stories of the churning of the ocean and of Siva drink- 
ing the poison, written with all the characteristic wit and originality of the 
author. In Vituagunddarsa the world is reviewed by two aerial observers; one 
reports favourably, the other adversely. The originality of the work caught on 
and led to a few imitations. The campu form was also used in South India in 
historical and biographical works, such as the Cola-campu written by Virupaksa, 
and Anandaranga-vijaya-campu by Srinivasa (1752). 

A new development in campu took place in Kerala. The Sanskrit writers 
were eager to spread knowledge of the classics among the masses, and in their 
efforts to do this adopted dramatic forms, using the gifted community of actors 
called cdkydrs. For them, campu compositions called prabandhas were composed 
on episodes from the two epics and from the Puranas. The cdkydrs were thus 
provided wth full scope for recitation and exposition through word and gesture. 
The great Narayana Bhattatiri composed a large number of such campu- 
prabandhas for the use of one of these actors, with whom he was friendly. This 
was Ravi-nartaka, who was himself the author of a metrical resume of the 
complicated story of the Mudrdrdksasa-ndtaka. 

ANIMAL TALES 

Parables from the animal and bird kingdoms have been used since the time 
of the Upanisads, the Buddhistic writings, and the two epics. The Mahdbhdrata, 
in particular, contains a number of instructive animal fables. In a separate 
collection, the Pancatantra, the fables are arranged in a way that they inculcate 
in kings the principles of pohty and prudent conduct. The five sections of the 
book deal with [i] dividing friends; (n) winning friends and allies; [Hi) war and 
peace; [iv] the loss of things gained; and {v) thoughtless action or the lack of 
vigilance. Stories of animals and birds are inserted one within another, and 
strewn throughout the book are wise sayings and pithy didactic verses. The 
prose style is straight and simple, and has the patent quality of communication. 
The Pancatantra is current in different recensions and recasts, the best-known 
recast being Narayana’s Hitopadesa. 

The remarkable thing about the Pancatantra is that it is the ultimate source 
of animal fables throughout the world. It was translated first into Pahla\n in the 
sixth century; then, through derivative versions in Arabic and Syriac, it was 
adapted into almost all European languages. Over two hundred versions of it 
have been traced in more than fifty languages, three-fourths of these being 
non-Indian languages. 


NiTI LITERATURE 

Closely related to the theme of the Pancatantra is the question of niti (right 
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conduct). This is the subject of several shorter poetic works, ranging in length 
from a few verses to a sataka (a hundred verses). The best-known work in this 
category is the Niti-mtaka by Bhartrhari. In popularity, it is second only to the 
Vidura-niti of the Mahabhdrata. The Niti-dvisastikd of Sundarapandya of South 
India, written in verse in dryd metre and widely extracted in anthologies, is of 
a markedly high literary quality. There are mtakas in diverse recensions as- 
cribed to Ganakya; and there is also Mtisdra by Kamandaka, which calls itself 
a kdvya. There are some anonymous nitisdras and collections of nlti verses, but 
these do not exhaust the reflecti\'e type of poetry in Sanskrit. There is yet another 
form, and it is unique, allied to the animal fable. It is the anyokti or anydpadesa, 
in which the poet conveys, by indirect suggestion, some criticism of the life 
around him, some praise or blame, and he does this by depicting a tree, a 
creeper, an animal or bird, or any other aspect of nature. The best collection 
of such anydpadesas is the one current in the name of the poet Bhallata of Kashmir 
(ninth century). Of equal rank is the Anydpadesa-sataka by Nilakantha Diksita 
of the Tamil region. 

There also developed poems which were more directly didactic; in fact 
they sprang from most ancient roots in the epics and in Buddhist writings, such 
as sayings in the Mahabhdrata and the Dhammapada. In this field, the Jaina out- 
put is especially large. A remarkable didactic poem is Pramottara-ratnamdlikd, 
in simple catechismal style, which inculcates virtues in an effective manner. 
The popularity of this poem is seen not only in its numerous manuscripts, but also 
in the fact that its authorship is shared, in different manuscripts with recen- 
sional differences, by the great Sankara, the Rastrakuta king Amoghavarsa, 
a Jain teacher Vimala, and a Buddhist teacher Sahkarananda. 

In this class the versatile Ksemendra of Kashmir wrote several originally 
conceived works, some short, some long. On pride, he wrote Darpadalana\ on 
master and servant, the Sevya~sevakopadesa\ on the four ends of man, Caturvarga- 
sangraha ; and on the right and heal thy conduct, Cdrucaryd. With satire and sarcasm, 
he produced two more pieces, the Deiopadesa and Narmamdld. To warn the people 
of \-arious social pests and parasites, he wrote Kald-vildsa\ and to warn the 
young of pitfalls, he wrote Samayamdtrkd\ this was written on the lines of an 
earlier work, Kuttanimata by the Kashmiri minister Damodaragupta [c. 800). 
Following both Damodaragupta and Ksemendra, Jalhana wrote the Mugdho- 
padesa. On the model of Ksemendra’s Cdrucaryd, Gamani, a later poet, composed 
the Upadesa-sataka, embodying in each verse a principle of good conduct and an 
illustrative episode. On the model, again, of Ksemendra’s satirical and didactic 
pieces, Nilakantha Diksita of South India wrote two brilliant satakas, Kalividam- 
bana and Sabhdranjana. The Mahisa-sataka by Vanchetyara Yajvan is a satire on 
an official of the Tanjore Maratha court. Employing slesa, Vedanta Detika, in 
his Subhdsitanlvi, drives home moral and ethical ideas. A more popular, simpler, 
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and an effective century of verses of this type is Kaviraksasiya. There are other 
subhasita (epigrammatical saying) poems contributed by various individual 
writers, but on the border of these is the wider world of a mass of anonymous 
subhdsitas, luminous nebulae embodying the wisdom of the people. 

PROSE NARRATIVES IN SIMPLE STYLE 

As a source-book of themes for poets and playwrights, the Brhatkathd ranks 
with the Rdmdyana and the Mahdbhdrata. It was written by Gunadhya in Paisaci 
Prakrit, most probably in the Satavahana court between the first and fourth 
centuries a.d. Four Sanskrit versions were also written, the earliest by the 
Gahga king Durvinita, but this is not available now. The one by Buddhasvamin, 
Slokasangraha, has survived only in part. But the two Kashmiri versions are 
available. A rather too summary account of it was written by Ksemendra, 
called the Brhat-kathd-manjari, and a longer form, Kathdsarit-sdgara by Soma- 
deva (1063-81). Somadeva’s version, which the poet wrote for Sury^amali, 
the queen of Ananta, is of better quality and interest as a narrative. Srngdra- 
manjari by King Bhoja, more recently recovered and published, narrates stories 
illustrative of psychological types of love. Popular collections of stories relating 
to the fabled kings Vikramaditya, iSudraka, and Bhoja are Vetdla-pancavimsati, 
the Sdlivdhana-kathd, the Vira-carita^ and Simhdsana-dvdtrimRkd. Of a different 
type, and originally conceived in purpose and in mode of narration, is Sukasap- 
tati, in which the ingenious poet makes a parrot teU a story and pose a 
question to prevent a lady from going astray. Of later story-books, Purusa-pariksd 
by Vidyapati of Mithila stands high above all others. Mddhavdnala-kdmakandald, 
by Ananda, and Prabandha-cintdmani, Prabandha-kosa, the Prabhdvaka-carita, and 
the Bhoja-prabandha are the best known. Srivara’s Kathdkautuka is translated 
from the Persian. Sivadasa’s Kathdrnava gives tales of knaves and fools. The 
Jains produced numerous kathdkosas with a religious purpose; in some of them 
they ridiculed the Pauranika stories, sometimes overdoing this tendency. 

LYRIC POETRY : EROTIC, DIDACTIC AND DEVOTIONAL 

Kalidasa’s Rtusarhhdra and Meghaduta, which have already been discussed, 
stand at the head of lyric poems. Meghaduta has been endlessly imitated, in 
Sanskrit and also in local languages. Of the numerous duta or sandesa-kdvyas 
(poems which send a message or news), Pavana-duta by Dhoyi of Bengal (twelfth 
century) and Harhsa-sandem by the great South Indian philosopher, Vedanta 
Detika, are noteworthy. In this type of kdvya the route of the messenger has to 
be described. Thus, as already mentioned, the sandesa-kdvyas have a secondary 
use in disseminating knowledge of local geography and place-names. 

Lov'e-lyrics are best referred to by the collections of verse, often in hundreds 
and called satakas, depicting an infinite variety of moods of love. The earliest 
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of these collections is the Srngara-sataka by the famous Bhartrhari. In fact, this 
work, together with his centur}’’ on niti, and another on vairdgya (dispassion), 
formed his trisatl (three centuries) and became part of the curriculum of 
studies. Then, like Bhartrhari, to write trisatis on niti, srngara (mundane 
love), and vairdgya became a vogue with poets, and they began to produce 
satakas on the three subjects or on one or two of them. 

For artistry, for fineness of feeling, and for portraiture, the Amaru-sataka of 
the poet Amaru (c. seventh century) is unexcelled. Amaru was made immortal 
by his hundred \-erses. He was imitated freely; his collection was added to, 
and manuscripts of his verses were provided witli colour illustrations. These 
illustrations, in fact, have attained importance in the study of Indian painting. 
In dance, his verses became part of the repertoire for abhinaya (imaginative 
exposition through gesture). 

Another -wa-iter who carved a niche for himself as a love-poet was Bilhana 
(ele\'enth century). In Caura-pancdiikd, his portraits of love-situations take, 
the form of a series of recollections. The popularity of this lyric is borne out by 
the gro^vth of recensions of the poem. Also, a Bilhana-kdvya arose to supply a 
story framework for the lyric. 

Like Kalidasa’s Meghaduta, Gitagovinda by Jayade\'a (tu^elfth century) is 
one of the most imitated among Sanskrit poems. Depicting the love of Radha 
and Krsna in the form of a song-poem intended for dance and gesticulation, 
Jayade\-a’s work holds a unique place in the widely different but interrelated 
fields of poetr>’, music, dance-drama, and bhakti (devotional practices) . Keith^ 
observes that in Jayadeva’s poetia- ‘the art of wedding sound and meaning is 
carried out with such success that it cannot fail to be appreciated even by ears 
far less sensitive than those of Indian writers on poetics. The result, however, 
of this achievement is to render any translation useless as a substitute for the 
original; if to be untranslatable is a proof of the attainment of the highest 
poetry, Jayadeva has certainly'^ claim to that rank.’ He also set the model for 
music compositions. Inscriptions, and also practices which have not yet died 
out, show that Jayadeva’s poem has been used in temples, in bhajana (devotional 
songs) gatherings, and in dance recitals. Outstanding among the numerous 
imitations of the Gitagovinda is Krmalild-tarangini by Narayanatirtha of the 
Tanjore area {c. seventeenth century). This work is still part of the Karnatic 
music tradition, and of the Krsnagiti or Krsndttam of Manavadeva, the Zamorin of 
Calicut (seventeenth century). Krsnagiti, which is still produced at the 
Guruvayur temple was the precursor of the more famous Kathakali art. 

Govardhana, Jayadeva’s fellow court poet, wrote an important lyrical 
poem, Aryd-saptasati, a Sanskrit counterpart of the old Gdthd-saptasati in Prakrit; 
and, on the same model, Visvesvara wrote a Maka, Aryd-sataka. With Bhartr- 

1. HSL, p. 195. 
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hari as model, Dhanadaraja (fifteenth century) wrote satakas on niti, srngara, 
and vairdgja; and the well-known Panditarajajagannatha (seventeenth century) 
his Bhdmini-vilasa. Bhartrhari’s Vairdgya-iataka gave rise to a number of htakas 
on the theme of retirement and peace, vairdgya and/aKfi'; a considerable num- 
ber of these were written by Jains. The more noteworthy satakas in this class 
are; the Sdnti-sataka by Silhana of Kashmir; Moha-mudgara ascribed to Sankara; 
Amitagati’s Subhdsita-ratna-sandoha, and Somaprabha’s Sukti-muktdvali among 
thejaina works; Vairdgya-pancaka hy Vedanta Defika, and the Vairdgya-salaka 
and Sdnti-vildsa by Nilakantha Diksita. 

BHAKTI HYMNOLOGY 

Between mundane love (srngara) on the one hand and total detachment 
(vairdgya) on the other, there is devotion to a personal God (bhakti), and its 
manifestation in the form of stotras, devotional lyrics. Stotras form a very sub- 
stantial part of writings in Sanskrit. The Rg-Veda is the oldest and greatest book 
of stotras] next come the two epics and the Puranas as storehouses of hymns. 
From these sources come Aditya-hrdaya and Vism-sahasrandma, which have a 
continuous tradition from very early times. We have already mentioned 
Matrceta’s Buddha-stotras. Other works which together form the chief Buddhist 
stotras are; Nagarjuna’s Catuhstava; King Harsavardhana’s Suprabhdta-stotra 
and Asta-mahdsrlcaitya-stotra\ Vajradatta’s Lokesvara-sataka (ninth century); 
the Ndma-stotra, Paramdrthandma-sangUi, and the Sragdhard-stoira on Tara by the 
Kashmiri Sarvajnamitra. 

The mahdkdvyas written by Kalidasa, Bharavi, and Magha contain hymns; 
while some stotras, many of them of high poetic quality and esoteric sig- 
nificance, are ascribed to Kalidasa, we cannot be sure of their authenticity. 
The earliest historical hymns, satakas, are those of Bana and Mayura at Harsa’s 
court, and also the Candi-sataka on Goddess Devi and the Surya-htaka on the 
Sun. The Surya-htaka is famous through frequent quotations in treatises on 
rhetoric. 

In Kashmir, in the ninth century, Anandavardhana and Ratnakara, both 
of the same court, wrote the Devi-htaka and the Vakrokti-pancdsikd in which they 
exhibited their skill and wit in verbal feats and double entendre. From a purely 
religious point of \new, the stotra literature gained greatest momentum at the 
hands of the great Sankaracarya. Although there is difficulty in deciding the 
genuineness of the host of hymns, printed and unprinted, ascribed to him, 
there is no doubt that he composed a number of stotras on various forms of the 
divinity, and at the various sacred places he visited during his triumphal march 
and mission through the length and breadth of the country. 

In the area of devotion to Visnu and Krsna, the Mukunda-mdld by Kulase- 
khara, which is often taken to be identical with the Vaisnava Alvar of that 
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name, attained canonical status together with the Stotraratna by the pre- 
Ramanuja philosopher Yamunacarya. Of equal or even higher status on the 
Saivite side is the Mahimnah Star a by Puspadanta. Commentaries were written 
on this work and its verses were often cited as authority in philosophical dis- 
cussions. Kashmir Saivism developed a corpus of hymns which were at the same 
time authoritative for the doctrines of the school. Among these are: Stava- 
cintamani by Bhatta Narayana; Cakrapani’s Bhdvopahara-stotra\ Utpaladeva’s 
Siva-stotravali\ and Jagaddhara’s Kusumdnjali. Four other important Siva 
stotras are taken together with that of Puspadanta and referred to as Sivapanca- 
stai'L These are: the Andmaja-stotra ascribed to Dandin; and one each ascribed to 
Bilhana, Halayudha, and Malhana. Krsna-karndmrta by Lilasuka is an inde- 
pendent collection of verses which are unique as devotional outpourings centred 
round young Krsna. Here ecstatic devotional poetry registers a high watermark. 
From South India, where it was produced, this work went to the north-east 
and spread across Bengal and into Assam where, together with Jayadeva’s 
poem, it became an inspirer of Krsna-bhakti. 

The leading Sanskrit hymnists of South Indian Sri-Vaisnavism are: Sri- 
vatsahka who wrote Pancastavi; Parasara who wrote Sriguna-ratnakosa; and the 
most prolific Venkatanatha Desika. Madhvacarya’s Dvddasa-stotra has appealing, 
devotional, and didactic aspects. In the field of Devi worship, canonical signifi- 
cance combined with high poetic quality attaches to four sets of hymns: the 
Lalitd-stavaratm or Aryadvisati ascribed to Durvasas; the much commented 
upon Saundarya-lahari associated with Sankara; the Devi-pancastavi, a pentad 
comprising the Laghu-, Cared-, Ghata-, Ambd-, and Sakalajanani-stavas, some 
of which have commentaries, and the five satakas on the Goddess Kamaksi at 
Kanci, the Pancasati written by Muka Kavi. Regarded as dumb, Muka Kavi is 
said to have broken into verse by the grace of the Goddess. Vallabhacarya, 
Viththala, and Haridasa enriched the Pusti school with their hymns on Krsna, 
and Rupa Gosvamin enriched the Caitanya sampraddya (school). 

The versatile Appaya Diksita wrote hymns expounding Saivite doctrines; 
but he also contributed some that were notable for their poetic and devotional 
qualities. Among these are the Varadardja-stava\ Mdnasolldsa, and the Atmdrpana- 
stuti. His brother’s grandson, the poet NilakanAa Diksita, wrote Sivotkarsa- 
manjari and the Ananda-sdgara-stava on the Goddess Minaksi in Madurai. Pandita- 
raja Jagannatha’s five laharis are praises and prayers addressed to Surya, 
Ganga, Yamuna, Laksmi, and Visnu. An exclusive Rama hymnist was Rama- 
bhadra Diksita of Tanjore {c. 1700) who wrote several stotras on Rama. There 
was also Sridhara Vehkatesa, of the same time and village as Ramabhadra 
Diksita, who was the author of several hymns, including a notable one on the 
Lord’s name. He was, in fact, one of those who revitalized the bhajana tradi- 
tion and ndma-siddhdnta (recitation of the Lord’s name) in Tamil country. 
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Kerala’s gift to hymnology is the long poem Ndrdjaniya by the famous 
Narayana Bhattatiri (1560-1646). It is at once a hymn to the deity at the great 
shrine of Guruvayar, the Tirupati of Kerala, and a resume of the Bhdgavata 
Purdna. Associated with a miracle, it is widely used in devout daily reading 
and recitation in Kerala, and today its influence is spreading beyond that area. 

This account of devotional poetry will not be complete without at least a 
mention of the more famous among the Jaina stotras: Akalanka’s Astaka', Vidya- 
nanda’s Brhat-pancanamaskdra-stotra\ Samantabhadra’s Stutividyd; Manatuhga’s 
Bhaktdmara\ Siddhasena Divakara’s Kalydna-mandira', and the hymns by Hema- 
candra, Dhanapala, and Sobhana. Jaina authors used their hymns for doctrinal 
exposition, and also as a means of exhibiting their skill and as ingenious literary 
exercises. 

WOMEN WRITERS AND ROYAL POETS AND PATRONS OF S.\NSKRIT 

At least in the classical ages, Sanskrit education was common among women. 
Thus, Sanskrit literature was cultivated not by men alone, but by women too. 
From the anthologies and other literary evidence, we know of several poetesses 
whose verses, if not works, are preserv'ed in citation. The foremost of these is 
Vijjika or Vijayahka, a Karnataka princess. Next come Sila Bhattarika, Vikata- 
nitamba, Manila, Morika, Indulekha, PrabhudevT, Subhadra, Avantisundari, 
and several others. In medieval and modern times, too, the line of women writers 
in Sanskrit has continued. In South India the works of some of them have been 
preserved. These are: the Madhurd-vijaya or the Vlrakampardya-carita by the 
Vijayanagara queen Gahgadevi (fourteenth century) ; the Varaddmbikd-parinaya 
by Tirumalamba of the Vijayanagara court (sixteenth century), and Raghu- 
ndthdbhyudaya by Ramabhadramba of the Tanjore court (seventeenth century) . 

The kings who patronized the poetry we have reviewed were not mere 
passive patrons. The system of education for a prince in ancient India included 
the study of Sanskrit literature. Indeed, several important works ha\'e come 
down in the names of kings; and the greatest of these is King Bhoja of Dhara 
(eleventh century). One might naturally expect that the royal connoisseurs, 
sitting with the poets and enjoying their verse, would participate in their 
creative activity. Glimpses of such literary gatherings in courts, the names of 
kings, and their own verses come to us in works on poetics, such as Kdvyami- 
mdrhsd; in poems, such as the Srikantha-carita\ in Ksemendra’s minor works 
of criticism, such as Aucitya-vicdracarcd and Kavikanthdbharana ; and in the anthol- 
ogies. The anthologies, in fact, are windows on much larger fields of literary 
output in Sanskrit than have survived through the ages. They give us an insight 
into the works that have been lost and, to those of literary taste, they are com- 
panions in reading and enjoying the finest verse of every kind and on every 
theme, drawn from the whole range of Sanskrit literature. The floating mass 
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of muktakas (stray verses) , handed down orally, were only found in the anthol- 
ogies. Part of the training of Sanskrit students and scholars was to learn by heart 
choice and quotable verses on diverse subjects. E\'eryone had his own store of 
verse in mind, especially the writer on poetics and dramaturgy, ■who was able 
to reel off illustrative verses at will. Some went further by making systematic 
collections of such verse, and thus the anthologies came into being. 

Of the anthologies, the earliest is the Subhdsita-ratnakosa made by Vidyakara 
(1110) of eastern India, which was published by the Harvard Univ'ersity Press 
in 1957.^ This was followed by Sadukti-karndmrta by Sridharadasa (1205), of the 
same part of the country. Other anthologies included: the Subhdsitdvall by 
Vallabhadeva of Kashmir; the Suktimuktdvali by Jalhana (thirteenth century) 
who lived under the Yadavas of Devagiri; Sarngadhara’s Paddhati (1363); 
the Subkdsita-sudhdnidhi by Sayana of Vijayanagara (unpublished); the Suktirat- 
nahdra by Kalihgaraya Surya (fourteenth century) of South India ; the Padyd- 
mrta-tarangini by Haribhaskara; the Padyaveni by Venidatta (seventeenth cen- 
tury) ; the Padya-racand by Laksmana ; the Rasika-jivana by Gadadhara ; the 
Sukti-sundara by Sundara (seventeenth century) ; and the Vidydkara-sahasraka by 
Vidyakara (nineteenth century) of Mithila. 

CONCLUSION 

The kdvya literature, being derived from the epics, provided a continuation, 
differently expressed, of the concepts and values of Indian thought. The total 
output of kdvya literature during the two and a half millennia of its history is 
prodigious in quantity and remarkable in variety. Although, according to the 
principles of Indian aesthetics, Indian writers set no great store by mere origi- 
nality, this great mass of classical Sanskrit poetry constantly showed new forms, 
new themes, new modes of expression and treatment. The greatest assets of these 
poets were the language itself and its wealth of lyrical metre. The great masters 
of poetry and of prose brought out and developed the latent possibilities for 
sound offered by the language, and discovered its extraordinary capacity for 
matching sound and sense. The whole gamut of human emotions was gone 
through and given expression to; in particular, the possibilities for expressions of 
love seemed inexhaustible. In drawing miniatures of moods, in depicting men 
and women in a variety of human situations, in recreating scenes from nature, 
the Sanskrit poet was a consummate artist. 

Despite the barriers of language and unfamiliar forms, the kdvya literature 
has today reached out, directly and through translation, to the -wider readership 
of the world, and the readers are held primarily by the qualities of humanism 
and universality which Sanskrit literature presents. While the Upanisads and 
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their philosophy have strongly appealed to the modem West, the kdvya literature, 
the product of the same spirit of Vedanta, the same integration of man, nature, 
and the universe, expressed in the more universal medium of art, does not fail 
to evoke a similar response. 

It is significant that, along with the Bhagavad-Gitd, the first Sanskrit classic 
to be translated into English was Kalidasa’s Sakuntald. The poems and plays of 
Kafidasa and Sudraka, the fables of the Pancatantra, the I^tIcs of Amaru and 
Jayadeva, the prose of Bana and Dandin, these are the ghstening white mountain 
peaks in the great range of Sanskiit literary- achievement. The fact is that great 
range is no less than the range of human nature, and in the subhdsitas, with 
brevity and pointed expression, the innate wisdom of the pure human mind 
shines forth, with few parallels in world literature. 
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S.\NSKRIT DRAMA : GENERAL CHARACTERISTICS 

William Jones, by his translation of Kalidasa’s Sakuntald in 1789, in- 
troduced Sanskrit drama to the West and created a critical interest in the 
study of Sanskrit literature. Since then the labours of Sanskritists have gradually 
made a\^ailable most of the important works of Sanskrit drama, which can now 
be legitimately regarded as one of the most interesting products of the Indian 
mind and as one of India’s finest national heritages. 

The number of Sanskrit plays, which have been printed or which still exist 
in manuscript form, exceeds six hundred ; but most of these are inferior and imita- 
tive productions belonging to comparatively recent times. The extant masterpieces 
of Sanskrit drama belong to the flourishing period of Sanskrit literature, which 
is usually regarded as extending roughly from the fourth to the twelfth century of 
the Christian era. Recent researches have, however, shown that the extant 
literature probably does not give a proper indication of its great antiquity. 
Kalidasa himself records the names of some of his famed predecessors, while 
dramatic fragments, belonging to the early Kusana period, have been dis- 
co\-ered in Central Asia. One of these fragments is actually the work of Asva- 
ghosa, whom the Buddhist tradition places as the court poet of Kaniska. This 
e^’idence, though meagre, is extremely important, for even at its first appearance 
the Indian drama reveals a relatively perfected form and indicates that it 
must have had a long history behind it. This history, unfortunately, cannot be 
traced today, for the earlier specimens which might have enabled us to do this 
appear to have perished in the course of time. The orthodox account of the 
origin of Sanskrit drama, by describing it as a gift from heaven in the form of a 
de\’eloped art discovered by the divine sage, Bharata, envelops it in an impene- 
trable mist of myth; while modern scholarship, professing to find the earliest 
manifestations of the dramatic idea in the dialogue-hymns of the Rg-Veda, 
and presupposing a development of the dramatic form from the religious after 
the manner of Greek drama, shrouds its origin in a still greater mist of specula- 
tion. The various modern theories, again, of the original ‘shadow-play’ or 
‘puppet-play’ do not stand up to critical examination in the light of historical 
facts. The lack of exact dates still precludes a definite conclusion. Nevertheless, 
references in early literature indicate that drama of some kind probably existed 
at least as early as the fourth century b.c., although there is nothing extant 
which bears the same relation to the classical drama as the earlier epics do to 
the later classical epics. 
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There cannot be any doubt that Sanskrit drama, either in its origin or in its 
development, did not receive the necessary impetus from the contact of Greece 
with India. Even if certain striking parallels and coincidences may be admitted 
between the Greek and the Sanskrit drama, the search for positive signs of influ- 
ence has only produced a negative result. There are so many fundamental differ- 
ences that borrowing or influence is out of the question, and the affinities should 
be regarded as independent developments. Sanskrit drama is essentially of the 
romantic rather than of the classical type, and affords greater points of re- 
semblance to Elizabethan than to Greek drama. The unities of time and place 
are entirely disregarded between acts as well as within acts. Twelve years may 
elapse between one act and another, and the time-limit of an act often exceeds 
twenty-four hours, while the scene may easily shift from earth to heaven. 
Romantic legendary elements are freely introduced ; tragi-comedy or melodrama 
is not infrequent; verse is regularly mixed with prose; puns and other verbal 
manipulations are often favoured. There is no chorus, but there is a metrical 
benediction and a prologue, which are integral parts of the play and set the plot 
in motion. Certain dramatic devices, such as the introduction of a play within 
a play and the use of a token of recognition, are common, while a parallel to the 
vidusaka is found in the Elizabethan Fool. There is no limit in Sanskrit drama to 
the number of characters, \vho may be either divine, semi-divine or human. The 
plot might be taken from legend or from history, but it might also be drawn from 
contemporary life and manners. With only rare exceptions, the main interest 
almost invariably centres round a love-story, love being the only passion 
which forms the dominant theme of such romantic dramas. Special structures 
of a square, rectangular or triangular shape for the presentation of plays are 
described in the Ndtya-sdstra, but they have little resemblance to the Greek or 
modern theatre and must have been evolved independently. Very often, plays 
appear to have been enacted in the music-hall of the royal palace, and there 
were probably no special contrivances, elaborate stage-properties or even 
scenery in the ordinary sense of the word. The lack of these theatrical make- 
shifts was made up by the imagination of the audience, which was aided by a 
profusion of verses describing the imaginary surroundings, by mimetic action, 
and by an elaborate system of gestures possessing a conventional significance. 

AESTHETIC IDEALS: EVOCATION OF A RASA 

Besides these more or less formal requirements, there are some important 
features which fundamentally distinguish Sanskrit drama from all other dramas. 
The aim of the Sanskrit dramatists, who were mostly idealists in outlook, was 
not to mirror life by a direct portrayal of action or character, but to evoke a 
particular sentiment [rasa] in the mind of the audience, be it amatory, heroic 
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or quietistic. As this was regarded, both in theory and practice, to be the sole 
object of the dramatic art, everything else was secondary; complications were 
to be avoided so that they would not divert the mind from an appreciation 
of the sentiment. A well-known theme, towards which the viewer’s mind would 
of itself be inclined, was normally preferred; the poet’s skill was concerned 
entirely with the developing of its emotional possibilities. The criticism, 
therefore, that the Sanskrit dramatist showed little fertility in the invention 
of plots may be just, but it fails to take into account this defined object of 
Sanskrit drama. 

Thus, Sanskrit drama came to possess an atmosphere of sentiment and 
poetry, which was conducive to an idealistic creation in subordination of action 
and characterization, but which in the works of lesser dramatists overshadowed 
all that ^vas dramatic. The analog}' is to be found in Indian painting and 
sculpture, which avoid the crude realism of bones and muscles and concentrate 
exclusively on spiritual expression, but which often degenerate into specimens 
of empty stylization. Tliis, of course, does not mean that reahty was entirely 
banished; but the sentimental and poetic envelopment certainly retarded 
the gro\s'th of the purely dramatic elements. It is for this reason that senti- 
mental verses, couched in a great variety of lyrical measures and often strangely 
undramatic, preponderate, prose parts merely acting as a coimecting link, 
to purvey information, or to carry forward the story. Dialogue was, 
therefore, more or less neglected in favour of lyrical stanzas, to which its 
\-ery flatness made an effective contrast. The absence of scenic aids, no 
doubt, needed these stanzas to suggest the scene or the situation to the 
imagination of the audience and to evoke the proper sentiment; but the method 
progrcssi\'ely enhanced the hnic and emotional tendencies of the drama, and 
elegance and refinement were as much encouraged as in poetry. It also follows 
from this sentimental and romantic bias that typical characters were generally 
preferred to individual figures. This does not mean that the ideal heroic charac- 
ters were all represented as devoid of common humanity. Carudatta, for 
instance, is not just a marvel of eminent virtues, but a well-balanced man of the 
^vorld, whose remarkable qualities were softened by an equally remarkable 
touch of humanity; nor is Dusyanta merely a typical lover prescribed by conven- 
tion. At the same time, there was a tendency to indulge in generalizations and 
a reluctance to deviate from the type. It meant an indifference to indi\-iduality, 
and consequently to realistic characterization, plot and action; also a 
corresponding proneness towards idealization with the result that Sanskrit 
drama, as a rule, had to make frequent use of such accessories as lyric, 
dance, music, song, and mimetic art. As there is, thus, a fundamental 
difference in the respective conception of drama, most Sanskrit plays, 
judged by modern standards, would not be regarded as dramas in the strict 
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sense of the word, but rather as dramatic poems. In some authors, the sense of 
the dramatic became hopelessly lost in their ever-increasing striving after the 
sentimental and the poetic; and they often made the mistake of choosing lyric or 
epic subjects which were hardly capable of proper dramatic treatment. It is not 
surprising, therefore, that a modern critic should accept only Mudraraksasa, in 
the whole range of Sanskrit dramatic literature, as a drama proper. This is 
indeed an extreme attitude, for the authors of the Abhijfidna-Sakuntala and the 
Mrcchakatika knew \'ery well that they were composing dramas and not merely 
a set of elegant poetical passages; but this view brings out v'ery clearly the 
characteristic aims and limitations of Sanskrit drama. There is, however, an 
advantage which is not often seen in the modern practical productions. The 
pulsating breath of poetry- and romance animates Sanskrit drama ; it does not 
represent human beings under ordinary commonplace circumstances; it has 
often the higher poetic authenticity, which is no less attractive in revealing 
the beauty, as well as the depth, of human character ; and even when its dra- 
matic qualities are poor, it appeals by the richness of its poetry. 

GENERAL ATMOSPHERE 

As the achievement of concord and harmony was a necessary corollary to 
the ideal character of the drama, nothing was allowed to be represented on 
the stage rvhich might offend the sensibilit)' of the audience and detract I'rom 
the suggestion of the desired sentiment by inauspicious, frivolous, or undesirable 
details. This rule regarding the observance of stage-decencies included, among 
other things, the prohibition that death should not be exhibited on the stage. 
This restriction, as well as the serene attitude of the Indian mind towards life, 
made it difficult for the dramatist to depict tragedy in its deeper sense or comedy 
in its higher forms. Pathetic episodes, dangers, and difficulties were allowed to 
contribute to the unfolding of the plot with a view to the evoking of the desired 
sentiment, but in the final ending discord was totally ruled out. The poetic 
justice of the European drama was not permissible in Sanskrit. Dramatic 
conflict hardly received a full or logical scope; and the dictum was that 
all should end well by the achievement of all-round happiness and reunion. 
There are indeed exceptions to this general rule; the tJrubhanga has a tragic 
ending. There were also instances where the rule was obeyed in the letter 
but not in spirit; for Vasantasena’s apparent murder in the Mrcchakatika 
occurs on the stage, and a dead person is restored to life on the stage in the 
Jsdgdnanda. Nevertheless, the injunction makes Bhavabhuti alter the tragic 
ending of the Rdmdyaria into one of happy union, while the subhmity of 
the self-sacrifice of Jimutavahana, which suggests real tragedy, ends in a 
somewhat lame denouement of divine intervention and complete and 
immediate reward of virtue at the end. In Western drama, death overshadows 
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everything and, by its loss of hope, forms the chief ingredient of poignant 
tragedy; the Indian dramatist, no less pessimistic in his behef in the inexorable 
law of Karma, does not deny death, but, finding in it a condition of re- 
newal of life, can hardly regard it in the same tragic light. 

TRAGEDY AND SANSKRIT DRAMA 

It is, however, not correct to say that Sanskrit drama entirely excludes 
tragedy. What it really does is to exclude the direct representation of death, 
and to insist upon a happy ending. It recognizes a form of tragedy 
in its pathetic sentiment and in the portrayal of separation in love ; tragic interest 
strongly dominates some of tlie great plays. In the Mrcchakatika and the Abhi- 
jndna-Sakuntala, for instance, tragedy does not indeed occur at the end, but it 
occurs in the middle, and in the Uttara-Rdma-carita where tragic interest prevails 
throughout, it occurs in an intensive form at the beginning of the play. The 
theorists appeared to maintain that there is no tragedy in the mere fact of 
death; in itself, it is a disgusting, terrible, or undignified spectacle inimical to 
aesthetic pleasure. Grim realism, in their view, did not exalt but debase the 
mind, and thereby caused a disturbance of the romantic setting. They held 
that tragedy either precedes or follows the fact of death, which need not be 
visually represented, but the effect of which may be utilized for evoking tragic 
pathos. It appears, therefore, that tragedy was not totally neglected, 
but it was often subordinated to other sentiments and was thus left 
comparatively undeveloped. Nevertheless, the \'cry condition of happy ending 
makes much of the tragedy of Sanskrit drama unconvincing. In spite of the 
unmistakable tone of earnestness, the certainty of reunion appears to present 
the pathos of temporary separation as a needlessely exaggerated sentimentality. 

PRODUCTION FOR CULTURED PEOPLE 

There were also certain other conditions and circumstances which seriously 
affected the growth of Sanskrit drama. From the very beginning, this drama 
appears to have moved in a cultured environment, having been fostered by the 
patronage of the wealthy or in the courts of princes; like Sanskrit poetry, it 
believed in a tradition which insisted upon literature being a learned pursuit. 
Even if it did not lack high, serious interests, the drama naturally reflected the 
graces and the artificialities of courtly life; and its exuberant fancy was 
quite in keeping with the taste which prevailed in this environment. In the course 
of time, the canons of poetics and dramaturg)' reduced this taste into elaborate 
stereotyped conventions, and there was a gradual preference for the subtle and 
the exquisitely contrived to the fervently warm and the spontaneous. The 
dramatist became an impeccable master of his craft, but he seldom trans- 
ported his audience. The drama gained in refinement and elegance but lost 
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its accent of passion and freshness; and in the constant striving after senti- 
mental effects no thing remained in the end but tortured ingenuity and a 
luxuriance of diction. 

One result of this sequestering of drama for the pleasure of the cultured 
audience was that in the course of time there developed a distinct cleavage 
between urban sophisticated drama and real life with its unfettered direct- 
ness. This is seen not only in the stilted and unconvincing diction of later dramas 
but also in its limitation of form and theme to epic or legendary cycles of stories 
or to fictitious amourettes of court-life, in its more conscious inclination towards 
the elegance of the language and sentiment and in the more pronounced 
absence of direct experience and dramatic originality. The heroic (or rather 
pseudo-heroic) and erotic drama of a distinctly abstract kind alone survived, 
with only a meagre surplus of plays of other kinds. Theoretically, middle- 
class life was not excluded, but the excessive poetic atmosphere in which 
Bhavabhuti represents it indicates the attitude; common life was ignored or left 
to inferior talents, whose productions naturally passed, in the course of time, 
into oblivion. Although various types of drama were theoretically distinguished, 
few old specimens ha\'e survived, making the question purely academic. 

THE URBANITY OF SANSKRIT DRAMA 

But it is not court life alone nor the elegant poetic conventions of the 
sahrdaya (aesthete) which inspired the drama. Its dominant love-motif is 
explained by the fact that at its centre stood the ndgaraka, the much-sought-after 
polished man about town, whose recognition was eagerly coveted and whose 
culture, tastes, and habits it naturally reflected. Apart from the picture we get 
of him in the literature itself, we have a vivid, if somewhat heightened, sketch 
of an ancient prototype of the ndgaraka in the Kdmasutra of Vatsyayana. The 
pessimism of the Buddhistic ideal had disappeared, replaced by more 
accommodating views about the pleasure principle. Even the Buddhist 
author of the Ndgananda does not disdain to weave a love-theme into the lofty 
story of Jimutavahana’s self-sacrifice; and in his benedictory verse he does not 
hesitate to represent Buddha as being railed at for his hard-heartedness by 
the ladies of Mara’s train. This revaluation of life brought in its wake a 
general demand for polish, culture, and luxury. The people could heartily enjoy 
the good things of this world, while firmly believing in the next. If pleasure 
with refinement was sought for in life, pleasure with elegance was demanded in 
art. It is natural, therefore, that the love theme of this literature seldom trans- 
ports or moves deeply by means of its joys or its sorrows; for love is conceived not 
in its depth or plentitude but in its playful moods of enjoyment, as an 
artistic emotion, not individual but impersonalized in accordance with the 
theory of codified sentiment. It is true that the love plots, which predominate 
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in the drama, are not allowed to degenerate into portrayals of the petty 
domestic squabbles of a polygamic system, but the dramatists often contented 
themselves with the developing of the commonplace erotic possibiHties by a 
stereotyped sentimental pattern of love, jealousy, parting, and reunion. 

PREDOMINANT TONES 

Although the theorists laid down an elaborate classification for the various 
categories of sentiments, it is curious to note that in practice the sentiments 
that were usually favoured were the heroic and the erotic, with an occasional 
suggestion of the exotic. This accords well with the ideal and romantic 
character of the drama as well as wdth the miraculous and supernatural 
elements which were freely introduced. The comic, under the circumstances, 
hardly received proper treatment. Even in heroic or lofty subjects, an erotic 
underplot was often woven; and in the course of time, the erotic dominated 
every other sentiment, and became the exclusive prevailing theme. Sanskrit 
playwrights took delight in minutely analysing the diversities of the amatory' 
condition and in arranging into divisions and sub-divisions, according to 
rank, character, circumstances and the like, all the conceivable types of the 
hero, the heroine, their assistants, and abettors, as well as the different shades 
of their feelings and gestures. These afford ample opportunities for exuberant 
lyrical stanzas. This technical analysis and the authority of the theorists led to 
the establishment of fixed rules and rigid conventions and resulted in a unique 
growth of refined artificiality. 

There was a great deal of scholastic formalism in the dramatic theory of 
sentiment, which had a prejudicial effect on the practice of the dramatist. The 
fixed category of eight or nine sentiments, the subordination to them of a large 
number of transitory emotions, the classification of determinants and conse- 
quents, the v'arious devices to help the movement of intrigue, the normative 
fixing of dramatic junctures or stages in accordance with the various emotional 
states, no doubt, indicate considerable power of empirical analysis and subtlety; 
but, generally speaking, this scholastic pedantry concerned itself more with for- 
tuitous events than with essentials. One conspicuous drawback of the theory, 
which had a practical effect on the development of the drama as drama, lay in 
the fact that it enforced concentration of the sentiment round the hero or the 
heroine, and did not permit its sharing by the hero’s rival, who therefore became 
an inferior character at every point. The theorists were aware of the value 
of contrast. To preserve the usual romantic atmosphere, the ideal heroes were 
often contrasted with vicious antagonists. But the possibility was ignored of mak- 
ing an effective dramatic creation of the antagonist (like Ravana, for instance), 
who thus often became a stupid or boastful villain. Sanskrit drama was thereby 
deprived of one of the most important motifs of real dramatic conflict. 
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SENTIMENTS OTHER THAN LOVE 

In practice the theory of sentiment confined itself, with a few notable 
exceptions, to the elaboration of the sentiment of love, which alone came to be 
the dominant theme of this romantic drama. The exceptions refer to the Mudrd- 
rdksasa of Visakhadatta, the Venisarhhara of Bhatta Nmayana and the Nagdnanda 
of Sriharsa. The first of these is a remarkable drama in seven acts, which has 
only one minor female character and which concerns itself with interests other 
than love. It is a drama of political intrigue, in which the action takes the form 
of a game of skill, and the interest is made to depend on the plots and counter- 
plots of two rival politicians. One may wonder if such a subject is enough to 
absorb the attention of the audience; but the action of the play never flags, the 
characters are admirably drawn, and the diction is clear, forceful, and direct. 
In spite of its somewhat prosaic theme and cast, it is undoubtedly one of the 
great Sanskrit plays; but as it does not conform to the standard model, its merits 
have never been fully appreciated. The same remarks, however, do not apply 
to the second drama mentioned above, which has a little ineffective love- 
interest, but which really attempts in six acts to dramatize a well-known epic 
episode from the Mahdbhdrata. The work is faithful to dramaturgic rules, but 
narrative details hamper the action and mar the result of an otherwise good 
characterizadon. There is enough of fire and energy, horror and pathos, 
but the diction is laboured and the general effect wholly undrama tic. The 
play is a good example of that peculiar kind of half-poetic and half- 
dramatic composition, which may be called declamatory drama ; and it shares 
all the merits and defects of this class of work. The third five-act play jVa^a- 
nanda, which dramatizes the obviously Buddhistic legend of the self-sacrifice of 
Jimutavahana, differs from the ordinary Sanskrit play both in its theme and 
inspiration. It admits an erotic underplot, which describes the love of the hero 
for Malayavati, but it is rather loosely connected with the main theme. The 
drama freely introduces the supernatural and the miraculous, and concerns 
itself with the lofty emotions of charity, magnanimity, resolution, and sacrifice; 
but the dramatic conflict is somewhat feebly presented, and neither the action 
nor the characterization creates effective dramatic interest. 

DRAMAS OF LOVE : A POPULAR GENRE 

Sriharsa’s two other dramas, the Ratndvali and the Friyadarsikd, effectively 
but conventionally devised in plot, are elegant httle plays dealing with the over- 
worked love-intrigues of royal courts. Each is based on one of the numerous 
amourettes of the gay and courtly lover Udayana, the semi-historical beau 
ideal of popular tales. The hero is depicted as a care-free and courteous gentle- 
man with a great capacity for falling in and out of love; while the heroines are 
rather faintly drawn ingenues with nothing but good looks and a wilhngness to 
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be loved by the incorrigible royal lover. The stock theme of the progress of 
the love-intrigue and its denouement in the ultimate discovery of the princely 
status of the lowly maiden has little that is original or absorbing. The theme 
must have been popularized by Kalidasa’s Malavikdgnimitra, a presumably 
youthful production of the great poet; but in this play the motif is not yet 
defined; it is a light-hearted comedy in which the passionate impetuousity 
and jealousy of the discarded Iravati are finely set off against the subdued 
dignity and magnanimity of queen Dharini. More effectively devised in 
plot, however, is the Svapna-Vdsavadatta attributed to Bhasa, which deals in six 
acts with the same theme of courtly love but rises above its banality; for the 
motif of the dream in this play is finely conceived, the characters of the two 
heroines are more successfully differentiated, and the gay old lover of Harsa’s 
dramas is figured as a more serious, if somewhat love-sick and irnaginatix e, 
lover. The main interest of the play lies in tlie dramatic skill and delicacy with 
which the feelings of Vasavadatta are depicted, to whose noble and steadfast 
love no sacrifice is too great; while her willing martyrdom is set off by the equally 
true, but helpless, love of Udayana, a victim of di\ ided affections and the 
demands of statecraft. It is a drama of fine sentiments ; the movement is smooth, 
measured, and dignified; and the treatment, brisk and forceful, is free from the 
intrusion of melodrama, or of rant and rhetoric, to which such sentimental 
plays often incline. 

Of the other so-called Bhasa plays, the Pratimd and the Abhiseka give us, 
in seven and six acts respectively, dramatizations of the time-worn Rama 
story, just as the five-act Bdlacarita is a less extensive but similar attempt 
applied to the legends of the youthful Krsna; ^vhile the Avimdraka in six acts is 
interesting for its more refreshing plot, based probably on folk-tale, of the love of 
a plebeian for a princess ; but it has a rather flat denouement of a happy marriage 
and a melodramatic set-up in which the hero seeks to commit suicide twice 
and the heroine once. The Mahdvira-carita of Bhavabhuti, the two Rama dramas 
of Murari and Jayadeva respectively, and the enormous Mahdndtaka on the 
same theme, which is anonymous and exists in more than one recension, have 
some poetic but little dramatic interest. The two South Indian dramas, the 
Akarya-cuddmani of Saktibhadra and the Kunda-mdld of Dhlranaga (or Viranaga), 
exhibit no remarkable peculiarities other than the utilizing of the pretty device 
of a mark of recognition {abhijndna), which is so familiar in Sanskrit drama. 
It is also not necessary to linger over the rather insipid plays of Rajasekhara, 
which deal with stories from the two great epics. His Viddhasdla-bhanjikd and 
Prakrit Karpuramanjari, both of which are light-hearted conventional plays of 
court-life in four acts, are hardly above the level of Sriharsa’s two plays on the 
same subject; for Rajasekhara was more concerned with elegant exercises in 
\ ersification than with real poetry or dramatic values. Most of the Rama dramas 
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in Sanskrit suffer from the error of choosing an epic theme for the drama and 
of preferring types to individuals. 

SOME POPULAR PLAYS 

More interesting are the Mdlati-Madhava of Bhavabhuti and the Vikra- 
morvanya of Kalidasa, both of which are indeed immature productions of their 
respective authors but mark a departure in some respects from the conventional 
erotic plays mentioned earlier. The Malati-Madhava, the less poetical of the two 
plays, has yet an interesting, if somewhat loosely constructed, plot, some comic 
relief and contrasted situations, some touch of the unearthly and supernatural ; 
but there is little individuality either in the hero or the heroine, who are of the 
conventional type of sentimental lovers. There is, however, a great deal 
of tenderness and pathos in Bhavabhuti’s picture of youthful passion, which 
reaches its most mature and mellow expression in his Uttara-Rama-carila. I’he 
setting here passes from royal courts to a more plebeian atmosphere; it is the 
story in ten acts, of the love of Malati, daughter of a cabinet minister, and 
Madhava, a young student. While much of the talk of love and grief in this 
drama is unconvincing, Bhavabhuti appears to be far more serious than most 
light-hearted Sanskrit poets, and the intense poetic quality of his erotic verses 
relieves their banality. The intensity of undisciplined passion and its poetical 
possibilities, which Bhavabhuti so forcefully describes, are, however, seen in a 
more poetical and poignant form in the frantic search of Pururavas for 
Urvasi in the fourth act of the Vikramorvasiya. It depicts in five acts the romantic 
story of the love of a mortal for a nymph, of which the earliest version is found 
in a hymn of eighteen stanzas in the tenth book of the Rg- Veda. Though melo- 
dramatic in places and weak in its denouement, the drama reaches lyrical heights 
in the description of the king’s ardent but hopeless passion. There is hardly 
anything else remarkable in the drama but for this lyric passion of great 
intensity, which, however, makes it unique. 

It has been said by a critic of Sanskrit drama that Kalidasa, as well as 
Bhavabhuti, showed no interest in the great problems of life and destiny. While 
this criticism may be applied to the dramas mentioned above, in which we ha^•e 
nothing but unrelieved individual passion, it is not true of the respective 
masterpieces of these great dramatists, in which love is taken as a factor of a 
larger life and is envisaged in its fulness. The Abhijmm-Sakuntala of Kalidasa, 
which represents the perfection of his art, is not based on the mere banality of a 
court-intrigue but gives us a picture of love, at first youthful and heedless, but 
soon purified by suffering and gaining in depth and beauty by tribulation of 
the spirit. Contrasted with the Mdlati-Madhava and Vikramorvasiya, the suffering 
of the hero and the heroine in this drama is far more human, far more real ; for 
love here is no longer an explosive emotion, ending in a frame of mind akin 
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to iiiaduess, but a deep and steadfast feeling, or rather a developing emotional 
experience, ending in an abiding spiritual enrichment. 

K,\LIDASA’S abhijNAna-Sakuntala 

The drama opens with a description of the vernal season, made for enjoy- 
ment (upabhoga-ksama ) ; and even in the hermitage where thoughts of love are 
out of place, the season extends its witchery and makes the minds of the young 
hero and heroine turn lightly to such forbidden thoughts. At the outset we find 
Sakuntala, an adopted child of nature, in the daily occupation of tending the 
friendly trees and creepers and watching them grow and bloom, herself a youth- 
ful blossom, her mind delicately attuned to the sights and sounds in which she 
had grown up since her desertion by her amdrmsi (non-human) mother. In this 
scene appears the more sophisticated royal hero, full of pride of youth and 
power, but with a noble presence which inspires love and confidence; possessed 
of a scrupulous regard for rectitude, but susceptible withal to rash youthful 
impulses; considerate of others and alive to the dignity and responsibility of 
his high station, but accustomed to every fulfilment of his wishes and extremely 
self-confident in the promptings of his own heart. He is egoistic enough to believe 
that everything he wishes must be right, and everything happens as he wishes it. 
In his impetuous desire to gain what he wants, he does not even think it necessary 
to wait for the return of Kanva. It was easy for him to carry the young girl off 
her feet; for though brought up in the peaceful seclusion and stern discipline of 
a hermitage, she ^v•as yet possessed of a natural inward longing for the love and 
happiness which \vcre due to her youth and beauty. Though fostered by a sage 
and herself the daughter of an ascetic, she was yet the daughter of a nymph 
whose intoxicating beauty had once conquered the austere and formidable 
^hs^'amitra. This beauty and this power she had inherited from her mother, as 
well as an inborn intelhgence and a desire for love. Is she not going to make her 
own conquest over this great king ? For such youthful lovers, love can never think 
of the morrow, it can only think of the moment. All was easy at first ; the secret 
union to which they committed themselves obtains the ratification of the foster- 
father. But soon she realizes the futility of taking love as an end in itself, of 
making the moment stand for eternity. The suffering comes as swiftly and 
unexpectedly as the happiness was headlong and heedless. 

To these thoughtless lovers the curse of Durv^as comes to play the part of 
a stern but beneficent providence. With high hopes, and unaware of the impend- 
ing catastrophe, she leaves for the house of her king-lover, tenderly bidding 
farewell to her sylvan friends, who seem to be filled with an unconscious anxiety 
for her; but very soon she finds herself standing utterly humiliated in the eyes 
of the world. Her grief, remorse, and self-pity are aggravated by the accusation 
of unseemly haste and secrecy from Gautami, as well as by the sterner rebuke 
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of Sarngarava: ‘Thus does one’s heedlessness lead to disaster !’ But the un- 
kindest cut comes from her lover himself, who insultingly refers to instincts of femi- 
nine shrewdness and compares her, without knowing, to the turbid flood which 
drags others also in its fall. Irony in drama or in life can go no further. But the 
daughter of a nymph as she was, she had also the spirit of her fierce and 
austere father, and she ultimately emerges triumphant from the ordeal of sorrow. 
She does stand up for her rights, but comes to realize that she has lost all in her 
gamble for happiness and that wordy warfare is useless. She could not keep her 
lover by her youth and beauty alone. She bows to the inevitable; and chastened 
and transformed by patient suffering, she wins back in the end her husband and 
her happiness. But the king is as yet oblivious of what is in store for him. Still 
arrogant, ironical, and self-confident, he wonders who the veiled lady might 
be ; her beauty draws him as irresistibly as it once did, and yet his sense of recti- 
tude forbids any improper thought. But his punishment comes in due course; 
for he was the greater culprit for having dragged the unsophisticated girl from 
her sylvan surroundings and left her unwittingly in the mire. When the ring of 
recognition is recovered, he realizes the gravity of his act. Her resigned and 
reproachful form now haunts him and gives him no peace in the midst of his 
royal duties; and his utter helplessness in rendering any reparation makes his 
grief more intense and poignant. The scene now changes from earth to heaven, 
from the hermitage of Kanva and the court of the king to the penance-grove of 
Marica; love that was of the earth, changes into love that is spiritual and 
divine. The strangely estranged pair are again brought together equally 
strangely, but not until they have passed through the baptism of sorrow and 
become ready for a perfect reunion of hearts. There is no explanation, no 
apology, no recrimination, nor any demand for reparation. Sakuntala has now 
learnt in silence the lessons of her suffering; and with his former self-compla- 
cency and impetuous desires left behind, the king becomes chastened and 
subdued, a wiser and sadder man. The young year’s blossom now ripens into 
the mellow fruit of autumnal maturity. 

BHAVABHUTI’S UTTARA-RAMA-CARITA 

Through the same chastening influence of sorrow, the Uttara-Rdma-carita 
of Bhavabhuti idealizes conjugal love in a way which is unparalleled in Sanskrit, 
or perhaps in any literature- It depicts in seven acts the later history of Rama ; 
and Bhavabhuti’s literary characteristics may be studied to the best advantage 
in this work, which reaches no high level as a drama but which undoubtedly 
ranks high as a dramatic poem. Bhavabhuti derives his main theme from the 
Rdmdyana, but to suit his dramatic purpose he does not hesitate to depart in 
many points from the authoritative epic original. The conception, for instance, 
of the picture-gallery scene, derived probably from a hint supplied by Kalidasa, 
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and of the imdsible presence of Sita in a spirit form during Rama’s visit to 
Pancavati, of Rama’s meeting with Vasand and confession, the fight between 
Lava and Candraketu, the visit of Vasistha and others to Valmiki’s hermitage, 
and the enactment of a play on Rama’s later history composed by Valmiki, 
are skilful details which are invented for the proper development of his dramatic 
theme, as well as for the fullest expression of his poetic powers. Bhavabhuti’s 
principal problem here is not the creation but the adequate motivation of an 
already accepted story. While not monotonously adhering to his original, he 
accepts for his particular dramatic purpose the epic outlines of a half-mythical 
and half-human legend of bygone days, which had already taken its hold on the 
popular imagination by its pathos and poetry’; but he reshapes it freely with 
appropriate romantic and poetical situations, which bring out all the ideal and 
dramatic implications of the story. In taking up the theme of conjugal lo\’e as 
a form of pure, tender, and spiritual affection ripening into an abiding passion, 
Bhavabhuti must have realized that its beauty and charm could be best brought 
out by avoiding the uncongenial realism of contemporary life and going back 
to the poetry and idealism of olden days. It was not his purpose to draw the 
figures on his canvas on the generous and heroic scale of the epic ; he wanted 
to add to the ancient tale an intensity of human feeling and a genuine emotional 
tone which should transform an old-world legend into one of e\’ery’day ex- 
perience, the story of high ideals into a tale of vivid reality. 

Bhavabhuti’s Rama and Sita are from the beginning a man and a woman 
of more strenuous and deeper experience than Dusyanta and his woodland 
love. In the opening act, which has been praised so often and which strikes the 
keynote of the drama, the newly-crowned king of Ayodhya, with his beloved 
spouse and his ever faithful brother, looks over pictures which recall the poignant 
scenes of their past sorrow. This scene, which is made the occasion for the 
tender and deep attachment of Rama and Sita to show itself, also heightens 
by contrast the grief of separation which immediately follows. There is a fine 
note of tragic irony not only in Rama’s assurance that such a separation as they 
had suffered would never happen again, in Laksmana’s inadvertent allusion 
to the fire-ordeal and Rama’s instant declaration of his disbelief in baseless 
rumours, but also in Sita’s passionate clinging to the memories of past joy and 
sorrow on the verge of a still more cruel fate. The blow comes just at a moment 
when the tired, confiding Sita falls asleep in the arms of her husband, who is lost 
in his own thoughts of love. When the cup of happiness, full to the brim, was 
raised to his lips, it was dashed from Rama’s hand; and one can understand 
the breakdown which immediately follows in the conflict between his love and 
his stem sense of kingly duty. With the responsibilities of the State newly laid on 
his shoulders, Rama is perhaps more self-exacting than just to himself and his 
beloved. But having abandoned the faithfuLand dear wife, who was his constant 
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companion ever since childhood, his suffering knows no bounds. Both his royal 
and personal pride is deeply wounded by the thought that such an unthink- 
able stain should attach to the purity of his great love and to the purity of the 
royal name he bears. 

The scene of the next two acts is laid in the familiar setting of Dandaka and 
Pancavati, which Rama revisits. Ten years have elapsed; his sorrow has 
mellowed down ; but he is still loyal and devoted to the memory of his banished 
wife. The sorrow, which has become deep-seated, is made alive with the re- 
collection of their early experience of married love in those forests, where even 
in exile they had been happy. The situation is dramatically heightened by 
making the pale, sorrowing but resigned Sita appear in a spirit form, unseen 
by mortals, an unwilling but happy listener to the confessions which her 
husband makes to VasantI of his love and fidelity. Unknown to each other, 
the reconciliation of hearts is now complete ; and with an admirable delicacy of 
touch the dramatist describes her gradual but generous surrender to the proof 
that, though harsh, he deeply loves her and has suffered no less. The 
denouement of reunion is only a logical development of this scene; and the 
recognition scene in Act IV, in which Bhavabhuti, like Kalidasa, represents 
the offspring as the crown of wedded love, forms a natural psychological climax 
leading to it. 

Bhavabhuti praises himself for his ‘mastery of speech’ and claims merit for 
‘felicity and richness of expression as well as depth of meaning’ ; and the praise 
that he claims for himself is fully deserved. The qualities in which he excels 
are his power of vivid and often ru^ed description, the nobility and earnest- 
ness of his conception, a genuine emotional tone, and a love for all that is deep 
and poignant as well as grand and awe-inspiring in life and nature. Contrasted 
with Kalidasa, he lacks grace and polish and a fastidious technical finish. He is 
interested not in studied reticence but in full and forthright statements, not in 
restrained elegance but freedom of fancy. This would explain, to a certain 
extent, why his so-called dramas are in reality dramatic poems, and his plot 
a string of incidents or pictures without any real unity. Bhavabhuti cannot write 
in a lighter vein; he takes his subject too seriously. He has little humour, but 
enough of dramatic irony. He can hardly attain perfect artistic disinterested- 
ness, too often merges himself in his subject, and he has too much feeling for the 
tranquillity of real poetry. 

KAI.IDASA AND BHAVABHUTI: A CONTRAST 

This characteristic will be better understood if we consider for a moment 
Bhavabhuti’s treatment of pathos, which has been contrasted with that of 
Kalidasa. R. G. Bhandarkar has remarked with insight that while Kalidasa 
suggests, Bhavabhuti expresses, and that ‘the characters of the latter, overcome 
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by force of passion, often weep bitterly, while those of the former simply shed a 
few tears, if they do so at all’. This is nowhere more clear than in the picture of 
Rama’s suffering on the eve of Sita’s exile, drawn respectively by the two poets. 
Bhavabhuti’s tendency is to elaborate scenes of pathos in the theatrical sense of 
the word. It is probable that popular taste did not disapprove of such excesses 
and very few Sanskrit poets, in unthinking allegiance to the accepted theory of 
sentiment, would have resisted the opportunity of indulging in an outpouring 
of sentimental prose and verse unmindful of the theory’s emphatic warning 
that the sentiment should be suggested rather than dealt with in extenso. It 
never lent its authority to the fatal practice of wordy exaggeration or over- 
statement. Bhavabhuti, however, like most Sanskrit poets, was unable to stop 
when enough had been said. He prolongs the description of agony almost to the 
verge of crudity; he omits no circumstance, no object animate or inanimate 
which he thinks can add to the effectiveness of the scene. But the method of 
Kalidasa, hke that of Shakespeare, is different. There is no exaggeration, no 
long lingering on the subject, no beating out the theme threadbare. Great 
sorrow uses few words. Not one of those who gather round the body of Cordelia 
utters a phrase; the emotion is tense, and there is no declamation to work it up. 
When Kalidasa’s Rama hears of the popular rumours about his wife, his heart, 
tossed in a terrible conflict between love and duty, broke in pieces ‘like the 
heated iron beaten with a hammer’ ; but he does not declaim nor faint nor shed 
a flood of tears. He simply calls his brothers together and declares his stem 
resolve in a brief and dignified speech, bidding the faithful Laksmana take 
Sita, whom he does not even see, into exile. It is not until Laksmana returns 
and deli\'ers to him the spirited but sorrowful message of his banished wife that 
we find the king yielding to the man ; but even here his eyes become dim with 
unshed tears, and only one short verse compresses the whole pity of the situa- 
tion in just a few words. 

SUDRAKA’S MttCCHAKATIKA 

When we turn from these masterpieces of Kalidasa and Bhavabhuti to the 
third great Sanskrit drama, the Mrcchakatika or the Toy Clay-cart, attributed to 
Sudraka, we find ourselves descending, as it were, from the refined atmosphere 
of poetry and sentiment to the firm rock of grim reality. It is a strange world 
which this drama unfolds, a world in which thieves, gamblers, rogues, political 
schemers, mendicants, courtiers, police constables, housemaids, bawds and 
courtesans jostle with one another freely; and the love that it depicts is not the 
romantic love of Dusyanta and iSakuntala, nor yet the deep conjugal affection 
idealized in Bhavabhuti’s Rama and Sita, but simply and curiously, the love 
of a man about town for a courtesan, which is nevertheless as pure, strong, and 
tender. A fitting background is supplied to this strange love by the equally 
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Strange world in which it moves; and an inventive originality is displayed by 
linking the private affairs of the two lovers with a political intrigue which 
involves the city and the kingdom. 

The Mrcchakatika is one of the few Sanskrit dramas which are not dramatic 
poems but possess distinctively dramatic qualities that should appeal to modem 
taste. In the history of Sanskrit literature the work is unique in many respects. 
Apart from the graphic picture it presents of some interesting facets of life in 
ancient India, the work is truly worthy of a great dramatist in its variety of 
incidents and characters, in its comparative freedom from the usual fault of 
over-elaboration, in its sharpness of characterization, in its use of direct and 
homely imagery conveyed in a clear, forceful, and unaffected diction, in its 
witty dialogues, in its general liveliness and dramatic effect, in its mastery of 
deep pathos, and in its rare quality of quiet humour. In spite of its somewhat 
conventional happy ending, it verges almost upon tragedy and neither the 
plot nor the characters can be regarded as conventional. Not only does it eschew 
the banal theme of courtly love and intrigue but it is also the most human 
of all Sanskrit plays. A ten-act comedy of middle-class life, the scene is set in 
the cosmopoUtan city of Ujjayini. Characterized as a play ‘full of rascals’, its 
host of despicable riff-raff of society, who at any moment are capable of all kinds 
of daring acts from the stealing of a gem-casket to the starting of a riot, furnish 
an excellent foil to the realistic yet romantic story of the love of a nagaraka of 
breeding and refinement for a famous and beautiful courtesan. The drama is 
bold and original in conceiving these characters, and they are presented not 
as types but as individuals of diversified interest. They are living men and 
women drawn from all ranks of society, from the high-souled Brahmana to 
the low-down thief; and the drama includes, in its broad scope, farce and 
tragedy, satire and pathos, poetry and wisdom, kindliness and humanity. 

Indeed, each of the twenty-sevxn minor characters possesses an individuality 
which is rare in Sanskrit drama. But in the midst of this motley assemblage, the 
hero and the heroine stand out prominently. The Sahara Saihsthanaka, with 
his ignorant conceit and brutal lust, presents an excellent contrast, but the 
author’s power of effective characterization is best seen in his conception of 
the two main characters. The noble Carudatta, a large-hearted Brahmana by 
birth and wealthy merchant by profession, does not represent the typical 
nagaraka, whose whole round of life consists of love and pleasure ; for there is 
nothing of the gilded dandy and dilettante in his refined character, and his 
chief interest is not gallantry. There is a note of quiet self-control in most of his 
acts; and even in love, most of the courtship is done by Vasantasena. He is an 
upright young man of good breeding and culture, whose princely liberality won 
the admiration of the whole city but reduced him to loneliness and poverty. If 
the change of fortune has made him bitter, it has not made him a misanthrope, 
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nor has it debased his mind ; it has only taught him to take life at its proper value. 
Carudatta is endowed with great qualities, but like the conventional hero he is 
not made a paragon of virtue. He is by no means austere or self-denying. He is 
a perfect man of the world, who loves literature, music, and art, does not 
disdain gambling, and ne\’er assumes a self-righteous attitude. His great virtues 
are softened by the milk of human kindness. His youth does not exhibit 
indifference, and the most outstanding feature of his character is his quiet and 
deep love for Vasantasena. 

The stain attached to such unconventional love disappears in the ideal 
beauty which gathers round it; and its purity, strength, and truth make it 
escape degradation. Vasantasena has neither the girlish charm of Sakuntala 
nor the mature womanly dignity of Sita. Witty and wise, disillusioned and 
sophisticated, she has seen much of a sordid world; yet she has a romantic 
heart and her love is true and deep even in a social status which makes such 
emotion difficult. Wealth and position she achieved by an obligatory and hered- 
itary calling, but her heart was against it, and it brought her no happiness. 
Her meeting with Carudatta affords a way of escape, but she is sad and afraid 
lest her misfortune of birth and occupation should stand in the way. It is a 
case of love at first sight, and for the first time she is really in love. The touch 
of this new emotion quickens rapidly into a spreading flame and bums to ashes 
her baser self. It is all so strange, even to herself. She can hardly believe that 
she, an outcast of society, has been able to win the love of the great Carudatta, 
the ornament of Ujjayini, and asks, half-incredulously, the morning after her 
first union with her beloved if all that is true. She is fascinated by the lovely face 
of Carudatta’s little son and stretches out her arms in the great hunger for 
motherhood which has been denied to her. Her love makes her realize the 
emptiness of riches and the fulness of a pure and true affection. When the 
Sakara threatens to kill her for not submitting to him, and taunts her as 
‘an inamorata of a beggarly Brahmin’, she is not ashamed but replies : ‘Delightful 
words ! Pray, proceed, for you speak my praise.’ Growing furious, the brutal 
and cowardly Sakara takes her by the throat. She does not cry out for succour, 
but she remembers her beloved Carudatta and blesses his name. ‘What, still 
dost thou repeat that name,’ spits out Sakara, blinded by rage, as he throttles 
her ; but on the verge of imminent death the name of Carudatta is still on her 
lips, and she murmurs in a struggling voice: ‘My homage be to Carudatta !’ 

HARSA 

The dramas of Harsa, Visakhadatta and Bhatta Narayana show greater 
variety and vitality. Three dramas, Priyadarsika, Ratndvall, and Mdgananda, have 
come down to us under the name of Sriharsa who was identical with King 
Harsavardhana, the patron of Bana Bhatta. The Priyadarsika and the Ratndvali 
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are almost identical in form and structure and depict a single theme of numerous 
amourettes of the gay and gallant Udayana. The two plays are four-act ndtikds 
and centre round the two heroines Sagarika and Aranyaka respectively. The 
theme consists of love-intrigues of the king with a maiden of unknown status, 
their secret meetings through the help of the jester and the damsel’s friend, the 
jealousy of the queen and her final acceptance of the situation, when the maiden 
is discovered to be her long-lost cousin. The Priyadarsikd is an effective introduc- 
tion of play within a play {garbhdrika) . It is undoubtedly a better play than the 
Ratndvali, but has no strikingly dramatic incident. 

The Mdgdnanda, a five-act ndtaka, is a more serious drama depicting the 
Buddhist legend of Jimutavahana’s self-sacrifice. It contains an erotic sub-plot 
of the hero’s love for Malayavati which is linked with the main quietistic theme 
of heroic sacrifice. But the one part is not the development of the other and 
hence there is no unity of action. The embodiment in Jimutavahana of the 
high ideal of self-sacrificing magnanimity in a romantic atmosphere of pathos 
and poetry adds to the merit of the play. If Kalidasa supplied the pattern, 
Harsa has undoubtedly improved upon it in his own way and succeeded in 
establishing the comedy of court-intrigue as a distinct type of Sanskrit drama. 

VISAKHADATTA 

Visakhadatta’s Mudrdrdksasa is undoubtedly one of the great Sanskrit 
dramas. It is a drama of purely political intrigue, in which resolute action in 
various forms constitutes the exclusive theme. The main theme is the reconcilia- 
tion of Raksasa, the faithful minister of the fallen dynasty of the Nandas, by 
the traditional master of polity, Ganakya, who wants to win him over into the 
service of Candragupta Maurya. The drama is unique in avoiding the erotic 
atmosphere. It is a drama without a heroine. There is nothing suggesrive of 
tenderness or domestic virtues. Politics is represented as a hard game for men. 
In characterization, Visakhadatta fully realizes the value of contrast. Both 
Ganakya and Raksasa are astute politicians, but both are admirable as excellent 
foils to each other. Ganakya is clear-headed and vigilant, while Raksasa is soft, 
impulsive and blundering. The secret agents of Ganakya, Bhagurayana and 
Siddharthaka, faithfully carry out their commissions from a feeling of abject 
submission, but Raksasa’s agents, Viradhagupta and Sakatadasa, are moved by 
a sincere attachment to Raksasa. Visakhadatta’s dialogues have the dramatic 
quality necessary for fast-moving and direct action and bold characterization. 
The only serious defect is that the drama lacks grandeur, with a grand subject. 

bhatta NARAYANA 

Bhatta Narayana’s Venlsarhhdra dramatizes in six acts a well-known episode 
of the Mahdbhdrata but practically goes over the entire epic war. The main 
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theme is the satisfaction of Bhima’s ferocious revenge, celebrated by the killing 
of Kaurava chiefs and by binding up, with blood-stained hands, the braid of 
Draupadi, which she had s%vom to leave unbraided until the wrong done to her 
is avenged. There is enough of pathos and horror, but the pathos is tiresome and 
the horror uncouth; there is enough of action, but the action is devoid of 
dramatic conflict. The work is hardly a unified play, but is rather a panoramic 
procession of actions and incidents. The modifications introduced for the 
purpose of transforming it into a real drama are hardly effective. It is that 
peculiar kind of half-poetical and half-dramatic composition which may be 
called the declamatory drama. 

LATER DECADENT DRAMA 

With Bhatta Narayana and Bhavabhuti, the great epoch of Sanskrit dramatic 
literature ends and the age of decline sets in. The drama now surrenders itself to 
poetical kavya. In this group Murari, Rajasekhara, Ksemisvara and Krsnamisra 
have enjoyed traditional reputations. 

Murari’s Anargha-Rdghava dramatizes the traditional narrative of the 
Rdmdyana in seven acts. One would like to remember Murari more as an ele- 
gant poet than as a dramatist in the proper sense. Rajasekhara’s Bdla-Rdmdyana 
dramatizes in ten acts the entire story of the Rdmdyana up to Rama’s coronation. 
His Bdla-Bhdrata is a drama on the Mahdhhdrata story, but it is left incomplete. 
His Karpuramanjari is a sattaka and Viddhasdla-hhanjikd is a ndtikd. The former 
is written entirely in Prakrit. The theme in both the plays is the traditional 
amorous intrigue of court life. Ksemisvara’s Canda-kausika deals with the 
story of Hariscandra in fiv e acts. But it has little dramatic quality. 

Krsnamisra’s Rrabodha-candrodaya is a symbolical drama with purely personi- 
fied abstractions. The treatment is interesting not only for its novelty but 
also for the spirit of allegorizing which it represents. The theme is a profound 
philosophical allegory in six acts of the whole life of man. It is conceived as an 
internecine struggle between the two powerful sons Moha and Viveka of the 
regal Mind (manas) born respectively of his two wives Pravrtti and Nivrtti. 
In this drama Krsnamisra succeeds, to a remarkable degree, in giving us an 
ingenious picture of the spiritual struggle of the human mind in the dramatic 
form of a vivid conflict, in which the erotic, comic and devotional interests are 
cleverly utilized. On the doctrinal side, the composition attempts to synthesize 
Advaitic Vedanta with Vism-bhakti, but the philosophical content does not 
make it heavily pedantic. The theme is made a matter of internal experience. 
The allegorizing is consistent and there is no frigidity in the plot. The author 
undeniably possesses the gift of satire and realism as well as of poetry and the 
Prabodha-candrodaya must be singled out as an attractive effort of real merit, 
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SANSKRIT PROSE 


M uch less attention has unfortunately been devoted to Sanskrit prose than 
to Sanskrit poetry even in authoritative treatises on the history of Sanskrit 
literature. The prose works mentioned there are very few indeed. Sanskrit 
prose — its origin, style, syntax, vocabulary, its application in different genres 
of literary art and in the Sastras, its beauty and wealth — should be accorded an 
honourable place in a critical representative history of Sanskrit literature. 
It is true that prose works, belonging to literature proper, are not as abundant 
as metrical works in Sanskrit. This may be one of the reasons that called forth 
the following scathing and uninformed observation from James Mill, the author 
of The History of British India. As he observed: ‘All their (viz. of the Hindus) 
compositions, with wonderfully few exceptions, are in verse. . . . Their laws, 
like those of rude nations in general, are in verse. Their sacred books, and 
even their books of science, are in verse; and what is more wonderful still, their 
very dictionaries.’^ 

That this view is prejudiced and is the product of a kind of complex is 
beyond doubt. Sanskrit prose from its rudimentary stage to its finished and 
sophisticated form has had a chequered history which deserves to be studied with 
an unbiased outlook and in a scientific spirit. To give an idea of its richness 
and variety, a brief chronological account of its origin and development, as well 
as of its use in different branches of Sanskrit literature, is sought to be 
presented in the sections that follow. 

EARLIES r SPECIMEN ; THE BRAHMANAS 

The earliest evidence of the employment of prose as a vehicle of sacerdotal 
and esoteric disputations is found in the Tajus, and the running commentary 
thereon, viz. the Brahmanas. The nivids, nigadas, and non-metrical portions of 
the Atharva-Veda should also be comprehended under this head. One might 
recall in this cormection the definitions of RA:, Sdman, and Tajus as furnished by 
Jaimini in his sutras.^ The Brahmana texts are mostly composed in prose, 
tliough interspersed with occasional verses. Eggehng, in his introduction to the 

* James Mill, The History 0 / British India (Associated Publishing House, New Delhi-5, 1972, 2nd 
Edn. Reprint), Vol. I, pp. 365-66. See also Nirad G. Chaudhuri’s Scholar Extra-Ordinary — The Life of 
Professor the Rt. Hon. Friedrich Max Muller, P.C. (Oxford University Press, Delhi, 1974), p. 132. 

Cf. also Dr S. K. De’s observation in HSL (University of Calcutta, 1947), p. 418. 

• Tatrartha-vaferm padavyaoasthd sd jh 
Gitifu sdmdkhyd 

Sefe yajuit-Sabdah. {Jai.S., II. 1.35-37) 
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English translation of the Satapatha Brahmana of the Sukla Yajur-Veda,\\d s spoken 
very disparagingly of the Brahmana literature as a whole. The general reaction 
of Western scholars with regard to this extensive literature, which forms one 
of the two constituent parts of the Veda, may be gauged from the following words 
of his : 

‘For wearisome prolixity of exposition, characterized by dogmatic assertion 
and a flimsy symbolism rather than by serious reasoning, these - works are 
perhaps not equalled anywhere, unless, indeed, it be the speculative vapourings 
of the Gnostics, than which, in the opinion of the learned translator of Irenaeus, 
“nothing more absurd has probably ever been imagined by rational beings”.’® 

Yet, Eggeling himself has to revise his opinion as regards the importance of 
the Brahmana texts from the standpoint of linguistic development of Sanskrit 
prose. There arc important myths and anecdotes narrated in unadorned 
Sanskrit prose in die course of apparently dry and unimportant speculations 
on the subtleties of the v arious ritualistic acts. He obseri es : ‘ . . . these works 
(together with their supplements, the Aranyakas, and their metaphysical 
appendages, the Upanisads) arc of the highest importance as the only genuine 
prose works which the Sanskrit, as a popular language, has produced. 

Most of the Brahmanas have little ‘literary value’ in the usually accepted 
sense of the expression. But occasional flashes of literary grace, mostly due to 
lack of long compounds so common in later Sanskrit prose and the apparently 
artless manner of narrating myths and stories, are noticeable in some of them. 
This is particularly so in the Satapatha Brahmana of the Sukla Tajur-Veda and the 
Jaiminiya Brahmana of the Sdma-Veda. Some scholars notice a kind of subtle stylis- 
tic parallelism between the prose of the Brahmanas and the early canonical Pali 
texts.® 

It is not possible to determine precisely the age of the Brahmanas. But that 
all these texts were not of the same age and clime can be fairly ascertained 
from the linguistic and grammatical data. Such data are most important for 
tracing the historical development of Sanskrit from the Mantra period up to 
the age of Panini, when the standard form of classical Sanskrit appears to have 
been established. Panini, in his sutra: 'purana-proktesu brdhmana-kalpesu' (IV. 
3.105), is supposed to have discriminated between some Brahmana texts as 
older and some as later or more or less contemporaneous. Besides, he seems to 
have been more familiar with the texts of the schools that flourished in the 
north or in the south than with those flourishing in the eastern region. 

* Satapatha Brahmana, pt. I, Introduction, p. ix {SBE, Vol. XII). 

* Ibid., pp. xxiv-xxv. 

® Compare Dr Batakrishna Ghosh’s remarks in The Vedic Age (George Allen & Unwin Ltd., 
London, 1952), pp. 416, 418. This characterization, however, of the prose of classical writers is a bit 
too strong. See, in this conte.xt, Keith’s observations on the stylistic peculiarity of the Rg-\’cdic 
Brahmanas ui HOS, Vol. XXV, pp. 97-98. 
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The extent of the vast Brahmana literature can be fairly gathered from the 
fragments of the lost Brahmanas collected together by late Dr Batakrishna 
Ghosh in his scholarly brochure on the subject. His critical and exegetical 
annotations on those fragments help us to realize the importance of this ap- 
parently meaningless jargon for following the chronological development of 
Sanskrit prose. The Braiimanas abound in observations that have direct bear- 
ing on the etymological analysis of words of obscure origin and Yaska, in his 
Nirukta, has profusely drawn upon Brahmana passages in his suggested deriva- 
tions. The prose of the Upanisads like the Brhaddmnyaka and the Chdndogya, 
which constitute the concluding portions of the Brahmanas, is admittedly most 
lively and picturesque even when it is used as a vehicle for propagating pro- 
found metaphysical truths. This is evident from the dialogues between Yajha- 
valkya and Maitreyi or Aruni and Svetaketu, and a good many similar examples. 
The language is simple, conversational, bristling with vivid illustrations, similes, 
and proverbs and free from the lengthy awe-inspning compounds that were to 
become a regular feature of Sanskrit literary prose. Such prose could easily 
become a medium of communication for the educated elite.^ 

THE SUTRA LITERATURE 

At the close of the Brahmana period Sanskrit prose assumed a new form in 
the hands of the authors of the Sutra texts. For the purpose of easily memorizing 
the contents of the vast Brahmana literature, the authors of these texts developed 
a peculiar mnemonic style — brief, compact, and elliptical. This style was 
adopted at first for the treatment of sacrificial matters — both of the hauta 
and the grhya type— but was later extended to other domains as well, especially 
to juridical and social subjects in the Dhanna-Sutras belonging to v'-arious 
Vedic schools and forming the chief source of the later Smrti-sariihitas. There is 
another division of Sutra literature, viz. the Sulva-Sutras, containing minute 
rules and measurements for the construction of sacrificial altars etc. These, 
therefore, are justly regarded as the earliest texts to provide the basis of Indian 
geometrical science. This mnemonic style of the Vedic Kalpa-Sutras was later 
adopted by the great teachers of the Indian philosophical systems, and by the 
classical grammarians, chief among whom is the great Panini. The dictum: 

‘ ardhamdtrd-ldghavena putrotsavam manyante vaiydkarandK (‘economy of evTn half a 
mdtrd [short vowel] gives as much pleasure to grammarians as the birth of a 
son’) gives us a ghmpse into the mental discipline of the grammarians, who al- 
ways sought verbal economy in the formulation of their aphorisms. A body of 
intricate technique and methodology, known as paribhdsds, was developed to 
achieve this. 


* See Keith’s remarks on llie style of the prose portions of the Taittiriya Smhhild in particular, and 
of the Brahmana literature in general, in HOS, Vol. XVIII, Introduction, pp. civii-clix. 
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Mirukta or the science of etymology was regarded, like the Kalpa-Sutras, as 
an important Vedahga, a knowledge of which was essential to understand 
the message of the Vedas. Yaska’s Nirukta, a commentary on the JVighantu, is 
the sole extant specimen of the vast Nirukta literature that was once current. 
This important treatise is composed in prose which, though savouring of the 
prose of the Brahmanas, has become more sophisticated. Yaska’s prose st)'le is 
terse, free from long compounds, and retains to a great extent the archaic 
character of Sanskrit as used in the Brahmanas. But it resembles the Sanskrit 
prose of the classical age as regards morphology and syntax. The dates of 
Yaska and PaninB are still in dispute, though from a comparativ'e study of the 
grammatical data available in Yaska’s text and Panini’s technique and termi- 
nology there seems to be strong evidence in fa\'Our of regarding him as prior to 
Panini. Yaska’s Nirukta is ‘the oldest existing Veda-exegetic work’ and it led to 
the writing of detailed commentaries on the Vedic texts at a later period.® 

DEVELOPMENT OF SANSKRIT PROSE 

It is somewhat difficult, with the insufficient data at our disposal, to trace 
systematically the development of Sanskrit prose in the post-Brahmaiiic epoch. 
It was put to various uses, as seen in literary forms like the kathd, the dkhydyikd, 
epistles, etc., in inscriptions, royal grants and edicts, and also popular dramas 
where it is used as a medium for conversation. It is also illustrated in the 
bhasyas, vdrttikas, and other exegedcal works belonging to various philosophical 
schools, as well as in technical treatises dealing with particular disciplines like 
medicine etc. Classical Sanskrit, as distinguished from Vedic Sanskrit, was 
brought to perfection and standardized by the eudca\'Ours of eminent 
grammarians, both pre-Paninian and post-Paninian. Unfortunately it has been 
dubbed by a good many Western scholars as the imposition of the Brahmanical 
priestly class which, in their opinion, was never employed as a popular medium 
of communication. Some have even gone to the length of considering the great 
epics and the Puranas as well, as no more than artificial Sanskrit versions of 
original works 'composed in different forms of Middle Indo-Aryan (MIA) or 
Prakrit. According to them the Sanskrit language, at least in its classical form, 
had no direct relation with the popular dialects of these times but was arti- 
ficially foisted by the crafty hieratic class as ‘the speech of the gods’ (daivi vdk) 
on the unwilling readers. Rather it was the Old Indo-Ai'yan or Vedic language, 
the evidence of which we meet with in the vast Brahmana literature, that was 
akin to the popular speech of the masses, and in the course of time, this Vedic 

’ A recent study on the subject by Mantrini Prasad, entitled Language of the Mrukta (D. K. Publishing 
House, Delhi, 1975) may be consulted. 

« Of. M. Winternitz’s HIL, \"ol. I, p. 283. 


256 



SANSKRIT PROSE 


dialect developed into various forms of MIA including Pali, which are thus 
direct descendants of the Old Indo- Aryan. In support of this theory, the employ- 
ment of the various forms of MIA in the inscriptions of Asoka and other epi- 
graphs belonging to the pre-Christian era is cited as corroborative evidence. 
This paucity of epigraphic and literary data in Sanskrit during a period cover- 
ing sev'eral centuries before and after Christ led Max Muller to propound his 
novel theory of ‘Renaissance of Sanskrit language and literature’^ which had once 
been so much in vogue among Western Sanskritists. But we should be wary of 
running to hasty and fanciful conclusions, however novel they might appear at 
first sight. The great commentaries or bhdsyas, some of which belonged to the pre- 
Christian era, were composed in Sanskrit prose that was lucid. Lively, colourful, 
full of wit and humour when occasion demanded, and also free from long com- 
pounds. It is decidedly not Vedic Sanskrit, but lokabhasd, as prevalent among the 
cultivated sistas (wise men), that is employed in these texts. Bhartrhari in his 
Vdkyapadiya has characterized the Mahdbhdypa of Patanjali as ‘alabdhagddhe 
gdmbhlrydd uttdna iva sausthavdd’^'’ (‘unfathomable in import but apparently 
intelligible on account of grace’). Perspicuity (prasdda) which is one of the chief 
merits of the bhd^a style, is in evidence, not oixly in the Mahdbhd^a, but in the 
style of Sahara’s bhdsya on the Jaiminiya-Sutras, in Vatsyayana’s bhdsya on 
Gotama’s Nydya-Sutras, in Prasastapdda-bhd^a on Kanada’s Vaisesika aphorisms, 
in Vyasa’s bhdsya on PatanjaU’s Toga-SutraSy and similar other treatises of in- 
disputable antiquity. It should also be remembered that Patanjah’s Mahdbhdsya 
itself is but an abridged version of Vyadi’s Sahgraha, a critical exposition cT 
Panini’s sutras, composed most probably in prose and running to the extent of 
a hundred thousand slokas. Thus it is beyond till doubt that Sanskrit prose was 
employed as a vehicle of highly sophisticated and refined scientific and philo- 
sophical disquisitions from very early times, when the Vedic period had been 
brought to a decisive close with the propagation of the Brahmanas. The diction 
or grammatical construction of the bhdsya texts is simple and straightforward, 
but the difficulty of these texts lies in the abstruse thoughts embedded therein 
as well as in the employment of the subtle, refined method of ratiocination. In 
Vatsyayana’s Kdmasutra and Kautilya’s Arthasdstra, the bhdsya style has been 
very effectively imitated, though the expression in these texts has become 
more compact and the diction much more recondite due perhaps to the 
novelty and technicality of the subject-matter. Rajasekhara, in his Kdvya- 
mimdrhsd, artfully adopted the style of Vatsyayana and Kautilya, the prose 
being interspersed with verses. This lends a unique grandeur to the treat- 
ment, though it has a certain rigidity and affected impersonahty which is 

• See Max Muller’s India: What Can It Teach Us. Note G: ITte Renaissance of Sanskrit Literature 
(Messrs. Longmans, Green & Co.), pp. 281 IF. 

^^Vdkyapadiya, II. 480. 
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totally lacking in the ancient bha^fos like those of Patahjali, Sahara, and 
Vatsyayana. 

The employment of Sanskrit prose in secular literary ^vorks for the treat- 
ment of well-known legends, anecdotes, and myths can be attested from the 
data available in Panini’s Astddt^'dyl and Katyayana’s vdrttikas thereon. Besides 
slokas and gdthds, Panini refers to dkhjdnas as a distinct species of literature dealing 
with stories like those of Parasurama, Yayati, etc.^^ Of course, it is not certain 
whether these dkhjdnas were actually in prose, but from the evidence of two- 
fold classification of prose into kathd and dkhydylkd as noticed by later dlahkdrikas 
like Dandin and Bhamaha as also by the celebrated lexicographer Amara- 
siriiha, it seems probable that dkhydnas, too, formed one of the species of 
prose narrative current in those times. Ananda\'ardhana, in his vrtti on Dhvan- 
ydloka (III. 7), notices several dnisions oikdvya, composed either in prose or in 
verse, whether in Sanskrit, Prakrit or Apabhraiirsa, like parydya-bandha, pari- 
katbd, khanda-kafhd, sakala-kathd, besides the well-known types like sarga-bandha, 
abhineydrtha, dkhydyikd, and kathd}”- It should be kept in mind that the authors 
who employed Sanskrit for composition of their ]iterar\' rs orks did not eschew 
the various Prakrits and Apabhrariisas. They ^vere, in most cases, equally at 
home in more than one MIA dialect besides Sanskrit. Rajasekhara has elabora- 
tely dwelt on this point in his Kdvya-mtmdmsdP 

I’hus it is e\ident that there could have been no unbridgeable gulf between 
Sanskrit as the literary medium of the learned and aristocratic classes on the 
one hand, and the popular dialects or Prakrits that used to be spoken by the 


Cf. Pan. VI. 2. 103. Vide Alahdbhdsya and Kasikd thereon, wlicre tc,\ts like Punddhirama, Apard- 
dhirdma, Puna-ydydta, and Apara-ydydla are referred to as examples. 

Cf. Dhvanydhka-vjtli on III. 7, and Abhinavagtipla's iornwi thereon. ItappcaisfiomAbhinava’s 
gloss that khanda-kalhd and sakala-kathd were composed in Prakrit or popular dialects, just as knlhd 
itselfwas composed in dialects other than Sanskrit as cscll, which is corroborated by Dandin also in his 
Kdvyndarsa. I. 38; also Bhamaha’s Kdvydlahkdra, 1. 28. See also L’Indc LUnsique. Tome II, p. 233 (P.'ir 
Louis Reiiou et Filliozat, Imprimerie Nationale, Paris, 1953). On the various sub-varirtics of kathd 
as iccognizod by later theorists A, K. Warder’s Indian Kdiya Literatwc, \’ol. I, Lihapti r \'II mav be 
consulted (Motilal Banarsidass, 1st Edn., 1972). 

c:f. Kdiya-mimdmsd, Adhydya IX, p. 48 {GOS. Edition, 1921). In Adhydya X, again, Rajas'ekhara 
discusses the arrangement of seats for poets assembled in a conference, where there is mention of 
Sanskrit poets, poets proficient in many dialects, poets who can use Prakrit alone or those eminent for 
their mastery of Apabhrariisa. Thus it can be easily gathered, that the literary writers in those days 
were highly catholic in their taste, though the pre-eminence of Sanskrit as the sophisticated medium 
of expression par excellence was admitted by all. In this connexion Rajasekhara in his Kdvya-nnmdrhsd 
notes : 

'Samskrtavat sarvdsvapi bhdsdsu yathdsdmarthyam yathd-ruci jathdkautukarii edvahitah sydt. ■ . .taduktam: 
Eko'rthah sarhskrtoktyd sa sukaviracanah prrdkrtendparo’smin anyo' pabhramiagirhhih knn aparam aparo 
bhutabhdsdkramena, ddlrdbhih ko'pi idgbhir bhaiati catasrbhih, kinca kas'eid livektum yasyettham dhiff 
prapannd snapayati sukaves tasya klrlir jaganlid 
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common folk on the otherA^ In fact, Prakrit works of acknowledged merit like 
the Gahd-sattasai of Hala composed in Maharastri Prakrit and Gunadhya’s 
Brhatkathd, no longer extant, in bhuta-bkdsd or Paisaci Prakrit, were looked 
upon with great respect, and Govardhana, the author of the Aryd-saptasati, 
does not hesitate to rank Gunadhya with Valmiki and Vyasa and declares 
unambiguously that the Rdmdjana, Alahdbhdrata, and Brhatkathd form, as it were, 
the three main streams along \vhich our spcecli flows just like the three streams 
of the Ganges.^® So it is absolutely wrong to theorize that the early Sanskrit 
prose texts dealing with fables, romances, etc. were mere adaptations from 
original Prakrit versions.^ It is much more reasonable to look upon the Sanskrit 
and the Prakrit versions as existing side by side and exercising midual influence 
on form and content in a spirit of happy rivalry. The only difference was that 
^vhile the Prakrits were meant for the people belonging to the lower strata in 
general, the Sanskrit versions had in view the enlightened and sophisticated 
sections of the community. Sanskrit was also employed in order to impart to the 
themes the stamp of permanency, which would be lacking in the case of the 
former. It would, however, be unwarranted to conclude therefrom that Sanskrit, 
in its simple and popular form, was completely unintelHgible to the masses and 
it is also futile to trace in the Pali jdtakas the origin of the vast fable literature 
composed in Sanskrit. 


FABLES A.ND FAIRY TALES 

The Sanskrit fables and fairy tales, that were generally called kathd, have 
close affinity with the Sanskrit prose romances as also with didactic and gnomic 
poetry as regards style and import. As Professor Macdonell notes: ‘the abun- 

Consult also R. C. Dutt’s remarks on the relation of Sanskrit with the Prakrits in his Later Hindu 
Civilization (a.d. 500 to a.d. 1200), Calcutta, 1909, pp. 175-76. Prof. A. B. Keith also observes in much 
the same strain, in the course of comparison of Sanskrit with Latin in the Middle Ages, as also with 
Standard English vis-a-vis the various spoken dialects of England. Vide his HSL (O.Kford Clarendon 
Press, 1928), p. 11. 

Cf. ' Srirdinajana-blidt ata-brhatkathdndm kavin namaskurmah, Trhrotd iia sarasd vahatiyaih sarasvati 
bhinnd.’ — Aryd-saptasati. For the numerous encomiums heaped upon Gunadhya and his Brhatkathd by 
later Sanskrit poets and theorists vide A. K. Warder, op. lit., Vol. II, p. 140. 

Prof. Keith has justly observed: 

‘What is clear is that Sanskrit represents the language of Brahmanical civilization, and the 
extent of that civilization was ever increasing, though the Brahmanical religion had to face com- 
petition from new faiths, in special Buddhism and Jainism, from the fifth century B.c. The 
Buddhist te.xts tliemselvcs afford the most convincing evidence of all of the predominance of Brahma- 
nism; the Buddha is represented as attempting not to overthrow the ideal of Brahmanism, but to 
change its content by substituting merit in place of birth as the hall-mark of the true Brahmin The 
public religious rites and the domestic ritual were recorded and carried out in Sanskrit, and edu- 
cation was in Brahmin hands. The Buddhist texts repeatedly confirm the Brahmanical principle that 
instruction of the people {lokapakti) was the duty of the Brahmins, and the tales of the Jatakas show 
young men of all classes, not merely Brahmins but boys of the ruling class, Ksatriyas, and children 
of the people, Vaisyas seeking instruction in the north from Brahmin teachers.’ — Op. cit., pp. 7 & 12. 
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dant introduction of ethical reflection and popular philosophy is characteristic, 
the apologue with its moral is peculiarly subject to this method of treatment. 
This practice of narrating tales with a view to teaching some ethical, philo- 
sophical or practical lesson is traceable in the Mahavaipulja-Sutras of Buddhistic 
literature and the Avaddna, which can also be linked with their somewhat 
archaic parallels in the Brahmanas. In the Upanisads also such allegories are 
not rare, ‘where we have the allegory of satire of the dogs who search out a 
leader to howl food for them, the talk of two flamingoes whose remarks call 
attention to Raikva, and the instruction of the young Satyakama first by a bull, 
then by a flamingo, then by an aquatic bird.’“ Even in the various philosophical 
systems, such fables {dkhydyikds) were made use of by renowned teachers with 
a view to clarifying abstruse points, as can be easily gathered from references 
in Kapila’s Saihkhya aphorisms and their exegesis — the Sdmkhya-pravacana-bhd^a 
by Vijnana Bhiksu. Not only Brahmanical teachers, but also those belonging 
to other schools like the Jaina, the Bauddha, etc. followed this custom in pro- 
pagating their doctrines. 

The earliest collection of fables known to us is Gunadhya’s Brhatkathd 
which was composed in PaisacI, a very lo%v form of Prakrit, as can be gathered 
from Dandin’s reference to it as bhuta-bhdsd, though it did not lose any of its 
importance on that score. The original is presumed to have been written in 
prose.i* But, strangely, all the extant versions of this encyclopaedic collection 
of Indian fables, available in Sanskrit, are in verse. The best known are two 
Kashmirian versions, one by Somadeva, called Kathd-sarit-sdgara and the other 
the Brhat-kathd-manjari by Ksemendra. The Nepalese version, known as the 
Brhat-kathd-Moka-sangTaha of Budhasvamin, is considered by scholars as more 
faithful to the original, though incomplete. There were versions of this work in 
other languages as well, one in Tamil, another in Persian. There is also a 
Jaina adaptation of this work called Vasudeva-hindi. Sahghadasa’s lately recover- 
ed version in archaic Maharastrl has been assigned to a period earlier than 
the sixth century a.d. The Brhatkathd stands as the prototype for a whole species 
of Sanskrit prose narratives dealing with fables and romances, where tales 
are embedded or contained within tales in the manner of a Chinese box. This 
method of narration is closely imitated in the Pancatantra, though the lyrical 
and epic elements noticeable in the former are conspicuous by their absence in 
the latter. 

The Pancatantra explains the principles of polity as laid down in Kautilya’s 
Arthasdstra and alhed works, through popular tales and fables, for the plea- 


See Macdonell’s Sanskrit Literature, p. 368. 
Keith, op. cit., p. 242. 

** Renou et Filliozat, op. cit., p. 240. 
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surable instruction of young princes. It is a model of simple Sanskrit prose, 
which deserves to be emulated. There are occasional traces of the elab- 
orate kdvja style, so much in vogue in later prose texts, such as the use of long 
compounds, dmble entendres {slesa), and elaborate metres. The habit of denoting 
the past by means of active or passive participles, the regular use of aorist, the 
growing fondness for passive construction resulting in nominal verbal forms, as 
also for long compounds, and the excessive use of gerunds and adjectival partici- 
ples are other stylistic characteristics of this work. In fact, the linguistic and 
grammatical evidence gathered from the extant versions goes to show that the 
simple unaffected mode of expression of earlier Sanskrit prose was gradually 
undergoing changes. This was to culminate in the ornate prose style of the 
classical writers. The judicious mixture of verse with prose is also an attractive 
feature of the Pancatantra. Animals and human beings are brought together in 
a most natural way to play their distinctive roles. The jackal has been endowed 
with a personality at once wise and shrewd that might well be a projection of 
the character of Kautilya, the arch-diplomat as traditionally conceived {‘Kautilyah 
kutilamatifC ) . 

The Pancatantra, along with the Tantrdkhydyikd, had an unequalled success 
in that it was translated in various languages all over the world. About two 
hundred versions in some sixty languages have been traced so far, and it is second 
only to the Bible from this point of view. Besides, within the Indian sub-conti- 
nent it was circulated in different recensions, more or less faithful to the original 
prototype, some being longer and some shorter. The resemblance between the 
fables of the Pancatantra and those of Aesop on the one hand and those of La 
Fontaine on the other is striking, and the originality and uniqueness of the 
Indian version have been admitted by almost all scholars. Benfey once tried to 
establish the indebtedness of the Pancatantra to the Buddhist Jdtaka, but the 
evidence of apparent borrowing can be explained as due to the common Indian 
heritage. 

Diverse works dealing with popular tales and fables {kathd and dkhydyikd) 
were composed in Sanskrit prose during the centuries following, mostly inspired 
by the Brhatkathd and Tantrdkhydyikd or Pafkatantra, of which the Vetdla-panca- 
virhsatikd, the Sirhhdsana-dvdtrirhsikd (also called Vikrama-carita), the Mddhavdnala- 
kdmandald-kathd, having Prince VikramMitya as the hero, the Suka-saptati, 
of unknown date and authorship, the Kathdrnava ofSivadasa, th.& Punisapariksd 
of Vidyapati, the well-known Maithili poet, and the Bhoja-prabandha of Ballala 
(or Vallabha), deserve particular mention, besides the two Jaina collections, 
the Prabandha-cintdmani and the Prabandha-kosa. 

REFINED PROSE NARRATIVES 

Alongside the popular specimens of kathd and dkhydyikd the parallel develop- 
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ment of a refined and artisdc type of prose narrative was discernible. Prose 
was looked upon not merely as a popular medium of communication, but it 
was raised to the status of artistic expression. It was made as ornate, refined, 
and sophisticated as the court-epics and lyrics of poets like Kalidasa, Bharavi, 
Magha, etc. What more, prose came to be looked upon as the real touchstone 
of poetic gifts, inasmuch as the writer of prose had to do without the aid of the 
natural rhythm of metres. There is an oft-quoted saying : gadyam kavlndrh nikasam 
vadanti-^ (‘the touchstone of literary composers is prose’). 

Consequently, a gifted writer of artistic and ornate prose was ranked as in 
no way inferior to an epic or lyric poet. Prose works were recognized as specimens 
of genuine kdvya, rivalling versified poetical works in literary excellence. This 
shift from popular, simple, and unadorned prose narratives to an artificial, 
ornate, and sophisticated prose style as the v^ehicle of artistic expression can 
be traced in such works as Arya Sura’s Jdtakamdld, the diction of which is highly 
praised by Dharmakirti in a verse attributed to him by Taranatha. Bana, in one 
of the introductory verses to his Harsacarita, speaks very highly of the prose of 
Bhattara Haricandra, its diction being right ‘royal’. Thus in the course 
of time, prose narratives came to vie with classical epics both in theme and 
artistic excellence. This can be easily gathered from the theme and diction of 
prose works like Subandhu’s Vdsavadattd, Bana’s Kddambari and Harsacarita, 
and Dandin’s Dasakumdra-carita, to name only the chief representatives of this 
class. The style, too, gradually became varied, sometimes abounding in long 
compounds, sometimes employing compounds of medium length, sometimes 

2»Cf. ‘Kdryam gadyam padyam cod — ^Vamana’s Kdxydlahkdra-Siitra, 1.3.21 and his own vrtli thereon; 
gadyasya punjanirdeSo durlaksya-visefatvena durbandhatvdt, tathdhuh: 'gadyam kavindth nikasam vadantV. 
Note also the comments of Gopendra Tripurahara on this vri/i-text in his commentary Kdmadhenu. 

*'Cf. ‘Padabandhojjvalo hdri krta-varna-kramasthitih, Bhatldra-haricandrasya gadyabandho mpdyate.’-— 
Harsacarita, 1.13. There is a reference to Haricandra in Rajasekhara’s Kduya-mimdihsd, Adhydya X, in 
connexion with a conference of poets convened at Ujjayini: 

'druyate cajjayinydm kdiyakdrapariksdem 

Iha kdliddsa-menthdaatrdmara-rupa-Sura-bhdramyah 

Haricandra-candraguptau pariksitdviha visdldyamd 

Haricandra is also mentioned along with such great poets as Subandhu, Kalidasa, Daksiputra 
(i.e. Panini), Sura, Bharavi, and Bhavabhuti in the well-known stanza: 

'Subandhau bhaktir nafi ka iha raghukdre na ramate dhrtir ddknpulre harati haricandra’ pi hrdayam 
Viiuddhoktih surah prakrtimadhurd bhdravi-giras-tathd’pyantar modarh kamapi bhavabhutir vitanule.’ 

In a verse of questionable authenticity Haricandra is mentioned as one of the sons of Sahara, 
the great Mimamsist, bom of four wives of different castes, he being born of a Vaisya wife and Vaidya 
(physician) by caste. See D. V. Garge’s Citations in Sahara’s Bhdsya, p. 18, fn. 6. Haricandra -was, 
according to Vis'vaprakdsa-kosa of Mahesvara, the court-physician of King Sahasanka and a com- 
mentator of Caraka’s Sarhhitd, the name of the commentary being Kharandda. A physician Haricandra, 
son of isanacandra, is also mentioned in the Bhdna entitled Padatdditaka. But it is not certain whcilier 
the poet Haricandra referred to by Sana and Rajasekhara, was identical with Haricandra, the 
physician. See V. S. Agarwal’s Harsacarita— Eka Sdrhskrtika Adhyayana (in Hindi) [Bihar Rastrabhasha 
Pari-shad, Patna, 1953], p. 6. 
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again conspicuous by the absence of compound forms. At times, it savoured of 
metrical feet, adding rhythmical grace to the even monotony of jejune prose 
narratives.^^ Artifices like double entendre, poetic fallacy {utpreksd), pompous 
syllables [aksara-dambara) were freely made use of by poets all over the vast 
sub-continent. And, in Sana’s prose all these devices are artistically and judi- 
ciously utilized, harmonizing with the theme, the context, the sentiment, and the 
speaker.-^ In this way the difference between prose dkhydyikds and kathds on the 
one hand and ornate high-flown metrical compositions of acknowledged poetic 
worth like the mahdkdvyas, the khanda-kdvyas, and the various species of rupakas 
(dramas) on the other, became gradually narrowed down. Consequently the 
authors of prose narratives endowed with all the poetic embellishments that 
were regarded as the hallmark of metrical kdvyas were considered full-fledged 
poets, fit to be mentioned in the same breath with eminent mahdkavis like 
Kalidasa, Bharavi, etc. 

Originally there was a clear-cut distinction between the two types of prose 
narrative, viz. kathd and dkhydyikd, from the point of xnew of theme as well as 
of form. The kathd had an imaginary plot, whereas the dkhydyikd was based 
upon some historical anecdote. The prose of kathd had to be manoeuvred 
^vith an eye to the sentiment to be evolved, and as such it avoided excessive use 
of long compounds. But in dkhydyikd the writer had complete liberty to give 
vent to his power of stringing together lengthy compounds that added force 
and compactness to the prose style. But this judicious discrimination of form 
and content as regards the two time-honoured di\isions of gadya-kdvya (prose 
narrative) was completely ignored by later writers. Thus there was no meaning 
in observing any distinction between them as Dandin unambiguously asserts. 
The authors oi gadya-kdvyas were as punctilious as the renowned authors of court- 
epics regarding choice of words. This choice was directed by their anxiety to 
display their knowledge of organic and inorganic nature, and their vast 
erudition. Their vast learning extended to mytholog)% religion, philosophy, 
alchemy, even the art of theft, and the art of warfare and polity, including 
espionage, and to popular customs and beliefs. This gave the whole work an 


Cf. ‘Curnakam alpasamasam dlrghasamasam utkalikaprdyam, Samasarahilam dviddham vrttabhdgdnvitam 
irllagandhi.’ Vamana, too, mentions three varieties of gadya — viz. vrttagandhi, curna, and utkalikdprdya 
in his Kdvydlankdra-Sutra, I. 3.22-25 and illustrates them in his vrlli thereon. ViWanatha, in his Sdhitya- 
darpana, \T. 330-32“, considers four varieties of prose instead of three, adding muktaka, which is defined 
as ‘ vrttagandhojjhila’ and marked by a complete absence of compounds. 

See Harsacarita, I. 8-9. V. S. Agarwal thinks thatinearlierprose narratives like 
mdld, etc. the emphasis tsas on realistic description of nature and man {svabkdmkti or jdti), which 
gradually came to be looked down upon and gave way to ornate prose embellished with various poetic 
devices like vakrokti and slesa, as it appears to have been hinted at by Bana in the couplet: 

‘Santi svdna ivdsarhkhyd jdtibhdjo grhe grhe, 

Utpddakd na bahaiah kavayah sarabhd iva.’ — Harsacarita, I. 6. 
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encyclopaedic character, raising it far above the simple art of story-telling 
meant to please the ordinary folk. Bhamaha has observed with reference to the 
poet’s versatihty: What a great burden the poet has to bear in that he cannot 
omit anything in the world in his composition 

Thus the later kathds and akhydyikds could be easily regarded as mere prose 
counterparts of classical court-epics or mahdkdvyas, the difference lying in the 
medium and not in theme. Such works were obviously meant for the elite who 
had access to the kdvya-gosthls ^ — that were organized under the patronage of 
princes and wealthy citizens. The interest of these works lies not in their plot, 
but in the manner of narrating it and the writer’s ability to bring the vast store- 
house of his worldly experience and erudidon to bear upon the art of narration. 
Attracted by his unparalleled virtuosity in the art of story-telling and mastery 
of vocabulary, the equally distinguished connoisseurs lost all interest in the 
theme.2® 

Kaiyalankara, V. 4: A'a sa sabdo na tad vacyath na sa nydyo na sa kala, jdyate yanna kavydngam aho 
bhdro mahdn kaveh. 

The concluding remarks of Professor Cowell in his preface to the English translation of Bana’s 
Harsacarita almost echoes the same sentiment: ‘The book is full of Sanskrit lore of every kind; but 
its author was not (as Gibbon says of Libarius) “a recluse student whose mind, regardless of his con- 
temporaries, was incessantly fixed on the Trojan war and the Athenian Commonwealth.” He was by 
no means the mere lover of what was abstract and difficult; he had also an eye for the picturesque and 
the pathetic, and he could sympathise with the men and women of his own time; like Apollonius 
Rhodius he was a poet as well as a grammarian.’ — The Harsacarita of Bdtta, translated by E. B. Cowell 
& F. W. Thomas, Royal Asiatic Society, London, Oriental Translation Fund, New Series, Preface, 
p. xiv. Similarly, speaking of his work TaSastilaka-campS the author Somadeva declares with pride: 

‘Uktayah kavitd-kdntdh suktayo’vasarocitdh 

Tuktayah sarvasdstrdntds tasya yasydtra kaulukam.’ — TaJasiilaka, I. 15. 

‘^‘Costhi’ has been explained by the commentator Sankara a.s :‘Samdnavidyd-vrtta-sila-buddhi-i'ayasdm 
anurupair dldpair ekatrdsanabandho gosthi.’ Gosthls might, according to Vatsyayana, be either good (Joka- 
cittdnuoartini) or bad {lokavidvistd parahimsdlmikd gosthi). Various types of gosthiare noticed in Jinasena’s 
Mahdpurdpa, XIV. 1 90-92, viz : pada-goslhi, kdvya-, jalpa-, gila-, nrlya-, vddya-, vind-, etc. Bana refers 
to vira-gosthis as well. In such gosthis various literary competitions, recitals of dkhydnas, dkhydyikds, 
itihdsas, purdnas, and discussions on the important philosophical and learned topics used to be held 
as can be easily gathered from the frequent references to such assemblies in Bana’s works. Vide V. S. 
Agarwal, op. cit., pp. 12-13. 

Speaking of the literary merit of Subandhu’s Vdsamdattd, Gray observes: 

‘In the West the subject-matter comes first in nearly every form of literary composition; and the 
more tense and nervous the people, the more simple and direct is the style. In the East, on the con- 
trary, the form is often more important than the matter especially in periods of hyper-civilisation, 
such as was that during which Subandhu wrote. We must, therefore, consider the Vdsavadattd from the 
luxuriant atmosphere of the land of its author, not from the “practical” point of view of the West. 
To me, at least, there is true melody in the long, rolling compounds, a sesquipedalian majesty which 
can never be equalled save in Sanskrit, and the alliterations have a lulling music all their own to 
ears weary of the blatant discords of vaunted modem “progress”. There is, on the other hand, 
compact brevity in the paronomasias, which are, in most cases, veritable gems of terseness and two- 
fold appropriateness, even though some are manifestly forced and are actually detrimental to the 
sense of passages in which they occur. The entire romance may, in a sense, be likened to India’s 
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Subandhu’s Vasavadatta, Bana’s Kadambari and Hanacarita, and Dandin’s 
Dasakumdra-carita are four great works in Sanskrit prose, of which the first two 
may be regarded as specimens of the kathd and the last two of the dkhydyikd type 
of composition though poetic fancy and mastery of expression are equally 
noticeable in all of them. The original trait of an dkhydyikd, viz. its historicity, 
which marked it off from kathd, a purely imaginary narrative, became gradually 
blurred and the two types were identified for all practical purposes, as is evident 
from Dandin’s remarks.^’ Though Sanskrit prose style was classified under 
three broad heads, viz. utkalikd-prdya, cumaka and vrttagandhi, according to the 
degree of preponderance of compounds, the gi’eat prose writers mostly preferred 
the utkalikd-prdya variety of prose, abounding in long compounds [dirgha-samdsd 
sarhghatand) and marked by the quality called ojas (force). This use of long com- 
pounds was also approved by great theorists like Anandavardhana in the case of 
prose narratives in general, though in the case of kathd certain reservations were 
made.® Weber’s criticism of Bana’s prose style,® which is compared to an Indian 
wood, is unsympathetic and, to say the least, based on a total misconception of 
the traditional Indian view-point as to the form of kathd and dkhydyikd and the 
milieu in which they flourished. Bana’s Kddambari, a kathd, or his Harsacarita, 
an dkhydyikd, should not be viewed as being on the same level with the Brhat- 
kathd, which charmed the common village-folk by virtue of its varied contents,® 
whereas the main attraction of the former consisted in the finesse and perfec- 
tion of their form. Besides, it is not true that Bana always revelled in utkalikd- 


own architecture, where the whole structure is so overlaid with minute detail that the eye forgets, 
the outlines of the building in amazement at the delicate traceries which rover it.’ — Vasavadatta (a 
Sanskrit romance) by Subandhu, translated with an Introduction and Notes by Louis H. Gray, 
Columbia University Press, Introduction, pp. 26-27. 

‘TatkathakhydyiketyekajdtihsamjHadvaydnkitd,atraivdntarbhavisyanti sesdscakhyanajatayati.' — Kdtyddaria, 
I. 28. Cf. ‘The great merit of the Harsacarita consists in the fact that it is a very early attempt at an 
historical romance. Bana’s other work, the Kddambari, and Subandhu’s Vdsavadattd deal with mytho- 
logical fiction, and everything is viewed through a highly poetical atmosphere; and the Dasakumdra- 
carita is equally based upon pure imagination, although its characters, as in the picaresco literature 
of modem Europe, are the exaggerated pictures of the vulgar rogues and mffians of every great city.’ 
— Cowell & Thomas, loc. cit., p. vili. According to some scholars development of the biography dkhydyikd 
as a kdvya form may be traced to the Mahdparinibbdna-Suttanta of the Digha Nikdya (II. 72), in both 
Pali and Sanskrit versions. See A. K. Warder, op. cit., Vol. II, p. 74. The difference between kathd 
and dkhydyikd, from the point of view of plot and milieu, can be illustrated by that between ndUika 
and prakarana, the two principal dramatic types, the former being based upon itivrtta and dealing 
with characters of high rank, and the latter being utpddya-vastu and having characters belonging to 
the middle and lower strata of society. 

^^Vide Dhvanydloka, III. 8 and vrtti thereon; also III. 9. 

Cf. ‘Bana’s prose is an Indian wood where progress b impossible through the undergrowth 
until a traveller cuts out a path for himself, and where even then he b confronted by malicious wild 
beasts in the shape of unknown words to terrify him.’ See Keith, HSL, p. 326. 

““ Cf. Meghaduta : ‘prdpydvantin udayanakathd-kovidagrdmavxddhdn.' — v.|^30 (K. B. Pathak’s Edn.) 
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praya prose. His use of curnaka or simple prose is picturesque, lively, and cal- 
culated to evoke the desired emotion — be it pathos, wonder, love, awe or anger. 
Sana knew not only how to heap poetic figures one upon another, but could, 
whenever necessary, write simple, unadorned, and short sentences with equal 
felicity and grace. 

The tradition of artistic prose narratives was firmly established by the three 
great masters of classical Sanskrit prose just mentioned. A host of gifted writers 
tried to keep it alive by composing extensive narratives interspersed with verses, 
as in the afore-mentioned works of the masters. In this connection, Dhanapala’s 
Tilaka-manjan {c. tenth century a.d.), Soddhala’s Udayasundarl-katha, a tale in 
eight ucchvdsas, Odayadeva Vadibhasirhha’s Gadya-cintdmani in eleven lambhas, 
Vamana’s Vemabhupdla-carita, a life of his royal patron who ruled during the 
first quarter of the fifteenth century a.d. at Kondavidu, and Ahobila Nrsiih- 
ha’s Abhinava-Kddambari (close of the eighteenth century a.d.), though inspired 
by Sana’s art, deserv'e special notice.®^ Among the various sects, the Jains 
especially cultivated this art with great enthusiasm and a missionary zeal for 
propagating their own religion and demonstrating its excellence. 

CAMPU 

Besides kathd and dkhydyikd, another species of sravya-kdvya in Sanskrit has 
been noticed by Dandin in his Kavyddarsa, viz. campu, which is a mixture of 
prose and verse in almost equal measure, and has therefore been regarded as a 
specimen of misra-kdvya. This technique of mingling prose and verse is in 
evidence in the Brahmanas and later in the Puranas as well. But the element of 
poetry and the artistic excellence of the classical age are not discernible in these 
early specimens. 

Arya Sura’s Jdtakamdld can be regarded as the earliest specimen, as yet 
available, of this genre?- There are thirty-four tales narrated in this 

collection in prose and verse mixed almost in equal proportions, and the artistic 
finesse of Arya Sura’s prose and his skilful employment of elaborate metrical 
forms are beyond dispute. His command of Sanskrit vocabulary is striking and 

Vamana openly declares that his attempt is to show that good prose-writing is po.ssible even 
after the great Banabhatta: 

Bana-kavindrad anye kdndh sarasagadyasaranUu 

Iti jagati riidhamayaso vaisahdo vamano'dhuna marsti. 

It has been justly said by an unknown critic with reference to Bana’s uniqueness as a poet in 
prose in the following verse — • 

klese kecana sabdagumphavisaye kecid rase capare'lafikare katicit sadarthavisaye canye kathd-varnane 

Asarvatra gabhiradhtrakavita-vindhyatam-cdturi-saflcari kavi-kumbhi-kumbha-bhiduro bdnastu panednanah . 

Cf. ‘The Jdtakamdld (Garland of Births) is a campu narrative with roughly equal amounts 
of prose and verse, regarding thirty-four of the most popular Jdtaka stories. The critic Ratnasrijfiana 
gives it as an example of the campu form.’ — Warder, op. cil., Vol. II, p. 247. 
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his virtuosity in the manipulation of difficult metres evoked the praise even of 
Dharmakirti, as noticed by Taranatha. In an anonymous verse cited by Vidya- 
kara, in his celebrated anthology' Subhdsita-ratnakosa, Sura is lauded for the 
purity of his diction {^vimddhoktih surafd). It would not be unjust to assert that 
Sura’s prose style formed a link, as it were, between the unadorned simple prose 
style of the early story-tellers and the sophisticated, heavy, artificial prose of the 
later classical authors.^ 

Earlier specimens of campu are not available at present, and it is difficult to 
determine the actual works which called forth Dandin’s definition just referred 
to.®^ From the tenth century a.d. onwards, campus became very common, partic- 
ularly in South India,® though such works were composed in other 
parts of this sub-continent as well. Of the principal works of this class, 
Trivikrama’s Nala-campu has had wide popularity, and he compares his 
prose mixed with verse to a song accompanied by notes of musical instru- 
ments. His style is artificial and strained, and he has consciously imitated the 
art of Bana and Subandhu, without having their literary virtues. Somadeva’s 
Tas’astilaka-campu, consisting of seven akasas, was evidently written to eulogize 
the religion of Jina. It is a very important work from the viewpoint of the 
cultural history of the times.® Bhoja’s Ramdyana-campu also is a notable campu 
work. Originally it ran up to the Kiskindhd-kdnda, but was later supplemented 
by the addition of the sixth kdnda, the Yuddha-kdnda, by Laksmanakavi. The 
problem of authorship of this important campu is still disputed as there is doubt 
as to whether Bhoja is the famous king of Dhara or a king of Malwa bearing the 
same name. A sequel to the story was added to include the incidents of the 
Uttara-kdnda as well. Campii works based upon the incidents of the Bhdgavata 
and the life of Sri Krsna %vere also composed. Of these, Abhinava Kalidasa’s 
Bhdgavata-campu and the Anandakanda-campu of Mitra Misra deserve special 
notice. The Visvagunddarsa-campu of VehkatMhvarin (the latter half of the 
seventeenth century a.d.) utilizes the campu form to give, in humorous, satirical 
vein, a picture of the contemporary society. The author’s wide experience, his 

See Warder, op. cit., Vol. II, pp. 255-56; ako F. Edgerton’s Buddhist Hybrid Sanskrit: Language 
and Literature (Ten public lectures), p. 35, where it is remarked that the prose of the Jatakamdla might 
be Buddhist hybrid Sanskrit. 

“^In the Pali Kunala Jdtaka (Jdtaka, V. 416-56) alternance of prose and verse is, however, notice- 
able and according to Warder ‘the work is a true campu-kdvya in form. Probably this campu was designed 
as a bitter response to the actions of Asoka’s last empress who tried to undo her husband’s good works 
after gaining influence over him in his old age; One should never trust a woman’. — ^Warder, op. cit., 
Vol. II. pp. 71-75. 

The origin of the campus, according to a majority of scholars, is to be traced in South India. Cf. 
‘On a presume une origine meridionale pour le genre litteraire tout entier.’ — Renou et Filliozat, op. cit., 
p. 259. 

For a detailed study of Somadeva’s campu from various aspects — ^historical, literary and cultural, 
see K. K. Handiqui’s TaSastilaka and Lndian Culture ( Jivaraja Jaina Granthamala, No. II., 1949). 
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versatile learning and mastery of diction are in evidence throughout the work. 
The Svdhdsudhdkara-campu of Narayana (seventeenth century) and Sankara’s 
Sankaracetovijaya-campii, in honour of the famous Chait Singh of Banaras, 
deserve mention in this connection. Numerous works of this genre were composed 
with biographical themes or themes of local interest. Many such have been 
noticed in the various descriptive catalogues of manuscripts. The Gaudiya 
Vaisnava teachers also made important contributions in this field, of which the 
Gopdla-campu of Jiva Gos\'amin and the Ananda-vrnddvana-campu of Kavi Karna- 
pura are noteworthy both from literary and theological stand-points. 

EPIGRAPHS AND EDICTS 

The Sanskrit prose style, the flowering of which we notice in the composi- 
tions of Bana, Subandhu and Dandin, as also in the campus, had also greatly 
influenced the style of the important epigraphs and edicts. In the Sdsanddhikdra 
[Arthasdstra, II. 10), Kautilya lays down the six merits of a royal decree of 
which mddhurya, auddrya, and spastatva are conspicuous.®’ But in most of the 
epigraphs composed in Sanskrit prose, the element of mddhurya is not very 
prominent. Instead we have ojas, which is the characteristic feature of the gaudiya 
style, abounding in long compounds and avoiding mellifluous and soft sounds, 
that is so much in favour with most of the eminent prosateurs. In Harisena’s 
Samudragupta-prasasti and even earlier in Rudradaman’s Girnar inscription®* 
(second half of the second century a.d.) evidence of this artistic prose style is 
clearly visible. The authors of such inscriptions were adepts in the full-fledged 
kdvya style as elaborated by ancient writers on poetics, and consciously made 
use of all the artistic devices, viz. gunas and alankdras, some of which have been 
mentioned by name in the Girnar inscription. Thus, the beginning of the kdvya 

” Cf. ‘ Arihakramah sambandhah paripurriald mddhiryam audaryath spastalvam iti lekhasampat.’ — A.S., 
II. 10.6. Kautilya defines the last three gunas as: 

‘Sukhopanita-carvartha-sabddbhidhanam mddhufyom 

Agrdmyasabddbhidhdnam auddryam 

Pratitasabdaprayogah spastalvamili.’ — Loc. cit., H. 10.10-12. 

In the early Sanskrit inscriptions of South India, especially those of V'akataka, Kadamba, and 
VisnuKundin, the prose, though ornate, is less elaborate and much simpler in comparison with the 
inscriptions of North India. See Renou, Histoire de la Langue Sanskrite, p. 98 (Paris, 1956). Arya Sura’s 
prose is one of the earliest specimens of Vaidarbha style, as Sura was a southerner (vaidarbha), ac- 
cording to Ratnasrijnaria, an old critic and commentator of Dandin ’s Kdvya-laksana. Besides, Asmaka- 
variisa, a specimen of Vaidarbha-marga, according to Bhamaha [Kdvydlankdra, I. 33), had as its theme 
the dynasty of Asmaka, belonging to the south of Vidarbha, and most probably was composed 
in that locality. Thus Vakataka might have been the region where the vaidarbhi riti had its origin and 
it is not strange that it would leave its stamp on the prose style of the royal edicts and inscriptions 
of that region. See Warder, op. cit., Vol. 11, pp. 260-61. For employment of gaudi riti in Sanskrit 
inscriptions Prof. Sivaprasad Bhattacharya’s informative article entitled The Gaudi Riti in Theory and 
Practice in ///Q,, Vol. HI, No. 2. pp. 388 ff., may be consulted with profit. 
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Style, even in prose, can be pushed back, beyond any doubt, to at least the first 
century of the Christian era, if not much earlier. 

This high-flown, artistic, and sophisticated prose style was introduced into 
drama as well. Bharata in his Mdtyd-sdstra unambiguously lays down that the 
language of dramas should be easily intelligible to all — ^it should be janapada- 
sukha-bodhya and should eschew rare grammatical forms and recondite vocabu- 
lary. Anandavardhana, with his characteristic keen critical sense, categori- 
cally enjoins that long compounded expressions should be avoided by all means 
in drama as they impede the development of the emotion {rasa) which is the 
quintessence of dramatic art, and particularly in cases where srhgdra (love) 
and karma (pathos) are the principal emotions.*® The prose style of earlier 
dramatists like Bh^a and Kalid^a faithfully keep up to these norms. That the 
language used by different types of characters in the dramas of these two great 
writers is always easy to understand, though dignified, is certainly beyond dis- 
pute. But as the centuries rolled on, the prose style cultivated by the great 
masters became gradually more and more sophisticated and endowed with all 
the characteristic features of ornate poetic art. Dramatic prose correspondingly 
became more and more heavy, artificial, and burdened with long compounds 
that could be thought hardly befitting even a regular prose narrative. This can 
be seen in the dramas of Bhavabhuti, Bhattanarayana, Ksemisvara, and others.^® 
This artificiality of Sanskrit prose influenced the speeches of Prakrit-speaking 
characters as well and the Prakrit dialogues in the dramas of Bhavabhuti, 
Bhattanarayana, and their contemporaries are as ornate and difficult to under- 
stand (due to abundance of long compounds and obscure vocables) as the 
Sanskrit spoken by characters of high rank. But in the dialogues of the avail- 
able dramatic pieces of the earlier period, we find a form of simple unaffected 
Sanskrit prose that might reflect the popular spoken form of Sanskrit of 
the times." 


PHILOSOPHICAL PROSE LITERATURE 

We have already noticed in brief the employment of Sanskrit prose in the 
various bhdsya texts. Almost all of them are couched in a medium that is charac- 
terized by clarity {prasdda) and depth {gdmbhirya) at the same time. But in the 
later exegetical works affiliated to different disciplines like philosophy, logic, 
poetics, jurisprudence and so on, Sanskrit prose was variedly employed. Though 
it was chiefly expository and polemical in character, founded on incisive dialec- 
tics, some of the works of this genre had grace and dignity mixed with admirable 

’• Gf. Anandavardhana’s vrtti on Dkoanyaloka, III. 6. 

Consult Dr S. K. De’s HSL^ pp. 275-76, 283 ff., on the prose style — both Sanskrit and Prakrit, 
of Bhattanarayana and Bhavabhuti. 

“SeeRenou, op, cU., pp. 150-51. 
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literary flavoiir, which would befit even a purely poetical product. Just as the 
poets made use of their wide learning in different sdstras to enrich the contents 
of their works, in the same way these authors of exegetical texts belonging to 
various s'astras wrote with a view to making dry philosophical and scientific 
subjects attractive and persuasive to the readers. To that end they utilized their 
literary abilities to the full, making their prose full of verve, humour, %vit or 
satire, as occasion demanded by virtue of their mastery of the Sanskrit idiom. 
As illustrations, we may mention the bhdsyas of the great Sahkaracar)"a, the 
prose of Mandana Misra in his 5raA/n<w2V^//^i,Vacaspati Misra’s incomparable 
prose in his masterly commentaries like Bhdmatl, Tattva-vaisdradi,^'^ Sdrhkhya- 
tattvakaumudi and Nydyavdrtika-tdtparyatlkd, Jayanta’s graceful, dignified, and 
almost poetical exposition of the dry topics of logic and metaphysics in the 
Nydyamanjari, Sriharsa’s terse and polemic prose style as evidenced in his 
Khandana-khanda-khddya, Udayana’s masterly idiom and succinct expressions 
full of suggestiveness, Anandavardhana’s measured and dignified exposition of 
the theory of suggestion in his Dhvanydloka, and Abhinavagupta’s incomparable 
commentary Locana thereon, to cite only a few instances, are notable specimens 
of exegetical prose composition in Sanskrit. According to Rajasekhara, sdstra 
and kdvya must stand in helpful, but not intrusive, alliance to each other so that 
one might fruitfully enhance the effects aimed at by the other.^® In keeping with 
this wise maxim, our sdstrakdras, poets of no mean order as they themselves 
were, did not hesitate to use their poetic skill in order to make their arguments 
convincing as well as attractive. 

BUDDHIST PROSE LITERATURE 

Before we conclude, a few words ought to be spoken about the peculiar 
Sanski'it prose style cultivated by the Buddhists of the Sarvastivadin, Mula- 
sarvastivadin, and Mahasaiighika schools in their extra-canonical texts. The 
Avaddmsalaka, the Divydvaddna, and the Mahdvaslu are remarkable prose narra- 
tives. Their style is simple, graceful, and much nearer to a spoken idiom than the 
ornate artistic prose of classical Sanskrit. The language of the Mahdvaslu is 
not pure Sanskrit, but a sort of hybrid Sanskrit that was much in vogue among 
the Buddhist communities. In it popular elements of speech and various sorts 


the pi use style of Vyasa's Wiiiyd on Paluhjali’s loga-Sulias as also \ acaspati Misia's gloss 
thereon, see Woods, The Toga System of PaUinjali, Picface, p. ix. (HOS, \ol. X\TI). Similarly, for 
a critical appraisal of Dharmakirti’s prose style, see Raniero Gnoli, The Pramana-iarttikam of Dharma- 
kirti,Ch..l (Text with Critical Notes), Serie Orientali, Roma, XXllI, Introduction, pp. xxxv-xxicvi; 
also Renou, HLS, p. 210. See also Winternitz’s HIL, V^ol. II, p. 364, on the style of Vasubandhu, 
Candrakirti, Santaraksita, and other Buddhist thinkers. 

"Cf. Kdvya-mimamsa, V: 'Upakdryopakarakabhaiatii hi mithah sdslra-kdvyakavyor animanydmahe 
yacchdstra-samskdrah kdiyam anugrhndli sdstraikapraoanald tu nigrhndti, Kdvyasamskdro’pi sdstravdkyapdkamanu- 
ruffaddhi kdvyaikapravanatd tu virunaddhi.’ 
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of Prakritism got mixed with die Sanskrit, evolving direct from the Vcdic prose 
of the Brahmanas. There are a good many examples of solecism noticeable in 
the prose of these Buddhist narratives, that can by no means be justified by the 
norms laid down by classical grammarians. Prof. Edgerton’s pioneering works 
in the fields of grammar and lexicography relating to Buddhist hybrid Sanskrit 
have opened up new vistas for students of Indo-Aryan linguistics. It is of great 
help in forming an idea about the widespread use of Sanskrit among the masses 
and the aberradons introduced therein through the centuries.*^ 

It may, however, be noted in this connecdon that even among the orthodox 
Brahmanic schools, ritualists and philosophic thinkers, Sanskrit as a spoken 
language did not always strictly conform to the rigid norms laid down by 
grammarians. Various solecisms were also tolerated outside the jurisdiction of 
ritual performances. This is attested by the reference in Patanjali’s Mahdhhdsya 
to a group of rsis nick-named ‘ Tarvdnastarvdnah' because of their peculiar pro- 
nunciation of the e^^’pTesuon jadvd-nas-tad-vd nah based upon a defective euphonic 
combination. But such solecisms were never tolerated in ritual acts proper.^ 
Thus, it is no wonder that the Buddhists would adopt a form of popular Sanskrit, 
easily understandable to the masses, even though it did not faithfully conform to 
the rigid norms formulated by grammarians of old. But as Buddhism declined 
and as linguistic standards, specially those set down by the Paninians, gradually 
gained ascendancy and came to be looked upon as inviolable, the so-called 
Buddhist hybrid Sanskrit disappeared from the linguistic map of India. 

CONCLUSION 

This brief and rapid survey of Sanskrit prose literature in its widest connota- 


“Edgerton tlius summarizes broadly the peculiar traits of this hybrid dialect in one of his lectures : 
‘Let me summarise the results of this lecture. The Buddha commanded his disciples to use only popu- 
lar dialects in reciting his teachings. They followed his instructions for a time. Many dialects 
all over North India \vcre thus used by local schools of Buddhists. One such dialect, perhaps 
oiiginally spoken at Ujjain, \vas Pali, which was carried to Ceylon, Burma etc., and became the 
canonical language of Southern Buddhism. Another such dialect, of unkno^vn original location, 
began after a time to be modified by the local Buddhists to make it look more like Sanskrit, the 
socially respected language of their Brahman neighbours. This Satiskritization was at first slight and 
partial. As time went on it increased, but it never became complete. Prakiitic forms continued to 
be used, and many forms tvere mixed or hybrid, neither genuine Prakrit nor standard Sanskrit. The 
vocabulary, especially, remained largely Prakritic. Thou.sands of words were used which are unknown 
in Sanskrit, or not used tliere with the same meanings. To this curious language, which became 
wide-spread in North India, I have given tlie name Buddhist Hybrid Sanskrit. After more than 
twenty years of research I have published, in 1953, the only complete Grammar and Dictionary 
of the language ever attempted.’ — ^F. Edgerton, op. cit.. Lecture I, p. 7. 

C£ Mahdbhd^ya, Ahnika I (Paspasd): 

‘Evarh hi siuyate — Tand/iastarvdpo ndma rsajo babhuvuh pralyak^adhamdnah pardparajiid liditaiedi- 
taiyd adhigata-ydthdlalhydh, te tairabhavanto yadvdnastadvdna ili prayokiaiye yandnaitowdrfa iti prayuiljate, 
ydjne punah. karmani ndpabhdsanie.’ 
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tlon would, we think, help us in forming an unbiased opinion as regards its 
infinite variety and inherent possibilities. It would not be just if an appraisal of 
Sanskrit prose is made purely on the basis of the prose of the Paficatantra and 
similar books of fables on the one hand and the ornate and artificial prose of 
such master stylists as Dandin, Bana, and Subandhu on the other. We must 
take into account the varied ramifications that Sanskrit prose underwent in 
diverse fields like popular fables, romances, various technical discipHnes, philo- 
sophical and exegetical treatises, royal edicts and inscriptions, in Buddhist 
extra-canonical works, dramatic dialogues and epistles, and numerous other 
domains since its dim beginnings in the nivids and Only thus can we gain 
a comprehensive and dispassionate view about its wealth, range, variety, 
richness and wonderful capacity to adapt itself to the topics under discussion.^® 

“See, however in this connexion, Dr S. K. De’s observations: ‘In practice, certainly, if not 
in theory, the separate existence of prose as a vehicle of expression is sparingly recognised, the writers 
fancying that prose is but a species of verse itself and of poetry which is conveyed in verse, and making 
their prose, endowed with florid rhetorical devices, look as much as possible like their own verse and 
poetry.’ — HSL, p. 418. 


272 



16 


SANSKRIT AND SANSKRITIG FABLES 

A lthough no actual animal fable is found in Vedic literature, in the 
Rg-Veda itself there is a wealth of material with the characteristics of the 
fable, and this indicates the fondness of the Vedic Aryan for tales of all sorts. 
Thus in the Rg-Veda there is a frog song in which Brahmanas singing at a 
sacrifice are compared to croaking frogs. Besides, this throws light on the 
fact that the attitude of seeing kinship between men and animals belonged to 
the early Aryan. The Chdndogja Upanisad goes one step further and introduces 
a satirical account of dogs moving in a procession and howling for food, the 
object of this idea being that it might serve as a standard of comparison with 
the Brahmanas engaged in the performance of sacrifices and the chanting of 
hymns. In the same Upanisad the )-oung Satyakama is instructed first by a bull, 
then by a flamingo, and subsequently by an aquatic bird. These examples show 
that the early Indian was able quite easily to transfer the habits and behaviour 
of men to his neighbours, the animals; the teachings of the Upanisads helped 
to a considerable extent in the formation of this attitude. 

In the Mahdbhdrata, the fable leaves its embryonic stage and becomes more 
full-bodied. Thus we hear of the naughty cat who deceived the little mice by 
appearing so Nirtuous, and they ultimately delivered themselves unto her power. 
Then there is the crafty jackal who cheated his allies and enjoyed alone the 
booty won previously with their aid. This developed form of the fable is found 
c\'en more in the literature of the Buddhists who believed in the doctrine 
of transmigration into animal as well as human forms, and in the Jdtaka tales 
they took recourse to beast stories in order to demonstrate the greatness of 
Buddha. Besides these, there are the stories which constitute the avaddnas, 
stories depicting those pious deeds by which one becomes a Buddha. Sanskrit 
poetics does not draw a distinction between a. jdtaka and an avaddna, but both 
are ignored possibly because of their religious objectives. What the curious 
reader misses most is an attempt to discriminate between the fable and the tale. 
A rigid differentiation between the two is possibly not practicable, however, 
since the characteristics of one cannot be entirely excluded from the other. 
While the fable becomes enriched by the folk-tale or spicy stories of human 
adventure, the tale becomes complex by assimilating the features of beast stories 
and also their didactic motive. 

THE pa:!st:atantra and the HITOPADESA 

Absorbing into its frame the elements of the fable and of the tale, the 
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Pancatanira is apparently the creation of a great artist who reveals himself as a 
master of narrative as well as the perfect man of the world. At its outset the 
Paficatantra claims to be a work specifically intended to teach practical wisdom 
to princes. In doing this it shows its connection with the Niti-sastra and the 
Artha-sastra, two important branches of study which deal with action in practi- 
cal politics and in the conduct of the ordinary affairs of everyday life. Never- 
theless, there lingers round the Paficatantra the definite influence of the Dharma- 
sastra, the code of morals, for the fable never extols cleverness and political 
wisdom divorced from morality. This didactic nature of the work explains its 
peculiar pattern, the pattern of emboxing stories within a main tale, developed, 
possibly, on the model of the method of presenting narratives found in the 
Mahdbhdrata. As the Paficatantra is intended mainly as a book of instruction, 
the moral of the story is conveniently summed up in a concluding para. The 
characters usually try to support their maxims by allusions to other fables, and 
this naturally results in the insertion of a tale within a tale. It requires, of 
course, the superb skill of a great literary artist to interweave the fables in such 
a mamier that the whole becomes a unit and completeness of effect is obtained. 
In this task the author of the Paficatantra gives evidence of his superior skill and 
profound genius. 

The Paficatantra, it is said, emanated from the jjcn of one \^isnusarmau to 
whom the sons of King Amarasakti were entrusted on his promising to teach 
them polity within six months. As its name suggests [pafica, five), the Pafica- 
tantra is divided into five parts, each of which deals with an aspect of practical 
wisdom. The first book, entitled Mitrabheda, handles efficiently the theme of the 
separation of friends. The frame-story relates how a wcked jackal brings about 
the estrangement of the lion Pihgalaka from the bull Sanjivaka. Pingalaka 
treats Sanjivaka as a dear friend, to the absolute disgust of the sly jackal, 
Damanaka, and his mate. Ultimately the lion is made to distrust the bull and 
slay him. As Pihgalaka, feeling penitent, laments the death of his one-time 
faithful attendant, Damanaka refers to the principles of polity to console him. 
Polity, he says, recommends extermination of even the nearest and dearest, if 
he endangers the stability of the administration. Statecraft, Damanaka adds, is 
sometimes false and sometimes true, sometimes harsh and sometimes soft, 
sometimes marked by ferocity and sometimes by compassion, sometimes bestows 
pain and sometimes profit; and in all this, he says, it may be compared to a 
clever courtesan who presents herself in different forms. Damanaka then cites 
from the Bhagavad-Gitd the memorable teaching of the Lord never to lament 
the living or the dead. Finally Pihgalaka is consoled; he continues to administer 
his forest domain with the help of his jackal minister Damanaka. 

Then there is the story of the crow-couple and the cobra, which shows the 
advantage of clever ruse over force. The cobra has slain the offspring of the 


274 



SANSKRIT AND SANSKRITIC FABLES 

crows. To punish him the female crow puts into his hole a golden chain stolen 
from the prince. The chain is found there by the king’s men, and they kill the 
cobra. The next story, about the heron and the crab, demonstrates the error of 
ov'er-greed. The heron deceives the fish into trusting him to remove them from 
their lake to another in order to save their lives from the fisherman. Each day, 
however, he eats the fish he carries away. When it is the crab’s turn to be saved 
he discovers the heron’s trick and with his nippers cuts off the heron’s head. 
That intelligence leads to success and folly to ruin is proved by the tale of the 
lion and the old hare. The hare kills the lion by persuading him to leap into a 
\vell in order to attack and kill his ri\'al. The lion he sees there, however, is only 
his owm reflection in the water. Another interesting story emboxed within 
other stories concerns two friends, the sons of merchants. Their names are 
Honest-wit (Dharmabuddhi) and Evil-wit (Papabuddhi), also translated as 
Right-mind and Wrong-mind. Together, the two friends bury a sum of money 
under a tree, but it is removed by Evil-wit who then charges Honest-wit with 
the theft. In the court Evil-wit mentions the tree as the witness to the 
crime; he then persuades his father to conceal himself in the hollow of the tree. 
In the presence of the magistrate the tree-spirit declares the guilt of Honest-wit. 
But Honest-wit sets fire to the tree, and Evil-wit’s father comes out and confesses 
e\ erything. EHl-wit is punished. This story is intended to be a warning against 
embarking upon a project without knowing the various effects that are likely 
to follow from it. 

With the winning of friends as the topic of its central theme, the second book, 
Mitra-samprapti, tenders the ad\'ice to have friends and deal with them fairly; 
as it says at the end, one with a rich collection of sincere allies is never put to 
difficulty by his antagonists. The frame-story opens with a description of the 
^vay the cle\'er king of the doves, Bright-neck (Citragriva), with his whole 
retinue fell into the hunter’s net. Bright-neck makes all the doves fly up to- 
gether, carrying the net with them ; and ultimately he has the bonds cut by the 
mouse Goldy (Hiranyaka), being careful to see that he himself is released last 
of all. A crow. Light-wing (Laghupatanaka), who watches Goldy as he helps the 
doves, succeeds in making friends with the mouse and is introduced by him to 
his old friend the tortoise, Sluggish. A fifth friend is added in the shape of a 
deer who, in the course of his wanderings, is caught in a snare but is released 
finally by his comrades. The slow-mo\'ing tortoise is also taken by the hunter, 
but by a clever stratagem his friends rescue him. This frame-story provides 
ample scope for the introduction of a number of tales, each of which is in- 
corporated in order to substantiate a point raised by one of the characters. 

The third book, Kakolukiya, illustrates the theme of war and peace, using a 
franre-stoiw about the crows {kdkdh) and the owls (uliikdli). The king of the owls. 
Foe-killer (.\rimardana), destroys the retinue of the king of the crows, Cloud- 
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colour (Megha-varna), who summons his ministers and seeks their advice on the 
steps to be taken against Foe-killer. This gives the author an opportunity to 
discuss the six expedients recommended in the treatises on polity and also to 
throw light on the relative strength of these expedients. At last, on the advice 
of the old minister, Firm-hfe (Sthirajivi), Cloud-colour decides to apply the 
poUcy of dissension. Firm-life presents himself to the owls as a suppliant for 
help, sajdng that he has been cast out by the crows for offering good counsel to 
the king. He expresses a desire to burn himself and become an owl in his next 
birth. The owl-minister. Red-eye (Raktaksa), warns the foolish so\'ereign, but 
Foe-killer persists in permitting his enemy to live within the gates. Finally at an 
opportune moment, the stronghold of the owls is set on fire by Cloud-colour and 
his retinue and, as a result, the entire host of owls perish. 

The fourth book has for its central theme Labdha-pranasa, the loss of one’s 
gettings, and this is illustrated by a frame-story about a monkey and a croco- 
dile. The monkey and the crocodile are friends, and every day the monkey 
entertains the crocodile with delicious fruits. The friendship between the two 
grows so strong that the crocodile’s wife is jealous. She begins a fast, saying 
that she will be content with nothing save the monkey’s heart. The crocodile 
invites the monkey to his home and they set out together. On the way, how- 
ever, the crocodile reveals his purpose; but the monkey declares that his heart 
has been left behind on the fig tree, and together they go back for it. As soon 
as they reach the bank of the river, however, the monkey takes shelter in the 
tree and tells the crocodile that, following in the footsteps of Gangadatta, he 
will never return. Thus starts the story of the king of the frogs, Gangadatta, 
who to have his enemies destroyed invites a serpent into the stronghold. The 
serpent destroys the enemies but eats the frogs themselves as well, whereupon 
Gangadatta escapes never to return. The monkey tells the crocodile further 
that he is not a fool like that ass. Long-eared (Lambakarna) . This introduces the 
story of the lion, the jackal, and the ass. Long-eared is persuaded by the jackal 
to visit the lion who is old and feeble. The lion tries to jump upon Long-eared 
but misses, and Long-eared escapes. A second time, however. Long-eared is per- 
suaded to return and is killed. Before eating Long-eared, the lion goes to bathe; 
but the jackal eats the heart and the ears and then convinces the lion that the 
ass had had neither. The story praises the cunning of the jackal and blames 
the stupidity of the ass and of the lion who is no less a fool. 

The theme of the fifth book, Apariksita-kdraka, is hasty or ill-considered 
action. The frame-story opens with the young merchant Manibhadra mourn- 
ing over the loss of his fortune. In a dream he is bidden to slay a monk who will 
visit him in the morning; the monk will then turn into his lost treasure. The 
merchant does as he dreamt and gets back his wealth. A barber, having seen all 
this, clubs to death several monks, expecting a lot of treasure. Instead, he 
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receives the death sentence at the hands of justice. The fate of the barber re- 
minds the merchant of the tale of the Brahmana and the mongoose, and he 
relates the tale to the judges. The Brahmana leaves the mongoose to guard his 
sleeping child. On his return, however, the mongoose runs to greet him with 
paws red with blood. Thinking that the mongoose has killed his child, the 
Brahmana kills the mongoose. He then discovers the mutilated body of a snake, 
while his child is safe. The Brahmana is filled with remorse for his thoughtless 
action in killing the mongoose who had actually saved his child’s life. 

The tone of this book is rather unhappy since the different tales are intended 
to demonstrate the bad effects of di\'erse types of human weakness. There is, 
for example, the story of the goblin and the weaver. The goblin offers to give the 
weaver anything he wants. The weaver hurries home and consults first the bar- 
ber and then his own wife. The barber tells him to ask for a kingdom, but his 
wife says that that would invoh'e a lot of trouble. Instead, he should ask for a 
second pair of arms and a second head, for then he would be able to double his 
weaving. The weaver follows his wife’s advice and the goblin grants his wish. 
On the way home, however, the weaver is mistaken for a fiend and killed by 
the villagers. 

Thus ends the Pancatantra, all five books of which are interspersed with 
verses containing maxims which deal with moral, religious, philosophical, and 
political ideas and also with general codes of conduct. 

Among the numerous treatises which have descended from the Pancatantra 
is the Hitopadeh which has currency mostly in Bengal. Emanating from the pen 
of one Narayana, whose patron was King Dhavalacandra (date not known), 
it is an independent work intended for instruction in Sanskrit. At the outset, 
however, Narayana admits that his purpose is twofold and that he also intends 
instruction in a code of conduct. His sources are the Pancatantra and another 
book, which is anonymous. Like the Pancatantra, the Hitopadesa cites maxims 
relating to political thought; and the copious citations from the Kamandakiva 
NUisdra which are incorporated into it show that the work is intended mainly 
as instruction in the principles of polity. 

The Hitopadesa consists of four books entitled ‘The Winning of Friends’, 
‘The Loss of Friends’, ‘War’, and ‘Peace’. Thus we find that the order of the 
first two books of the source book has been reversed, while the third has been 
divided into two. Into these two, much of the contents of the fifth book have 
been inserted. The Hitopadesa includes a number of new tales; the majority of 
these are fables, some being fairy tales, a few tales of intrigue, and others edify- 
ing stories. The sources of much of the new matter in the third and fourth books 
are not known. One fine tale, among the new ones, is the story of Viravara, in 
which Narayana comes out very well as a painter of human character. Viravara 
approaches King Sudraka and demands a fabulous sum as his daily’wages. The 
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ruler readily agrees, and appoints him. Viravara spends one-fourtli of his wages 
on himself, and three-fourths he gives away in charity. One night the king hears 
a pitiful cry and asks Viravara to find out what it was. Viravara goes out and 
meets the Goddess of Fortune; from her he learns of the king’s impending 
death. In his bid to save the life of his royal patron he ultimately sacrifices his 
only son Saktidhara. But Sudraka had followed Viravara, keeping himself 
concealed, and now he tries to put an end to his life before the image of 
Goddess Sarvamangala. She at last intervenes and prevents the king from 
committing suicide; at his request she brings Saktidhara back to life. The tale 
ends happily with the coronation of Viravara as the king of the Karnata region. 
Thus Viravara is a fine piece of characterization, showing the faithful servant 
ready to sacrifice himself for his master. In another story a sharp contrast to the 
character of Vira\'ara is provided by that of a mouse. A pious hermit changes 
a mouse successively into a cat, a dog, and a tiger, but reduces him to his original 
form when, as a tiger, he seeks to destroy his benefactor. This story, which is 
perhaps a revised version of a similar anecdote in the Mahabhdrata, shows how a 
mean person behaves when he obtains an exalted position. 

TALES AND FABLES IN BUDDHIST LITERATURE 

While in the Mahabhdrata fables and fairy tales are introduced for the 
purpose of propagating religious, philosophical, and political ideas, in Buddhist 
literature they are introduced in order to establish the supremacy of Buddhist 
thought and philosophy over other parallel systems. This is in evidence in the 
Khuddaka Mkdya of the Sutta Pitaka. One of the most interesting sections of the 
Khuddaha Nikdya is the collection of stories known as thejdtakas, stories relating 
to the former births of Buddha. In Buddhist ideology, a Bodhisattva is a 
person who is destined to obtain enlightenment. Consequently, Gautama the 
Buddha is competent to be regarded as a Bodhisattva not only in his last earthly 
existence, but in all the countless existences which he experienced as a man, 
an animal, or a god before he was reborn for the last time as the son of the 
Sakya prince. A tale in which this Bodhisattva, in one of his former existences, 
plays a part whether as the central figure or as a minor character or as a neutral 
spectator is, in the terminology of the Buddhists, ajdtaka. The Buddhist monks 
took full advantage of the fondness of ancient Indians for anecdotes, and they 
converted into a jdtaka any story, however worldly and however far removed 
from the sphere of Buddhist thought it might be. The Jdtaka collection there- 
fore becomes a storehouse of fables, fairy tales, moral narratives, romantic tales, 
and pious legends; and the majority are not of Buddhist origin, for there are 
popular tales and anecdotes, heroic songs and ballads, and sacred legends and 
myths of the Brahmanas and forest hermits. 

Thejatakas are composed in a mixture of prose and verse. The verse enhvens 
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the prose and the prose provides passages to explain and expound the moral 
teaching of the verse. In content, form, and extent, the jdtakas are greatly 
varied. Side by side with short stories they may contain an extensive composition 
capable of being regarded as an independent work. There are numerous fables 
which occur in different recensions of the Pancatantra which are also found in the 
Jataka. Many of these stories have passed out of India into the literatures 
of other countries. The Pancatantra' s frame-story of the lion and the bull, between 
whom estrangement is brought about by the sly jackal, reappears in the 
Jataka. Here, too, we have several variants of the delightful story of the monkey 
who outwits the crocodile by saying that his heart is left behind on the fig tree. 
The tale of the hypocritical cat who devours the mice while pretending to be a 
pious ascetic is a recast of the story in which the cat, pretending to be highly 
religious-minded, swallows up the young ones of the birds kept in the care of 
the old vulture. While in the Pancatantra the ass clothes himself in a tiger’s skin, 
in the Jataka he appears in a lion’s skin. 

Among other well-known fables to be found in the Jataka are those of the 
jackal who praises the crow’s beautiful voice, thereby gaining some nice fruit 
for himself; the ox who envies the pig’s good food until he hears that the pig 
is being fattened only for slaughter; the parrot sets to watch over the doings 
of a faithless wife, who finally kills the bird for being so watchful. In 
some fairy tales relating to animals and human beings, it is the animals, as a 
rule, who come out better than the men and women. One such fairy tale 
describes how an ascetic saves in turn a snake, a rat, a parrot, and a prince 
from the surging waves of a turbulent river. They all promise their undying 
gratitude to the ascetic. Ultimately, the prince tries to execute the sage, where- 
upon all the people gathered there seize the tyrant and put him to death. Some 
of the tales are intended to bring home this or that point relating to the code of 
ordinary conduct; thus they bear testimony to the popularity of the story as a 
means of religious instruction. One such tale narrates the experiences of a lover. 
Although he saves his wife’s life by giving her his own blood to drink, the wife 
falls in love with a wretched cripple and pushes her husband down from a 
hill. However, the husband is saved in a strange way by a lizard, and ultimately 
he becomes king and punishes his faithless vvdfe. Another story explains the 
necessity of scolding an inquisitive wife. By virtue of a spell, a king is able to 
understand the language of beasts, but he is forbidden to betray the secret on 
penalty of death. The over-inquisitive queen presses the king to tell her his 
secret, whereupon Sakka, the king of the gods, appears in the form of a goat 
and advises the king to give his wife a thrashing. The king does so and the 
desired effect is produced. A third story censures the common weakness of men 
for women and money. A monkey returns from the palace of the king and is 
asked by his fellows to describe life in the world of human beings. The monkey 
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speaks of men’s love for women and money, whereupon all the monkeys cover 
their ears and run away. A whole chain of stories laughs at man’s folly. Thus 
we hear of the son who shatters the skull of his sleeping father in his attempt to 
kill a mosquito sitting there; of the monkeys who, while watering the plants, 
pull up every plant by its roots; and of the monk who meets a fighting ram — 
the monk expects the ram to show him honour and make room to let him pass, 
but the ram just knocks him down. 

THE POPULAR TALE 

Another widely admired book of stories is the Brhatkatha, ‘The Great Story’, 
written by Gunadhya; it epitomizes the ‘popular tale’. Bana and Subandhu 
both refer to its importance; and Dandin records that Paisaci Prakrit was the 
language of this storehouse of wonderful tales. It was most probably written 
between the first and fourth centuries a.d. The original is lost, but its contents 
can be known through two main sources, one from Kashmir, the other from 
Nepal, each of which employs a different medium of expression. Two metrical 
Sanskrit adaptations of the Brhatkatha were written in Kashmir : the Brhat~ 
kathd-manjarl written by Ksemendra; and the Katha-sarit-sdgara written by 
Somadeva. Both were written in about 1050. The adaptation written in Nepal 
is the Brhat-kathd-sloka-sahgraha written by Budhasvamin, whose date is assigned 
by tradidon to the eighth or the ninth century. 

Gunadhya had the unique advantage of having before him the epics and 
also the Buddhist legends. While the epics pro\ ide the decisive element of the 
plot, the Buddhist legends give him the conception of his central figure. From 
the Rdmdyana he obtains the motif of a husband searching for a wife cruelly 
stolen from him soon after marriage. Gunadhya describes the adventures of 
Naravahanadatta, the son of Udayana. He is a man of pleasure and of many 
loves. His chief love is Madanamancuka whom he discovers after she has been 
carried off by force by Manasavega. He makes her his bride and the land of the 
Vidyadharas his empire. In the course of this achievement he visits many 
countries and marries a number of women. In the two Kashmir works the narra- 
tive is interrupted by countless tales and legends, and there is such a mass of 
diverse stories that it is very difficult to maintain the continuity, although in 
the hands of Somadeva the effect of the main story is retained to a consider- 
able extent. Somadeva’s composition also possesses another merit: it presents 
a large number of stories of great variety and thus justifies the title ‘Rivers of 
Stories Forming an Ocean’. There is, for example, a series of tales recording 
the acts and ^vords of fools: the foolish serv'ant who keeps the trunks open in an 
attempt to protect the leather from the rain; the silly person who eats seven 
cakes and then, feeling distressed, thinks he should have eaten the seventh 
one first; and the simpleton who repeatedly declares himself to be a ‘mind- 
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born son’ because, as he says, his father would have nothing to do with a 
woman. 

Another series records the achievements of rogues. A rogue dressed as a rich 
merchant enters into a contract with the king to present him with fiv'^e hundred 
gold coins every day instead of appearing daily at the king’s reception. The 
courtiers, thinking the man to be all-powerful with their master, bribe him and 
make him the proprietor of fifty million pieces. In another story a rogue is 
suffering in hell- on account of his misdeeds. A single gift, however, entitles him 
to become Indra for one day, whereupon he visits all the sacred places and 
through the merit thus acquired he remains Indra for ever. 

In these stories women are usually presented as being vicious in their pro- 
pensities, but a third series is comprised of exciting tales relating to the loyalty and 
disloyalty of women. There is the faithful wife who follows her husband in death ; 
but there is also the murderous wife who mutilates her husband in revenge for 
a beating; another wife regularly betrays her husband, but insists on burning 
herself on his funeral pyre. There is the episode of the woman who gets rid of 
ten husbands and apparently meets her match in the man who has repudiated 
ten wives ; but she becomes annoyed with him also and ultimately turns to the 
ascetic life. Another story is of a king with a white elephant. The elephant is ill 
and can only be healed by the touch of a chaste woman. Such a woman, a poor 
young wife, is found, whereupon the king marries her sister, only to be betrayed 
by her in the end. How many of these numerous tales of fools, rogues, and 
naughty women belong to the original Brhatkathd and how many are an 
accretion appended to the original, it is difficult to determine. It is possible, 
however, to assert that they combine to form an unrivalled repository of stories 
of distinctive quality and vigour, presented in an attractive, elegant, and un- 
pretentious form. 

More racy stories find place in the next oldest collection of popular tales. 
This is a work entitled Vetdla-pancavimsati, a number of versions of which are 
available. Of these, the most popular is the recension by Sivadasa, which is in 
prose interspersed with verse. Another version is the prose recast by Ksemendra ; 
and a third is a textually poorer work by Vallabhadeva. The frame-story, in 
which twenty-five tales are dovetailed, concerns King Trivikramasena or 
Vikramasena who in later accounts becomes Vikramaditya. An ascetic brings 
to the king every day a fruit containing a concealed gem. To oblige the ascetic, 
the king agrees to go to a cemetery and bring down from a tree a corpse which 
has been put there for the purpose of some magic rites. But the corpse is already 
possessed by a vetdla, a ghost, and he agrees to give up the body only if the 
king can answer certain questions he will put to him. The Vetala relates a story, 
and at the end poses a question which is in the nature of a puzzle. The stories 
are extremely enigmatic and to furnish replies to the riddles is no easy task. 
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With great ingenuity, however, Vikramaditya solves them and comes out 
triumphant. One of the problems is to determine the relationship inter se of 
children whose father marries the daughter of a widowed lady whom his son 
marries. Another problem is to ascertain the best lo\'er among three: the one 
who burns himself on the funeral pyre with the body of the dead girl ; the one 
who builds a hut in the crematorium and lives there; or the one who, after 
much suffering, brings the dead girl back to life by means of a charm. A similar 
problem is to find out the noblest among these three: the husband-to-be who 
allows his fianck to keep her last tryst with her lov'er; the robber who lets her 
pass him unscathed; and thelover who returns her untouched to the prospective 
husband. The stories show great cleverness and much knowledge of life’s possible 
problems, and are certainly very pleasing. 

ETERNAL MAN, ETERNAL WOXIAN 

The ancient Indian beast fables and similar stories in Sanskrit, Pali, or 
Prakrit have great human value in their penetrating knowledge of the human 
character. We see before us the eternal man and the eternal woman. These stories 
show men and women, their virtues and vices, their strengths and 
weaknesses, their wisdom and folly. By introducing beasts and birds who 
act as people would, the stories become allegories which provide moral instruc- 
tion through amusement. This deep insight together with an abiding social 
awareness, conferred on the authors of these books of stories a keen sense of 
realism and an almost uncanny power of penetration into people’s actions and 
the motiv’es behind those actions. Thus they were able to sum up the social 
experience of their own and other ages. Saints and devuls, fools and knav'es, the 
wise and the unwise, the honest and the dishonest, the unwisely honest and the 
dishonestly wise, the righteous and the evil-doer, the innocent and the ruffian, 
all rub shoulders together, whether as birds and beasts or as men and women. 
In and through them all we can easily recognize eternal man and eternal woman. 

These stories thus have much to offer us today. To know this multi-minded 
person, the human being, and to discern the maladies of our own society, it 
would be helpful to pay attention once more to our storehouse of the wonderful 
tales and fables from ancient India. 
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SANSKRIT HISTORIES AND CHRONICLES 


T he charge often levelled against Indians, on the strength of the testimony 
of Alberuni (a.d. 1030), that they lacked historical sense is but partially 
true. Though we do not find actual chronicles for the ancient period, lists of 
teachers in the Vedic texts, dynastic lists in the Puranas (ancient tales), church 
history and biographies in the Buddhist works, and the pattdvalis (narratives) 
of the Jains indirectly postulate the existence of chronicles of some sort even in 
remote antiquity. The royal and dynastic chronicles composed by Bana (seventh 
century), Kalhana (twelfth century), and subsequent writers, and the regional 
chronicles in medieval times prove the continuation of the practice for a long 
time. 


VEDIC TEXTS 

There are references of some historical significance in the Vedic literature 
from the earliest times, of which mention may be made of the vams'as (lineages) 
and lists gi\ing the gotra-pravara (race and the sages contributing to the family) 
which, as Ghoshal says, ‘have a substratum of historical reality’ and ‘would 
form at best a skeleton of historical composition properly so called’. There are 
also the gathas (songs) and the ndrdsarfisis (songs in praise of heroes), which are 
‘the precursors of epic poetry’ and ‘forerunners of the Indian historical kdvya 
(poetical class of literature) ; and the ilihdsas (histories) and the Puranas, which 
as yet had ‘no trace of genealogies of kings and dynasties with chronological 
references, such as were to constitute an essential ingredient of the later Puranas, 
according to the standard definition’.^ 

Akhydna (tale), itihdsa, and purdna in the Vedic literature constituted the 
rudimentary specimens of histor)". The terms have been indiscriminately used 
as synonyms or as distinct words, sometimes each individual word implying 
the other two or one of them. The ancients did not clearly distinguish between 
the three. The same account was designated as akhydna, itihdsa, and purdna in 
different places, while different kinds of narratives were styled dkhydnas, itihdsas, 
and purdnas. The Mahdbhdrata calls itself, besides the best of itihdsas, an dkhydna 
and a purdna, and both the Mahdbhdrata and the Puranas appear to have 
treated these three terms as identical. 

1 Ghoshal, Studies in Indian History and Culture (Calcutta, 1957), Chapter I, especially pp. 7, 8, 15, 
17-18. 
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ITIHASA AND PURANA 

In Kautilya’s time (fourth century b . c .), itihdsa occupied an important 
position and comprehended six branches which comprised purdna (in its earlier 
form dealing with cosmogony, cosmology, and di\ine pedigree), itivrtta (prob- 
ably dynastic chronicles and events of the past), dkhydjikd (historical narra- 
tions and anecdotes), iiddharana (illustradve stories, biographies, or events), 
dhmma-sdstra (\vorks on law), and arlha-m^tra (political science). This shows 
Kautilya’s comprehensive conception of history which incorporated, besides 
historical chronicles in their widest significance, law and legal institutions, and 
social, moral, and economic theory and practice. 

Originally comprising sarga, pratisarga, and dhama-sdstra matters, the 
Puranas later became pancalaksana (having five characteristics) : sarga (original 
creation), pratisarga (dissolution and recreation), rarris'a (divine genealogies), 
manvantara (ages of Mann), and vamsdnvcarita (genealogies of kings). The 
Puranas themselves state that the ancient sage, Vyasa, compiled a Purana 
Samhita from the material supplied by dkhydnas, updkhydnas (episodes), 
gdthds, and kalpajoktis (descriptions of the aeons or cycles) and kalpasuddhis 
(descriptions of the correct systems and customs for each kalpa). The nucleus 
of the political history in the Puranas was thus supplied by the genealogies 
of gods, sages, and kings, and by the traditions of great men culled from Vedic 
texts. 

Scholars hold divergent views regarding the historical importance of the 
Puranas. The present writer considers that there is no material difference or 
contradiction between the data offered by the Vedic texts and the data offered 
by the Puranas; the apparent differences or contradictions can be satisfactorily 
explained on the basis of differences regarding aims and objects, the sphere 
and region of influence, and the circumstances surrounding the origin of these 
two. The omission of particular persons or events in one text is explicable on 
the ground of the comparative unimportance or the insignificance of those 
persons or events in the view of that text, or of their mention in both under 
different names. Some of the Rg-Vedic kings can be fitted into the gaps in the 
dynastic lists in the Puranas. The proper procedure for the writing of tradi- 
tional history is to base the account on the joint testimony of the Vedic texts 
and the Puranas, wherever available, to harmonize the conflicting texts as far 
as possible, and to give very careful consideration to the evidence of the Puranas 
before rejecting it. 

The sutas (professional bards) were entrusted with the task of preservation 
and transmission of the traditional lore incorporated in the Puranas. The 
genealogical accounts in the Puranas ended with the period of the Guptas 
( a . d . 320-467), probably on account of the proper organization of royal archives 
which rendered these lists unnecessary. Also, the inclusion of fresh matter in 
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sacred works of hoary antiquity, as the Puranas were regarded in those days, 
was deemed sacrilegious. Puranic genealogies have their counterparts in later 
days in the vamsdvalis (genealogies) of Nepal, the Jaina prabandhas (collections 
of historical narratives) of Gujarat, and the buranjis (Assamese records) . 

THE HISTORICAL KAVYAS : FUNDAMENT.AL PRESUPPOSITIONS 

Hiuen Tsang, the Chinese Buddhist pilgrim, who visited India in the 
seventh century, testifies to the existence of an official for each province whose 
task was to maintain written records of ‘good and e\ il events, with calamities 
and fortunate occurrences’;- and, curiously enough, we find a contemporary 
literary record in Bana’s Harsacarita. Apart from the historical material found 
in the Vedic texts, the Mahdbhdrata, and the Puranas, some kind of historical 
information can be found in literary works of a subsequent period — the so- 
called historical kdvyas. But the concept of kdvya that prevailed assigned a 
superior place to the characteristics of the form, so that in historical kdvyas 
history occupies but a minor place. 

Before turning to these historical kdvyas, a reference should be made to the 
basic or fundamental presuppositions which operate as conditioning factors 
not only in literary productions in general, but also in the earlier specimens 
mentioned above. The Indian mind, permeated by religion and philosophy, 
is ingrained with the peculiar theories of time, avatdra (incarnation), destiny. 
Karma (results of action), Maya (the basic principle of creative power), and so 
on. The Puranas evolve a cosmic framew’ork of time and a cyclic conception of 
history in their theory oijmgas (ages), caluryugas (cycles of four also called 

mahdyugas), and kalpa (2,000 mahdyugas). Within the caturyugas the four 
are repeated in the same order, each succeedingj'w^a being a progressive deterio- 
ration. The theory of avatdra propounded that when deterioration reached its 
extreme limit the omniscient, omnipresent, and omnipotent God would descend 
to this earth and rescue the world from all calamities. The Golden Age would 
then be ushered in, followed, in due course, in subsequent by a return to 
the utmost hmit of deterioration when once more God would come to the rescue 
of humanity, and the cycle would continue. The theory of fate or destiny regards 
everything as predestined and considers that a cosmic purpose eggs the indi- 
vidual on to a predestined goal, whether he wills it or not. The doctrine of 
Karma holds that all human actions are the results of actions done in previous 
births. Two other presuppositions were: belief in transmigration and belief in 
the divinity of kings. 

PRAgASTIS 

The beginnings of the historical kdvyas can be traced, as we have seen, to the 

^ Bealj Buddhist Records of the Western World (London, 1906), I, p. 78. 
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gdthds and ndrdhrhsis, and in the prasastis (eulogies) we get the earliest specimens 
of them. The main aim of the author or poet in composing thewhistorical kdvja 
was to create a piece of aesthetic literature conveying the Indian ideals of life. 
Historical accuracy being but of secondary importance, there is in these compo- 
sitions a curious mixture of history, myth, legend, and imagination. 

Prasastis, both in prose and verse, w'hich possess poetic merit of a modest 
kind, constitute historical documents. Besides the usual benedictions and in- 
vocations, the description of the donation and the condition and privileges 
accompanying it, the names of the architect, priest, poet, and scribe connected 
with the memorial, and also the date, the historically important part is the 
genealogy and the account of the donor and of the ruling prince. The geneal- 
ogies are generally correct. These prasastis, written from the first century b.c. 
onwards, may be regarded as the first step towards recording history. 

Historical works can be di\'ided into two categories: caritas or biographies, 
not only of kings but of other important historical personages, and prabandhas 
or collections of historical narratives which w’ere akin to chronicles. 

THE HISTORICAL WORKS 

The Harsacarita'. Chronologically after the piasastis comes the Ilarsacanta, 
a prose romance by Bana who lived in the seventh century. Though called a 
mahdkdvja (epic) in the colophon, the Harsacarita is styled by Bana an dkhjdyikd 
(a work based on fact) as distinguished from kathd (fiction). The work does not 
give the history of the reign of Harsa (first half of the seventh century), but 
deals with a particular episode in his life, "working it out as a litcraiy master- 
piece. Starting with a description of his capital, Sthamisvara, and an account 
of his predecessors, the Harsacarita describes the marriage of Harsa’s sister 
RajyasrI with Grahavarman who belonged to the Maukhari dynasty, and goes 
on to narrate the death of Harsa’s father, Prabhakaravardhana, the self- 
immolation of Harsa’s mother, the sudden murder of Grahavarman, the 
imprisonment of Rajyasii, the murder of Harsa’s brother, Rajyavardhana, 
Harsa’s expedition in search of his sister, the escape of RajyasrI, and her rescue 
from the funeral pyre by a Buddhist monk. The story ends abruptly with the 
meeting of Harsa and RajyasrI. 

Though intended to be a romantic story rather than sober history, the 
Harsacarita has been a valuable corrective and supplement to the data supplied 
by Hiuen Tsang and the inscriptions, and gives a cultural picture of the life of 
the society of the period. 

The Gaudavaho: Vakpatiraja, who describes himself as a pupil of Bhava- 
bhuti, probably composed the Gaudavaho in a.d. 725, before the defeat of his patron 
Yasovarman at the hands of Lalitaditya Muktapida of Kashmir. The Gaudavaho, 
which describes in a more or less conventional manner Yasovarman’s victorious 
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campaigns of conquest, is more of a panegyric than the historical poem it claims 
to be. The fact of Y asovarman’s campaigns in the east finds confirmation in 
inscriptions, while that of those in the west and south is partially supported 
by indirect evidence. Kalhana refers to Yasovarman, the patron of Vakpati 
and Bhavabhuti, as being defeated by Lalitaditya.® 

The Bhuvanabhyudaya : According to Kalhana, the Bhuvanabhyudaya by 
Sahkuka (ninth century) described the battle between Manma and Utpala of 
Kashmir,^ but it is not extant now. 

The Kavi-rahasya : Halayudha’s Kavi-rahasya (tenth century), while illus- 
trating the grammatical formations of the present tense of roots, incidentally 
eulogizes Rastrakuta Krsna III. Bhandarkar® identifies Halayudha with the 
author of the Abhidhdna-ratna-mdld. 

The JVavasdhasdnka-carita: Padmagupta or Parimala, the court poet of 
Sindhuraja Navasahasahka of Malava, wrote the jXavasdhasdnka-carita in a.d. 
1050. Dealing, as it does, w'ith the marriage of Sindhuraja with the Naga princess 
Sariprabha, it has not much value as history, though it stands fairly high as a 
kdvya. 

The Vikramdnkadeva-carita: Bilhana (eleventh century), the Kashmiri, who 
became the vidydpati (director of education) of Calukya Vikramaditya Tribhu- 
vanamalla, purports to gi\-e the history of the Calukyas in his Vikramdnkadeva- 
carita. Starting with the mythical origin of the Calukyas, the w'ork attains 
historical character with Tailapa (tenth century), of the restored dynasty, whose 
\ ictory is recorded, but not his defeat by the king of Malava. The exploits of 
Vikramaditya’s father are followed by his conquests before accession, \vhich 
are described with conventional embellishments. Then follow the marriage 
of Vikramaditya with a Cola princess, his campaigns in the south, and his 
accession after supplanting his elder brother Somesx ara II. Then are narrated 
the defeat and capture of his younger brother Jayasiihha, and his several wars 
with the Colas. 

The Vikramdnkadeva-carita deals, in the traditional kdvya style, with royal 
wars and royal marriages and includes all the conventional amplifications. 
The intervention of Siva is brought in at crucial moments to tide over in- 
convenient situations for tlie hero and in order to whitewash him and blacken 
his enemies. Though the poet could not give a full historical narrative of Vikra- 
maditya’s life on account of the restrictions of traditional form and method, the 
account in the Vikramdnkadeva-carita, divested of poetic exaggerations, is cor- 
roborated by inscriptional evidence. 

The Karnasundari: During his stay at the court of King Karnadeva 

^ Rdjataraiigvii, I\'. 144. 

*Ibid., IV. 704-5. 

® Collected Works, II (Poona, 1928), p. 71. 

287 



THE CULTURAL HERITAGE OF INDIA 

Trailokyamalla of Anahilavada, Bilhana wrote the semi-historical drama 
Karnasundari, dealing with the marriage of his patron with MayanaUadevi. 
Though of little historical importance, the drama may have been based on a 
contemporary incident. 

Rdjatarangini: Kalhana’s (twelfth century) is the nearest 
approach by an Indian author to the writing of history according to modern 
conceptions. Divided into eight chapters of unequal length, the Rdjatarangini 
deals in the first three chapters with fifty-two fabulous kings of whom all record 
had been lost. The next two chapters cover the Karkota (or Naga) and 
Utpala dynasties. Though the Karkota dynasty has been assigned a mythical 
origin, Kalhana’s chronology of this dynasty is found to be wrong by only 
about thirty years. The concluding chapters deal with the two Lohara 
dynasties, of whom a complete account has been given from almost first-hand 
information. 

According to Indian standards, which require a poet to be an adept in 
se\ eral arts and sciences, Kalhana may be said to have been well equipped for 
his task. He was well \ ersed in makdkdiyas and historical kdvjas, works on astrol- 
ogy, polity, administration, law, poetics, geography, economics, erotics, and 
also the epics and legendary lore. He utilized for his Rdjatarangini not less than 
eleven historical chronicles besides the still extant .Nila-mata Purdi^a. Of the 
authors mentioned, we know only Ksemendra (eleventh century) and Helaraja 
who are stated to have been the authors of the Nrpdvali and the Pdrthivdvali 
respccti\ ely, though these works are not available to us. Besides these, Kalhana 
drew upon not only literary texts, living traditions, and folklore, but also coins, 
inscriptions, and records of land grants, wherever available. The Rdjatarangini 
supplies valuable data for reconstructing the cultural life of Kashmir through 
the ages. 

Kalhana believed in the omnipotence of late ruling historical events, and in 
the operation of supernatural forces in shaping them. This belief Kalhana shares 
with many who preceded and followed him, and, by modern standards of 
historiography, it constitutes a defect. Also, it is found that Kalhana neither 
properly assesses his sources, nor substantiates his statements by citing autho- 
rities; nor docs he differentiate between the sources for ancient and recent 
periods. He believes, moreover, in the epics and the Puranas, and in the tradi- 
tional lore. 

Continuations of the Rdjatararigini: Jonaraja, Srivara, and Prajya Bhatta 
continued Kalhana’s work. Jonaraja (fifteenth century), in his Dvitiyd Rdja- 
tarangini, intended to bring the histor\- of Kashmir up to the time of his patron 
Zain-ul ’Abidin, but he died before completing the work. His pupil Srivara 
started his Trtiyd Rdjatarangini from the period where Jonaraja left it and 
completed it in four chapters covering the period, 1459 to 1486. Prajya Bhatta 
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(sixteenth century) and his pupil Suka, in their Rdjdvali-patdkd, carry the account 
up to 1586 when Kashmir was annexed by Akbar. 

The Rdmacarita: Sandhy^ara Nandin’s Rdmacarita (eleventh-twelfth 
centuries) is a slesa-kdvya (the stanzas having double meaning). It gives simul- 
taneously in four cantos, the story of Rama and a detailed history of Ramapala 
(c. 1084-1130). It speaks of the revolution in North Bengal, the murder of 
Mahip^a II, the restoration of the kingdom by Ramapala, and his eventful 
and remarkable reign. The story continues even after the reign of Ramapala 
and ends with Madanapala (who reigned 1140-55). It possesses great historical 
values as a contemporary record, but fails as a poetical composition. 

The Prthvirdja-vijaya : Probably a product of Kashnair, the Prthvlrdja-vijaya 
(authorship not definitely known), which is available as an unfinished frag- 
ment, was commented on by Jonaraja. The work deals, in a conventional 
manner, with the victories of the Cahamana king, Prthviraja of Ajmer (twelfth 
century), who fought with Shihab-ud-din Mohammed. A short account is 
given of the ancestors of Prthviraja who appears in this poem as an incar- 
nation of Rama. 

Though it is not possible to state the extent of the story in the absence of the 
concluding portion of the work, which is not available, it appears that the work 
was written during Prthviraja’s lifetime to celebrate his victory over Shihab- 
ud-din Mohammed in the battle of Tarain. Several incidents in the work have 
been corroborated by independent evidence, and it constitutes a valuable 
source for the history of the Cahamanas of Sakambhari. 

The Hammtra-mahdkdvya : Another work dealing with the Cahamanas is the 
Hammira-mahdkdvya by Nayacandra Suri, the spiritual grandson of Jayasiihha 
Suri. In fourteen cantos the work describes the heroic deeds of Hammira, the 
last ruler of the Cahamana dynasty at Ranastambhapura (Ranthambhor) , 
who was killed in an encounter with the Muslims, and the self-immoladon of the 
womenfolk before he met his heroic end. Contemporary Muslim chronicles 
establish the general accuracy of the historical events recorded in this work. 

THE GUJARAT CHRONICLES 

We now turn to the Gujarat chronicles. There are about half a dozen 
chronicles and some dramatic works dealing with Kumarapala (twelfth century) 
and his reign. 

The Kumdrapdla-carita'. This work is a dvydsraya-kdvya (a poem in two 
languages), partly in Sanskrit and partly in Prakrit; it proves its author, the 
celebrated Jaina polymath Hemacandra (1088-1172), to be at one and the 
same time a poet, a historian, and a grammarian of two languages. Comprising 
twenty cantos in Sanskrit, of unequal length running into 2,439 verses, and 
eight cantos in Prakrit, the Dvydsraya-kdvya simultaneously gives an account 
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t)f the Calukyas from Mularaja to Kumarapala and illustrates the rules of the 
author’s grammar, the Siddha-haima-vyakarana. The first seven cantos of the 
Prakrit portion of the Dvyasraya-kdvya illustrate the first seven chapters 
of the Siddha-haima-vyakarana, and the eighth illustrates the rules of Prakrit 
grammar. The main interest of the work lies in its learned and propagandist 
object, and with its emphasis on Kumarapala’s efforts to turn Gujarat into a 
model Jaina State, it cannot be called history or even a good chronicle. 

The Kumdrapala-pratibodha: Written in Prakrit by Somaprabha (twelfth 
century), the Kumdrapala-pratibodha is of little value as history. It gives the 
teachings of Jainism as preached to Kumarapala by Hemacandra, resulting 
ultimately in the former’s conversion to Jainism. 

The Kumdrapdla-bhupdla-carita: Only the first canto of the Kumdrapdla- 
bhupdla-carita, written by Jayasiihha Suri II (thirteenth century), has some 
historical interest; it deals with the origin of Mularaja, giving a different version 
which is partially supported by an inscription. The other cantos, which are 
about Kumarapala and Hemacandra, are a mixture of fact and fiction. 

The Kumdrapdla-prabandha: Jinamandana’s Kumdrapdla-prabandha, lacking 
any critical merit, is but a loose compilation of material collected from un- 
reliable sources. 

The Mudrita-kumudacandra : A drama in five acts, the Mudrita-kumudacandra 
by Yasakandra (probably twelfth century), deals with the controversy between 
two Jaina teachers, the Svetambara Devacandra and the Digambara Kumuda- 
candra, which took place in 1124 at Siddharaja’s court, in which the latter 
was completely overcome [mudrita, literally ‘sealed up’), his defeat resulting 
ultimately in the expulsion of Digambaras from Gujarat. 

The Mohardja-pardjaya-. Written in the thirteenth century, Yasahpala’s 
Mohardja-pardjaya is an allegorical drama in five acts. Mixing allegory with 
reality, it describes Kumarapala’s conversion to Jainism and his marriage with 
Princess Krpasundari, Hemacandra acting as the priest. 

The Kirtikaumudi: This work by Somesvara (1179-1262) gives an account 
of the Vaghela dynasty of Gujarat. The author’s ancestors were purohitas (priests) 
to the successive Calukya rulers. The narrative in the second canto up to the 
death of Mularaja II (who reigned 942-97) provides ‘possibly the best history 
of the Calukyas up to the period’.® 

The Surathotsava: Another work by Somesvara, the Surathotsava is a political 
allegory depicting the changing fortunes of Calukya Bhima H. The concluding 
verses of the last canto give the history of the poet’s family and also eulogize 
Vastupala, a well-known minister of the princes of Gujarat. 

The Sukrta-sankirtana: Arisimha (thirteenth century) wrote the Sukrta-san- 


• A. K. Majumdar, Chaulukyas of Gujarat (Bombay, 1956), p. 413. 
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kirtana which speaks of the pilgrimages and religious and charitable activities 
of Vastupala. It gives the genealogy of the Gapotkata or Cavda kings right 
from Vanaraja, the founder of Anahilapattana. This is followed by an accoimt 
of the reigns of the Calukya kings from Mularaja to Bhima II, leading up to the 
advent of Vastupala and another minister, Tejahpala. 

The Vasanta-vilasa: BMacandra Suri’s Vasanta-vilasa, written soon after 
Vastupala’s death (1242) for the delectation of his son Jaitrasiihha, treats of the 
same subject. 

The Sukrta-kirti-kallolini: Another eulogy of Vastupala and Tejahpala, 
composed on the occasion of their pilgrimage to Satrunjaya, is Udaya- 
prabha Suri’s Sukrta-kirti-kallolini. It is a praJasti of the sukrtas (pious deeds) 
and kirti (glory) of these heroes, and contains, besides the genealogy of 
Vastupala, the genealogy and a eulogy of the Gapotkata family and the 
Galukyas. 

The Vastupdla-carita : Jinaharsa eulogizes Vastupala in the Vastupdla-carita as 
a statesman, warrior, philanthropist, constructor of temples, poet, patron of 
poets, and founder of big manuscript libraries. 

The Hammira-mada-mardana: Jayasiriiha Suri wrote the Hammira-mada- 
mardana, a drama in five acts, to describe the alliances of Viradhavala, the 
greatness of Vastup^a as a politician, and the defeat of a Muslim prince. 

The Prabhdvaka-carita: Prabhacandra’s Prabhdvaka-carita is a continuation 
of Hemacandra’s Trisasti-hldkdpurusa-carita and Pariiista-parvan. It contains 
biographies of twenty-two Jaina dcdryas (preachers), and gives accounts of 
several kings as a background to the activities of the dcdryas. Prominent among 
the kings dealt with are Paramara Bhoja, Galukya Siddharaja, and Kumara- 
pala, the last two receiving detailed treatment in connection with the life of 
Hemacandra. 

The Prabandha-cintdmani: Of the five prakdsas (sections) of the Prabandha- 
cintdmani by Merutuhga (fourteenth century), the first gives the legends of 
Vikramaditya and Satavahana and accounts of the G^ukya kings of Anahila- 
vada and of Paramara Munja and Bhoja of Dhara. The second, third, and 
ionxih prakdsas continue the account of Bhoja, and this is followed by an account 
of the Galukyas up to Kumarapala. The concluding prakdsa contains miscella- 
neous stories including those of Siladitya, Laksmana Sena, Jayacandra, Uma- 
pati, and Bhartrhari. Curiously enough, Merutunga writes nothing about the 
contemporary Vaghelas, of whom he had personal knowledge, except to say that 
Viradhavala came after Bhima II. Merutuhga usually gives a continuous 
account in chronological order; and the portion dealing with the time nearer 
the author’s own has some historical value. 

The Prabandha-kosa : Written in Delhi in 1348, Rajasekhara Suri’s Prabandha- 
kosa is a collection of twenty-four stories. Ten of the stories refer to religious 
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teachers; four refer to the poets Sriharsa, Harihara, Amaracandra, and 
Digambara Madanakirti ; seven refer to kings, and three to laymen in the royal 
service. 


MISCELLANEOUS WORKS 

The Jagadu-carita: Sarvananda’s Jagadu-carita (fourteenth century) is 
perhaps the earliest of the cycle of stories and legends that gathered round 
its hero, Jagadu, who instead of being the usual king or minister, is a simple 
merchant. Jagadu does much for his native town in Gujarat by building the 
city walls anew and by mitigating widespread distress in the terrible famine 
of 1256-58. 

The Rdjavinoda: Udayaraja was a poet at the court of Sultan Mohammed 
of Begarha of Ahmedabad. His Rdjavinoda deals with the life of the Sultan and, 
in complete disregard of facts, depicts him as if he was an orthodox Hindu 
king. 

The Guru-guna-ratndkara : Somacaritragani’s Guru-gum-ratndkara mentions the 
Pragvata dynasty and also describes the life of Laksmisaragani of Tapagaccha. 
It is a work of considerable importance for the history of Gujarat. 

The Rastraudha-vamsa ; Written in the sixteenth century, Rudra’s Rdstraudha- 
varhsa gives the story of the Bagulas of Mayuragiri from Rastraudha, the founder 
of the dynasty, to Narayana Saha, the patron of the poet. 

The Mathurd-vijaya: Also known as the Virakampa-carita, the Mathurd- 
vijaya is by Gangadevi (fourteenth century), queen of Kampana or Kamparaya. 
In it she narrates her husband’s conquest of Mathura, which he took from the 
Muslim Sultan. 

The Varaddmbikd-parinaya: Tirumalamba’s Varaddmbikd-parinaya (sixteenth 
century) is a campU. It tells of the love of Varadambika for Acyutaraya and 
of their marriage. 

The Raghundthdbhyiidaya: Ramabhadramba was a mistress of Raghunatha 
Nayaka of Tanjore. Her Raghmdthdbhyudaya is a semi-historical poem which 
describes some incidents that took place in the hero’s life in 1620. 
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SANSKRIT POETICS 


T he beginnings of Sanskrit poetics or Alankdra-sdstra may be discovered in 
the Mdtya-mstra of Bharata which is a monumental treatise on dramaturgy. 
In it we find an aphorism which purports to enunciate the soul or essence of 
all aesthetic experience, i.e. rasa experience. Succeeding generations of writers 
on poetics have based on it their views on the psyehological process involved 
in the enjoyment of a drama or a piece of poetry. The growth and develop- 
ment of poetics, however, cannot be traced back beyond the seventh and the 
sixth centuries of the Christian era. The literature on this subjeet from that 
time till the eighteenth century, is extremely rich in its contents. Sanskrit 
poetics embraces within its scope a variety of topics including dramaturgy. The 
theory of poetry, the purpose of poetry, the types of poetry, the equipment of a 
poet, the styles of poetic composition, the embellishments and defects of word 
and import as the constituents of poetry, the inherent marks of poetry and 
nature of aesthetic experience — these are the various subjects which have been 
discussed in different works on poetics. 

In this context it is necessary to explain why Sanskrit poetics which deals 
with so many topics has been called the Alankdra-sdstra. Gr eat irmportance was 
attached to alankdra or figure of speech in the early days of Sanskrit poetics. 
When rasa-dhvani came to be looked upon as the soul of poetry, alankdra was 
considered the source of poetic grace. But it is, after all, only one of the many 
branches of poetics. It is suggested that the name Alankdra-sdstra for a work on 
poetics has its justification in the fact that poetics inquires into and lays down 
the principles and canons of beauty in a work of poetry. Further, unlike other 
branches of poetics, Alankdra has held a unique position in the domain of 
poetics from the earhest times when the alahkarikas were not aware of a soul 
of poetry till the days of the neo-alahkarikas. These latter ranked dhvani-kdvya, 
in which the suggested sense is predominant, as higher than gunibhuta-vyangya, 
in which the unexpressed plays a subordinate part. They unequivocally declared 
that figures of speech are included in the first category of poetry. It will not be 
out of place to mention here that even the sponsors of the dhvani theory were 
constrained to admit that a few figures of speech have the characteristics of 
dhvani-kdvya, in view of the fact that in their opinion it is the suggested sense 
which is of more importance than the denoted meaning. It is therefore under- 
standable how the science of poetics has been designated as Alankdra-sdstra. In 
this connection, it may be pointed out that quite a number of earlier works on 
poetics have been called Kdvydlankdra. 
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ORIGIN 

Even the earliest recorded specimens of Indian literature manifest the 
instinctive love of the ancient Indians for graceful speech. There are several 
hymns in the Rg-Veda, which may be looked upon as genuine specimens of fine 
poetry. Some monologues and the dialogue-hymns of the Rg-Veda are charac- 
terized by poetic fervour and dramatic verve. A study of the Rg-Vedic hymns 
at once reveals the various rhetorical devices so aptly employed by ancient 
poets to add grace and grandeur to their expressions. Upama (simile), riipaka 
(metaphor), atisayokti (hyperbole), etc. are some of the figures freely used by 
these poets who also appear to be quite ahve to the effect of the repetition of 
the same letters or words. Some Rg-Vedic stanzas contain evidence to show 
that sweet and charming expressions as distinguished from ordinary speech 
were aspired after even in that hoary past of Indian civilization. It is note- 
worthy that the words kdxiya, gdtha, etc. in their usual import occur in the 
Rg-Veda. Poetic elements of delightful variety are easily traceable in the Brahma- 
nas and the Upanisads as well. The Ramayam and the Mahabhdrata are monu- 
mental works of wisdom and imagination, showing at the same time rare 
poetic skill. We have reason to believe that there existed a class of literary 
compositions called the akhyayikd long before Patanjali who quotes from many 
earlier works. All this shows that the origin of Indian poetry may be traced to 
a very remote antiquity. But it is yet to be proved that a science of poetics was 
in the making in that ancient period of Indian poetry. 

The study of a number of Paninian sutras and Katyayana’s vdrttikas as dis- 
cussed in the Mahdbhdpya of Patanjali enables us to understand the concept of 
comparison. The genesis of a scientific search into the nature and constitution 
of the figure upamd and its varieties is discernible in linguistic and 
grammatical dissertations beginning from the days of the Nighantu and the 
Nirukta. So it appears that the entire superstructure of Indian poetics which 
assumed magnificent dimensions in later years has its foundation laid in the 
grammatical speculations of earlier times. Stalwarts like Bhamaha, Ananda- 
vardhana, and others rightly recognize the supreme importance of grammar in 
the growth of the science of poetics. It is also interesting to note that Kautilya’s 
Arthasdstra, in a chapter on the mode of writing sdsanas, mentions among other 
things the ideal qualities of mddhurya (sweetness), auddrya (loftiness), etc. to be 
observed in a composition. 

POETICS AND LITERATURE 

It is well-nigh impossible to assign a definite date when Sanskrit poetics got 
its first recognition as a distinct system of study. It may be noted that poetics as 
a subject is not included in the list of the various branches of study as enumerated 
in the Chdndogya Upanisad or in the treatises of Apastamba and Yajnavalkya or 
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in the Visnu Purdna. There are references, however, in the Lalitavistara, the 
Sukraniti, and some old Pali texts, which include or imply poetics and in some 
places dramaturgy too as among the several sciences for cultivation. Epi- 
graphical researches have provided us with a number of inscriptions in Sanskrit 
as well as in Prakrit which are obviously composed in a literary vein and 
contain unmistakable marks of poetic craftsmanship deliberately employed to 
make the language forceful, sonorous, and pleasing. These inscriptions indicate 
the existence and progressive cultivation of certain theories and standards of 
poetry, whether the form is prose or verse, extending from the first century b.g. 
to the fourth century a.d. The Buddha-carita and the Saundarananda of Asvaghosa 
of the first century a.d. are distinctly composed in accordance with some set 
principles of poetry. These poems, which are termed mahdkdvya in the technical 
sense of the word, containing the use of some important figures of speech like 
upamd, rupaka, utpreksd (poetical fancy), aprastuta-prasamsd (indirect descrip- 
tion), etc. stand out as clear evidence of the existence from an earlier period of a 
regular system of poetics with which the poets were in all probability perfectly 
acquainted. The works of Kalidasa are endowed with the exquisite grace and 
polish of a highly firushed literary art, the prose-romances of Subandhu and 
Bana display skill in the use of rhetorical devices, often appearing as a tour de 
force of puzzling verbal jugglery, and the poetic achievements of Bharavi are 
outstanding. All these evidently leave no room for doubt in the presumption 
that there had been remarkable progress in the cultivation of poetics during the 
fifth and sixth centuries of the Christian era. 

Rajasekhara in his Kdvja-mimdrhsd assigns a remote antiquity to the origin 
of the science of poetics. He tells us that the science was propagated by Siva to 
Brahma and from Brahma it came down to others and was divided into 
eighteen chapters (adhikaranas) each of which was taught by a particular teacher. 
About the many pioneers in the various branches of the science, as named by 
Rajasekhara, we are absolutely in the dark, except that Suvarnanabha, Kucu- 
mara, Bharata, and Nandikesvara are now more than mere mythical names 
to us. 


CLASSICAL LITERATURE ON POETICS AND DRAMATURGY 

Classical Sanskrit is conspicuously rich as regards literature on poetics and 
dramaturgy. With the advance of study and speculation on the subjects, there 
came into being, together with various other matters of kindred nature, four 
main schools of thought which maintain different views with regard to the 
essential characteristics of poetry. Thus from time to time, alankdra, riti 
(style), rasa, and dhvani (suggestion) have been declared to be the essential 
factors of poetry. 

Bharata’s JVdtya-s'dstra is the earliest extant work on poetics and dramaturgy. 
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Although the text itself is the source of much controversy and the date of the 
work is uncertain, being variously assigned by scholars to periods ranging from 
the second century b.c. to the third century a.d., it has a legitimate claim to be 
regarded as the oldest available record comprising a systematic exposition of a 
tradition which has preceded it by at least a century. We have reference in 
Panini to Krsasva and Silalin who were writers on dramaturgy. Panini refers 
also to a Nata-Siitra. In the extant version of Bharata’s Ndtya-sastra, which 
existed in the eighth century a.d., we find together in crystallized form the views 
of several authorities on the subject including predecessors of Bharata as well 
as his successors like Kohala and others. The Natya-sdstra is a work of encyclo- 
paedic character, embodying an elaborate analysis of the sources of aesthetic 
pleasure and detailed instructions regarding all matters relating to drama 
and allied topics. Abhinavagupta of the tenth century commented upon this 
work, and his commentary is known as Abhinava-bhdratl. There were also many 
other commentators, e.g. Matrguptacarya, Udbhata, Lollata, Sahkuka, 
Bhattanayaka, Harsa, Kirtidhara, etc. whose actual treatises are unfortunately 
lost to us. 

Bhamaha’s Kdvydlankdra is one of the earliest works on the science of poetry, 
which took up a systematic discussion of poetic embellishments after Bharata’s 
treatment of figures. Bhamaha is thus rightly deemed to be the oldest 
exponent of the Alahkara school of poetics. He flourished probably towards 
the end of the seventh and the beginning of the eighth century a.d. His work is 
divided into six chapters and contains about four hundred verses. He treats of 
the qualifications of a poet; the various forms and types of kdvya\ the Vaidarbhi 
and the Gaudt styles of composition; the three gunas, viz. mddhurya, prasdda 
(clarity), and ojas (force); dosas or the defects in poetry; and other subjects 
of kindred nature. These are in addition to the figures of speech, as many as 
thirty-nine in number, which he discusses mainly in the third chapter of the 
book. Bhamaha had a predecessor in Medhavin whose work has not come 
down to us. Udbhata had written a commentary on Bhamaha’s Kdvydlankdra, 
which is now lost. 

Dandin is another great name in the history of Sanskrit poetics, often 
pronounced in the same strain with the name of Bhamaha. The relative priority 
of Bhamaha and Dandin is still an unsettled controversy. The majority of 
scholars, however, regard Bhamaha to be prior to Dandin who is generally 
assigned to the seventh century a.d. It is supposed that Bhamaha was a senior 
contemporary of Dandin who appears to have been greatly influenced by the 
theories current in his time and specially by the Alahkara school having its 
first forceful exponent in Bhamaha. Dandin’s Kdvyddarsa is a very popular and 
useful work which comprises three chapters and about six hundred and sixty 
verses. Various topics on poetry including the two mdrgas, styles or ways of com- 
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position ( Vaidarbha and Gauda) and ten gums pertaining to them have been dis- 
cussed here. It also deals with thirty-five arthalankdras as well as varieties of 
sabdalankdras, ten dosas or faults of composition, and so forth. Dandin is the pre- 
cursor of the Riti school which was developed by Vamana. His most outstand- 
ing contribution to poetics is the concept of gum. His definition of poetry puts 
more emphasis on the word-element than on the sense-element. There are 
numerous commentaries on the Kavyddarsa, most of which are comparatively 
modern except the commentary of Tarunavacaspati who probably belonged 
to the eleventh century a.d. 

Udbhata is another rhetorician and a poet too, who adorned the court of 
King Jayapida of Kashmir and must have therefore flourished in the eighth 
century a.d. Udbhata probably wrote a commentary on Bharata’s Ndtya-sdstra. 
He is also reported to have written a commentary named Bhdmaha-vivarana, a 
vivrti on Bhamaha. We are further informed that he wrote a poem called 
Kumdra-sambhava which is extant only in the illustrations quoted in his well- 
known treatise on poetry, namely, the Kdvydlankdra-sangraha or Sdra-sangraha. 
The Kdvydlankdra-sangraha consists of six chapters, defining and delineating 
forty-one figures of speech. Udbhata has followed in the fine of Bhamaha, but 
he omits a few alankdras of Bhamaha and adds some new ones not found in 
Bhamaha. Udbhata’s work was commented upon by Pratiharenduraja, a pupil 
of Mukula, to whom is attributed the authorship of a grammatico-rhetorical 
work called Abhidhd-vrtti-mdtrkd. Pratiharenduraja flourished in the middle of 
the tenth century a.d. He appears to be conversant with the dhvani theory as 
explained by Anandavardhana, but he does not favour it and remains an 
adherent of the Alahkara school. 

Vamana, probably a contemporary of Udbhata, is supposed to have lived 
about the end of the eighth century a.d. His Kdvydlahkdra-Sutra with his own 
gloss, divided into five chapters and twelve sections, embraces the whole sphere 
of poetics. Vamana asserts that riti (style) is the soul of poetry and that the ten 
are important in so far as they constitute riti. Although his theory was not 
completely a new one in the field, it was indeed he who clearly propounded 
and boldly defended it, bringing into being a distinctive school of poetics. 
Vamana’s work earned for him a wide popularity, though his views were 
adversely criticized by many later writers on poetics. There are a few com- 
mentaries on Vamana’s Kdvydlankdra-Sutra. Sahadeva, the earliest known 
commentator, tells us that Vamana’s work had gone out of use until it was 
restored by Mukula Bhatta. The Kdmadkenu, which is a lucid commentary on 
the work, is by one Gopendra Tippa Bhupala who probably belonged to the 
sixteenth century a.d. 

Rudrata, who may be assigned to the period between the first quarter of 
the lunth century a.d. and its end, is the author of a comprehensive work called 
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Kavyalankara. The work has sixteen chapters and is in seven hundred and thirty- 
four verses, covering almost the whole range of poetics. He treats of sixty-six 
figures as against the maximum number of about forty that was available until 
his advent in the field. As the very name of his work signifies, Rudrata was a 
defender of the Alankara school. A special importance of his work lies in the 
rational method he has adopted in classifying the alankdras. The classification 
has necessarily caused some changes over earlier authorities in respect of the 
names and the relative position of certain figures. We know of three com- 
mentaries on Rudrata, viz. those by Vallabhadeva, Namisadhu, and Asadhara. 
The commentary of Vallabhadeva is yet to be discovered, and that of Asadhara 
is rare. Namisadhu’s commentary, already a published work, is undoubtedly 
very important. Rudrata should be distinguished from Rudra Bhatta of 
uncertain date, author of a work called Srngdra-tilaka. While Rudrata is a 
teacher of poetics, Rudra is chiefly a poet. Unhke Rudra ta’s work which is 
concerned with a systematic study of the discipline, Rudra’s treatise apparendy 
intends to serve as a psychologico-poetical guide to the gay science of erotics. 

OTHER TREATISES ON SANSKRIT POETICS 

The Visnudharmottara, a minor Purana, which is supposed to have been com- 
piled not later than a.d. 500, has devoted as many as twenty-eight chapters to 
poetics and dramaturgy. The materials contained therein are in the nature of 
a compilation presenting no definite system. The Agni Purdna, a major work of 
its kind, encyclopaedic in character, contains also a section dealing with various 
topics relating to poetics, rhetoric, and dramaturgy. This section, as many 
scholars contend, may be assigned to a period not later than the middle of the 
ninth century a.d. The treatment of alankdras etc. in the Agni Purdna is more 
comprehensive and scientific than it is in the Vimudharmottara’,h\i\. it is chiefly 
a compilation with no obvious doctrinal background behind it. 

One of the very famous works in the domain of Sanskrit poetics, is the 
Dhvanydloka of Anandavardhana of the court of Avantivarman of Kashmir 
(a.d. 855-84). It opened up a new arena of speculations by expounding an 
important doctrine, viz. the doctrine of Dhvani. The work named above is 
also called Kdvydloka or Sahrdaydloka. It is divided into four chapters called 
uddyotas, containing a number of kdrikds and a vrtti. Scholars are inclined to 
make a distinction between the author of the kdrikds and that of the vrtti. Dhvani- 
kara, the supposed author of the kdrikds, was therefore different from and 
anterior to Anandavardhana, author of the vrtti. If Dhvanikara is deemed to 
be the founder of the Dhvani school, Anandavardhana may be described as the 
earliest to have introduced the theory successfully, countering the arguments 
of the previous schools of thought. According to the doctrine of Dhvani, 
‘suggestion’ is the essence of poetry. This doctrine, as Anandavardhana informs 
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US, is really very old with its dim beginnings now lost in obscurity. According 
to the theory of dhvani as formulated in the Dhvanydloka, word is endowed not 
only with the two powers of abhidhd and laksana, but also with the power of 
vyanjand through which either a fact (vastu) or a figure [alankdra) or a senti- 
ment {rasa) is revealed. 

In Abhinavagupta we have a forceful and erudite commentator on Ananda- 
vardhana. A rare personality endowed with outstanding talent and scholarship, 
Abhinavagupta flourished in Kashmir during the period from the last quarter 
of the tenth to the first quarter of the eleventh century a.d. His commentary 
called Locana on Anandavardhana’s Dhvanydloka is admittedly a work of extra- 
ordinary merit, wherein the views of Anandavardhana have assumed a large 
and definite shape. Abhinavagupta thinks that all suggestion must be of senti- 
ment to which, according to him, may ultimately be reduced the suggestion of 
fact or the suggestion of figure. There was also another commentary on the 
Dhvanydloka which was called Candrikd, written by some ancestor of Abhinava- 
gupta. 

Here we may recall the famous Lollata who is supposed to be the earliest 
interpreter of Bharata’s aphorism on rasa. Lollata flourished in the eighth 
century a.d. Another interpreter of this rasa theory is Sri Sankuka who has 
criticized the views of Lollata. He is beUeved to have been a junior contemporary 
of Lollata. Bhattanayaka is the most celebrated commentator of the Rasa 
school. He is said to have flourished between the last quarter of the ninth and 
the beginning of the tenth century a.d. Bhattanayaka has rejected the views of 
Lollata and Sri Sankuka. It is interesting to note that Bhattanayaka has 
recognized two additional powers of words, viz. the power of bhdvakatva and the 
power of bhojakatva. The works of these interpreters, as already noticed, are 
all lost to us, but their views may be partially gathered from other sources. 
It is worthy of notice in this connection that it is Bhattanayaka who for the 
first time explained and elucidated the psychological process of rasa experience 
and held firmly the view that the aesthetic experience is purely subjective in 
character. The view of Bhattanayaka was accepted by Abhinavagupta who, 
however, differed from his predecessor by pointing out that rasa experience 
is possible through the instrumentality of the suggestive power of word and 
meaning and that the assumption of any other power, viz. bhojakatva is hardly 
warranted for that purpose. 

Rajasekhara, author of a number of celebrated works, hved in the first 
quarter of the tenth century a.d. His Kdvya-mimdrhsd is a hand-book for poets. 
It is held to be a uniquely interesting work of literary discipline and tradition. 
The work quotes extensively, gives many fine verses and anecdotes and ‘is 
usually lively if pedantic’. It has been used to great advantage and held in esteem 
by many later writers including Ksemendra, Bhoja, and Hemacandra. Rajase- 
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khara’s conception of poetry is in accord with the traditional view. He supports 
Vamana’s doctrine of style and defines a kdvya as an expression in words possess- 
ing gunas and alankaras. 

Kuntaka or Kuntala, as he is otherwise called, flourished in the middle of 
the tenth century. He belonged to a school antagonistic to dkvani, upholding 
vakrokti (figurative speech) as the essence of poetry. He is thus known to be 
the founder of the Vakrokti school, an offshoot of the Alahkara school, which is 
of a definitely earlier origin. Kuntaka’s work Vakrokti-jivita profusely quotes 
Bhamaha, Dandin, and Udbhata. The book is in four chapters. It consists of 
kdrikas along with their explanations and illustrations. Later writers have 
mostly been critical of Kuntaka’s theory of poetry. 

Dhananjaya of the tenth century a.d. composed a work called Dasarupaka, 
which in four chapters deals with various theoretical and practical aspects of 
dramaturgy including the rasa theory. Dhananjaya’s brother, Dhanika, wrote 
a commentary on the Dasarupaka which is entitled Dasarupdvaloka. There were 
also some other commentaries on the Dasarupaka. The Dasarupaka became very 
popular in later times. Visvanatha and Vidyanatha depended largely on it in 
handling the subject of dramaturgy. 

Aucitya-vicdra-carcd and Kavi-kanthdbharana, two important works in the 
realm of Sanskrit poetics, are by the polymath Ksemendra of the eleventh 
century a.d. Of these the Aucitya-vicdra-carcd discusses propriety as essential to 
sentiment and as the soul of poetry. The Kavi-kanthdbharana treats of such topics 
as the possibility of becoming a poet, the borrowing from other poets, etc. 

Bhoja of the first half of the eleventh century is the author of the renowned 
works Sarasvati-kanthdbharana and Srngdra-prakdh. The first-named treatise is a 
voluminous compendium, divided into five chapters, dealing with the various 
traditional topics of poetics and dramaturgy. He takes into account as many 
as six ritis (styles of composition) and speaks of eight rasas putting the greatest 
emphasis on srhgdra. The work has a number of commentaries including the 
Ratna-darpana. Smgdra-prakdsa is a supplement to this work and contains a 
section on dramaturgy. 

Rajanaka Mahimabhatta of the second half of the eleventh century a.d. 
owes his celebrity to his Vyakti-viveka, a work composed in the context of the 
theory of dkvani as expounded by Abhinavagupta with reference to Ananda- 
vardhana’s Dhvanydloka. The work is divided into three chapters and contains 
sagacious discussions on the possibility of including dhvani under inference. 
Ruyyaka of the first half of the twelfth century wrote a commentary on the work. 
It may be stated that Mahimabhatta’s critique failed to impress later writers. 

Mammata, the great rhetorician of Kashmir belonging to the middle of the 
eleventh century, has left in his Kdiya-prakdsa a singular stamp of his profound 
knowledge of the subject as well as his originality of outlook. It is contended 
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that the whole of the work was not written by Mammata. Scholars think that 
Mammata wrote up to the Parikara-alankara, and the remaining portion was 
written by Allata or Alata. The Kavya-prakasa is divided into ten chapters and 
covers the whole range of poetics. Mammata seems to have been highly in- 
fluenced by the writings of Anandavardhana and Abhinavagupta. He upholds 
the importance of dhvani for poetic composition. He criticizes many of the 
renowned forerunners in the field, e.g. Bhamaha, Udbhata, Rudrata, Vamana, 
Mahimabhatta, etc. Mammata is thus both an ideal compiler and a sound 
critic. The extreme popularity of his work is proved by the numerous com- 
mentaries that were written on it in the course of time. 

Ruyyaka composed his Alankara-sarvasva, an authentic treatise on figures of 
speech, probably not earlier than a.d. 1150. The work consists of kdrikas and a 
vrtti. According to some scholars, Ruyyaka wrote the karikds and Mankha, his 
pupil, wrote the vrtti. Ruyyaka compiles the views of older writers some of 
whom he also chooses to criticize on certain points. He discusses the importance 
of dhvani in so far as it embellishes the expressed meaning. Ruyyaka’s work 
afforded a great stimulus to many of his successors, viz. Vi^vanatha, Vidyadhara, 
and others. The work was commented on by Jayaratha, Vidyacakravartin, 
and others. 

The Kavyamsdsana of Hemacandra of the twelfth century a.d. is a compila- 
tory work written in the form of sutra and vrtti. It contains eight chapters and 
discusses several topics of poetics. The author owed a great deal to Rajasekhara, 
Anandavardhana, Abhinavagupta, Mammata, and others from whom he had 
borrowed freely and profusely. He, however, failed to leave any abiding in- 
fluence on his successors. 


OTHER IMPORTANT WORKS 

The twelfth century also witnessed the production of the following notable 
works: Vdgbhatdlankdra, Candrdloka, Rasa-manjari, Rasa-tar angini, and JVdtya- 
darpana. The Vdgbhatdlankdra, a work in verse, by Vagbhata I, is divided into 
five chapters containing two hundred and sixty kdrikds. All the usual topics 
including Alankdra, Riti, etc. are explained and illustrated in the work. It 
has a commentary by Siihhadevagani. The Candrdloka by Jayadeva is a 
convenient manual of figures of speech with good illustrations. The Rasa- 
manjari and the Rasa-tar angirii, written by Bhanudatta, treat of rasa and 
allied topics. The Ndtya-darpana, jointly authored by Ramacandra and 
Gunacandra, is a work on dramaturgy differing widely from the Ndtya- 
Jdstra of Bharata. 

During the thirteenth century of the Christian era there came out some 
other works deserving of notice. They are: (i) Kdvydnusdsana by Vagbhata II, 
(«) Kavitd-rahasya or Kdvya-kalpalatd by Arisirhha and his pupil Amaracandra, 
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(m) Kavi-kalpalatd by Devesvara, (lo) Ndtaka-laksana-ratna-kosa, a work on drama- 
turgy, by Sagaranandin. 

The fourteenth century is specially remarkable on account of three reputed 
works which came out during this time. The works are: (z) Ekdvali by Vidya- 
dhara belonging to the Dhvani school and commented on by Mallinatha in his 
Tarald] {ii) Pratdpa-rudra-yaio-bhusam by Vidyanatha, a voluminous treatise 
containing various information about poetics and dramaturgy; {Hi) Sdhitya- 
darpana of Visvanatha. This work, in ten chapters, contains discussions of both 
poetics and dramaturgy. The author upholds rasa as the soul of poetry, fully 
acknowledging, however, the importance of any kind of dhvani. He criticizes 
the views of Mammata. 

Rupa Gosvamin of the sixteenth century composed a work entitled Ujjvala- 
nilamani where it is asserted that the erotic is only a different name of the 
devotional. The work had its conunentary in the Locana-rocani of Jiva Gosvamin 
who flourished in the same century. There is a work called Alankdra-dekhara by 
Kesava Misra who also belonged to the sixteenth century. It is a short treatise 
on poetics. 

Citra-mimdmsd and Kuvalaydnanda are two rhetorical works by the noted 
Appaya Diksita of the seventeenth century. Jagannatha of the same century is 
a notable name in Sanskrit poetics. His famous work, the Rasa~gangddkara, an 
outstanding study in the dialectics of Indian poetics, ranks with Dhvanydloka and 
Kdvya-prakdsa, evincing the author’s superb power of criticism and presentation. 
The treatise contains kdrikds, vrttis, and illustrations which are all by the author 
himself. The book is abruptly cut short in the second chapter. It seems that 
Jagannatha could not find time to complete it. According to Jagannatha, 
poetry consists not in rasa but in ramaniyakatva (charmingness) . Studies in poetics 
went on unabated even after Jagannatha and the total output during the 
succeeding centuries is considerable. 
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SANSKRIT METRES : THEIR EVOLUTION AND PRINCIPLES 

OF DIVISION 

SANGlTA— MATRA— VRTTA 

A metrical composition is distinguished from prose by means of some 
kind of music or rhythm with which it is associated. In ancient India three 
different kinds of music are found to be underlying a metrical composition. 
They are: (1) the music of voice-modulation or the svara-sangita, (2) the music of 
sound-variation or the vatna-saiiglta, and (3) the music of time-regulated accent 
or the tala-sangita. The first variety depends upon the modulation, i.e. raising 
or lowering of the human voice (or the corresponding sound of a musical 
instrument) so as to produce different tones. The second variety is produced 
by a pleasant variation of short and long sounds which are employed in the 
composition of a metrical line. In this variety, the first kind of music is present 
in its elementary stage where there exist only three broadly distinguished tones, 
namely, high, low, and middle; but the chief pleasure is derived from the fixed 
arrangement of short and long sounds and the music which it produces. On the 
other hand, short and long syllables do exist in the first variety of music; but 
their succession is not fixed and they occur at random, being thus unable to 
strike the mind with a peculiar sensation which is possible only when their 
succession follows a definite order. As against these two, however, the music 
in the third variety is produced neither by a skilful modulation of the voice, 
nor by the fixed succession of short and long sounds, but by means of stressing 
the voice or sound after the lapse of a definite period measured by time-moments 
called the mdtrds, i.e. kdla-mdtrds. To produce the musical effect, this stressing 
has to be prominently done and so it is made to accompany the strokes of the 
palms one upon another or of the palms or sticks upon a time-keeping instru- 
ment like a hand-drum. The Sanskrit name for these strokes is tdla, derived 
from the root tad, to strike. The variety of music is essentially based on the well- 
regulated time-element and is wholly absent in the first two categories. This 
third variety or the tdla-sangita is undoubtedly popular in origin. It appears 
to have been developed by the people from the regularized movements of their 
bodies and limbs required in a dance which usually accompanies popular 
music. 


VEDIG METRE— VOICE MODULATION 

The first of these three varieties of music lies at the base of the Vedic metres. 
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Rg-Vedic music is a music of voice-modulation which is still in its elementary 
stage, being based upon the three broadly distinguished accents or rather tones, 
namely, the uddtta, the anudatta, and the svarita; or the high, low, and middle. 
The tones are still closely associated with the letters of a word and generally 
influence its meaning, though their chief value is musical. The varnas or letters 
are not yet mutually distinguished as regards their musical value. No difference 
is made between short and long sounds so far as metrical music is concerned, 
and a letter, whether short or long, is considered as the metrical unit in the 
Rg-Vedic metres. The chief representatives of the Vedic metres, which may thus 
be called aksara-vrttas in view of this principle, are three, namely, the gdyatri- 
anustubh, the tristubh and ihejagati. They respectively contain eight, eleven, and 
twelve letters in each of their lines. The anustubh, the tristubh, and thejflga/I have 
four lines each in their stanzas, while the gdyatrl has only three. The gdyatri is evi- 
dently the oldest of these and the anustubh represents only an attempt to bring the 
gdyatri to the level of the trishibk and the jagati, by having four instead of three 
lines. Similarly, a jagati line seems to have originated as an extension of the 
tristubh line by a single letter where, however, the monotony of the two long 
letters at the end of the tristubh line was sought to be broken by the introduction 
of a penultimate short in the jagati line. But the introduction of a jagati line 
of twelve syllables may have also an additional reason, namely, the extension of 
the gdyatri line by a half. This newly invented line could thus be freely mingled 
with the gdyatri line, while the older tristubh lines would not so easily mingle 
with it. We actually find many ^ jagati line which, by the construction of its 
last part of four letters, indicates unmistakably that it was but an extension of 
an original gdyatri line augmented by four letters. It thus paved the way for the 
introduction of strophes and particularly of mixed metres. It is noteworthy that 
the real mixed metres, i.e. those that were really intended to be such and not 
those that were unconsciously turned into such ones, are generally based on a 
combination of these two types of lines, namely, the gdyatri and the jagati. Thus 
we have the brhati and the satobrhati of four lines each and the usnik, the kakubk, 
and pura-usnik having three lines each. 

NEW RHYTHM BASED ON SOUND- VARIATION 

The musical difference between a short and a long letter was not made 
use of in the Vedic metres as said above. But since short and long letters had to 
be used in different orders in a line in actual practice, the consciousness of this 
musical difference could not be avoided for long. Very likely, it was first per- 
ceived in the process of extending the tristubh mto a jagati line. The penultimate 
of a. jagati line is always short while that of a tristubh line is generally long. This 
music produced by the alternation of short and long letters at the end of the 
jagati line was gradually carried a Httle further back, i.e. up to the second 

304 



SANSKRIT METRES: THElR EVOLUTION AND PRINCIPLES OF DIVISION 

metrical break in the line and the last four or five letters of the tristubh and the 
jagati lines were unconsciously or at least without any idea of compulsion, 
adapted to this music which is known as the lambic rhythm. This same tend- 
ency is seen in the latter part of a gayatri line, but usually in the second fine 
of a hemistich. It will thus be clear that the Vedic poets were gradually be- 
coming conscious of a different kind of music which could be produced by the 
alternation of short and long letters. By the end of the Samhita period the 
older music of voice-modulation seems to have been generally given up in pre- 
ference to this new kind of music based on sound-variation. The older music, 
however, was taken up for special treatment and development by the schools 
of the Sama-Veda and the growth of the different rdgas and raginis (modes in 
music) of the later days must be traced to their early and original efforts. 

CLASSICAL S.VNSKRIT: VARNA-\'RTTAS 

The three main Vedic metres, namely, the anustubh, the tristubh, and the 
jagati, must have naturally been adapted to this new music in the early stages 
of the growth of the classical varm-vrttas. Actually, we have a larger number of 
the varna-vrttas having eight or eleven or twelve letters in each of their four 
lines than those having more or less. But the Pratisakhyas must have helped 
in the origin of longer metres containing thirteen or more letters in each of their 
four lines. They had already de\-ised class names like the ati-jagati, the sakvarl, 
the ati-sakvari, etc. to signify Vedic metres whose lines together contained more 
than forty-eight letters in them. Thus a metre containing fifty-two letters in it, 
regardless of the number of lines it contained, was called the ati-jagati and that 
which contained one hundred and four letters was called the utkrli. The classical 
poet took his clue from this and devised new metres of different length, adapt- 
ing them to the new music, namely, the varna-sahgita, yet deviating from the 
Pratisakhyas in one important respect. He made it a rule that all his metres 
shall consist of four lines each, and further that these lines shall be equal in 
length and exactly similar to each other in respect of their structure based 
upon the alternation of short and long letters._The lines of the Vedic metres 
were not necessarily of the same length, nor was their structiure of an identical 
pattern. This is why the classical gayatri stanza as understood by Pihgala and 
others has twenty-four letters in it like the Vedic one, but has four lines of the 
same length and structure instead of three. Naturally, owing to the many different 
ways in which the varna-sahgita may appear in lines of the same length, the 
gayatri, the sakvari, the utkrti, and the like came to be employed as class-names 
of groups of metres. There are twenty-six classes of such metres. In theory, 
each of these twenty-six classes was capable of yielding a very large number 
of metres owing to different variations of long and short letters in the lines; 
but in actual practice, a few only were selected by the classical poets. Some- 
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times, a few metres containing more than one hundred and four letters, that 
is longer than the utkrti, or less than twenty -four letters, that is shorter than 
the gdyatrl, are recorded by Sanskrit prosodists. These two are based on the 
same, i.e. the varna-sanglta, but they are not mentioned by Bharata or Pihgala, 
whose treatment begins with the gdyatri class and ends with the utkrti class. 

CHARACTERISTICS OF VARNA-VRTTA METRES 

This metrical music, namely, the varna-sangita, to which the classical Sanskrit 
metres are adapted, is based upon the essential difference between a short and 
a long letter in respect of the three things, viz. (1) sound-value, (2) syllabic 
quantity, and (3) the time taken up by their utterance. A long letter is double 
the short one in respect of these three and the music is produced not by their 
mere presence but by the order of their succession. This is why a new scanning 
unit had to be devised for their sake whether for defining or for measuring a 
given line. The older unit was a single letter and the lines were defined in terms 
of the number of such single letters, short or long, which were used in them. 
The sequence of letters was of no account for the V edic metres and had not to 
be mentioned in their definitions. But in the new metres, not only the number, 
but more especially their sequence also was important. Hence a new unit which 
would describe this sequence, but would not be too short or too long was 
discovered. It was found out that the sequence could be mentioned only with 
the help of groups of letters containing a particular sequence and that the 
group of three letters would be the most suitable one, being the smallest among 
the big ones and the biggest among the small ones. In ancient India this unit 
of three constituents had been adopted in many spheres for developing multi- 
plicity, which was supposed to have started with number 3 and not with 
number 2. In view of the different order of short and long letters this unit 
of three letters is of eight kinds. Pihgala is undoubtedly the earliest prosodist 
who had used this unit and was very probably the originator of it. He calls the 
eight trikas (triplets) by the different letters of the alphabet such as ma,ya, ra, 
sa, taja, bha, and na, and he is followed by the later writers. 

An important feature of the varna-vrttas is the yati or the metrical pause 
introduced in the middle of a line. This is regularly admitted at specific places 
as against the irregular pause which is noticed in the case of the Vedic metres. 
Its origin has of course to be traced to the ease of recitation; but gradually it 
first became conventional and then compulsory'. It is interesting to note how 
the introduction of the yati in the metrical lines helped the formation and 
fossilization of many different metrico-musical units of different length. The 
music of these units became popular with the poets as well as the listeners, and 
so these units in their turn guided the structure of newer metrical lines. 

Among the varna-vrttas there are some which are known as the ardha-sama- 
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vrttas. The first and the third lines of these as also the second and the fourth 
are exactly similar to each other. As a matter of fact, these metres consist of two 
halves, each of which is divided into two unequal lines exactly at the same 
place. This, however, is a peculiarity of the Prakrit metres and it need not be 
doubted that the Sanskrit ardha-sama-vrttas have originated from their Prakrit 
prototypes. The starting point seems to have been the vaitdliya and the aupac- 
chandasika, which in their garb of a varna-vrtta are known as the viyogini or the 
prabodhitd and the mdlabhdrini, respectively. They are employed for the composi- 
tion of the main part of the canto by Asvaghosa as early as the second century 
A.D. There are also a few visama-vrttas among the Sanskrit varna-vrttas and the 
most ancient among them is the udgatd, similarly employed by ASvaghosa.^ 

CHARACTERISTICS OF MATRA-VRTTA METRES 

We have thus seen that the Vedic metres are based on a music which is 
founded on voice-modulation and that the classical metres are similarly based 
on a music of sound-variation, or alternation of short and long sounds. Both 
these are Sanskrit metres, even though the latter, especially those which are 
amenable to tdla and constructed with identical and recurring trikas, are 
freely adopted by the Prakrit and particularly the Apabhramsa poets. 
Among the Sanskrit metres there is one more class called the mdtrd-vrttas. 
In these there does not appear to be any definite kind of music as the basis, 
except the negative type of the varm-sangita where a long letter has to 
be avoided at the junction of the mdtrd-ganas of which a line in the mdtrd-vrttas 
is made up. The mdtrd-ganas have to be kept separated from each other and this 
can be done only by avoiding a long letter at their junction. This means that a 
long letter must not be used so as to combine the last mdtrd of an earlier gana 
with the initial mdtrd of the later gana. In a gdthd, for example, the line is not 
made up of thirty mdtrds employed at random, but it must be divided into 
seven and a half mdtrd-ganas kept separate from each other. If this is not done 
the gdthd will surely lose its peculiar rhythm. 

Sanskrit mdtrd-vrttas are of three kinds: (1) the dryd group, (2) the mdtrd- 
samaka group, and (3) the vaitdliya group. The dryd seems to be the oldest 
among these and evidently was a geya-vrtta meant for singing as against the 
varna-vrttas which are pdthya-vrttas meant for reciting for a long time in the 
early days of its career. In Sanskrit dramas the nati or the actress is often made 
to sing and the metre is the dryd. The difference between the gdna (song) and the 
pathana (recitation) is that the former is a tdla-vrtta while the latter is not so. 
But in the course of time the dryd must have lost this characteristic when it was 
abundantly used by Sanskrit pundits for their manuals of the different Sastras 

^ For details see Jayaddman (Published by the Haritosha Samiti, Bombay, 1949), General Intro- 
duction, paras 12-16. 
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or scriptures, since they had no ear for the tala. The origin of the drjd and parti- 
cularly its fourth shorter is shrouded in mystery, at least at the present stage 
of our knowledge. But the other mdtrd-vrttas which are not amenable to tdla, 
whether in Sanskrit or Prakrit, are mostly the product of the efforts of learned 
men who tried their hand at a metrical composition but had no ear for any 
music. They could not follow the intricacies of tdla, particularly when they 
stuck to their correct pronunciation of short and long letters. They equated the 
kdla-mdtrd required for the tdla with the varna-mdtrd and carried on with the 
latter, neglecting the former. The equation of kdla-mdtrd, on the other hand, is 
of no account to the Praki'it and Apabhrarhsa poets, %vho would pronounce 
letters short or long according to the necessity of their tdla. This was unbearable 
to the Sanskrit pundits who were, at their best, expert versifiers. This is why the 
mdtrd-vrttas in Sanskrit as well as in Prakrit, i.e. those that are not amenable 
to tdla, are devoid of any definite music. The tdla-sangUa could not be used 
o^ving to the difficulty mentioned above. The varna-sangita was too complicated 
owing to the restriction of the sequence of short and long sounds, while the 
svara-safigita had already fallen into disuse so far as metres were concerned. 
The Sanskrit pundits, therefore, whether they wrote in Sanskrit or in Prakrit, 
de\-ised a new \'ariety of metres which they called the mdtrd-vrtta as it was founded 
on a new unit, namely, the varna-mdtrd, the counterpart of the kdla-mdtrd required 
for the tdla-vrttas. From the Sanskrit varna-vrttas they adopted the idea of groups 
and thus we have the mdtrd-ganas of twe, three, four, five, and six mdtrds em- 
ployed in the composition of lines.* 

TALA-SAI^GITA AND METRICS 

The third main variety of music is the tdla-sangita which is explained in the 
first paragraph. It is produced by stressing the voice or the sound by means of 
strokes after the lapse of a definite period measured by time-moments or the 
kdla-mdtrds. This stressing is done either after the fourth or fifth or sixth or 
seventh kdla-mdtrd or their multiples ; in other words, there are four different 
basic tdlas of four, five, six, and seven mdtrds. 

The commonest tdla, however, is the tdla of eight mdtrds which is double the 
tdla of four mdtids. These tdla-ganas, too, like the mdtrd-ganas must be kept 
separated by avoiding a long letter at their junction which might combine in 
itself the last mdtrd of an earlier and the first mdtrd of a later tdla-gana. For it is 
impossible to represent separately these tevo mdtrds, pronouncing the former 
without the stress and the latter with the stress, cvhich indicates the commence- 
ment of a fresh tdla-gana. These tdla-ganas representing four, five, six, seven 
kdla-mdtrds, or their multiples are necessarily made up of letters cvhich can or 


* Ibtd., paias 17-23. 
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must be pronounced so as to cover the period of their mdtrds. Usually a short 
letter takes up one kdla-malrd while a long one takes up two, and a tdla-gana 
of five mdtrds shall consist of five short letters or two long and one short letters 
or one long and three short letters in it. Sometimes, however, this conventional 
time-value of letters is disregarded by the poets and the tdla-ganas are filled up 
by improperly pronounced letters to which time-value is attached by the poets 
according to their sweet will or sometimes even by a silent rest in which no 
letters are pronounced at all. Popular bards, who are the real custodians of the 
tdla-vrttas, are generally negligent about the conventional time-values of letters, 
caring only for their tdln ^vhich must not be disturbed at any cost, and so some- 
times they squeeze any number of letters within a tdla-gana, pronouncing them 
quickly or slowly according to the needs of the kdla-rndtrds of the garia. 

The tdla-vrttas may be of the dvipadi (two-footed) or catuspadl (four-footed) 
or satpadi (six-footed) t)pe; but the last two types are very common. In a 
continuous narrative, ho\vever, a stanza whether of four or six lines has no 
importance whatsoever. In it the unit is a couplet of lines which are parallelly 
constructed and rhymed; many such couplets held together by a common 
topic or an aspect of it as also by the common metre and the tala are used to 
form a kadavaka and several kadavakas form a sandhi. Sometimes single un- 
rhymed lines are added to these couplets here and there; but every line whether 
belonging to the couplet or not must obey the particular tdla which is pre- 
valent in the kadavaka. A mixture of different tdla-ganas is never permitted in the same 
line or couplet or even kadavaka. The kadavaka is preceded and followed by a 
ghattd which is either a dvipadi or a satpadi stanza. A dvipadi-ghattd appears to 
have been without a tdla and sung with appropriate modulations of voice 
in prose, the time-keeping instrument being held silent for a while. This must 
have served as a transition to the next kadavaka which may be sung in a different 
tdla. It must have also given a breathing time to the singer. The satpadi-ghattd, 
on the other hand, was sung in the same tdla as the main kadavaka and generally 
came at its end. In narrative poetry the most general tdla-vrtta that is employed 
is the pajjhatikd which is sung in the tdla of eight mdtrds. But sometimes, even 
the varna-vrttas whose lines are made up with identical trikas being repeated 
a number of times are employed, the tdla in this case being the tdla of that 
number of mdtrds which the trika contains. The poets, however, take liberties 
and often substitute two short letters for a long one in any of the trikas. This 
disturbs the varna-sangita of the original metre, but keeps up its tdla-sangita 
which is not concerned with the order of short and long letters. Stanzas of 
four and six lines sung in the tdla of five, six, or seven mdtrds are sometimes 
employed for stray and lyric poetry. But on the whole they are very rare. The 
following examples are few, but I hope convincing: The dipaka {Prdkrta-Paih- 
gala, 1.181), tht jhulland [Prdkrta-Paifigala, 1.156), the madandvatdra [Haima 
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Chando’nuidsana, IV. 83) are sung in the tala of five or ten matras; the hira 
{Prdkrta-Paingala, 1.199) is definitely sung in the tala of six matras; and the hari- 
gita or gita [Prdkrta-Paingala, 1.191) is undoubtedly sung in the tala of seven 
mdtrds. The tdla-vrtta of five mdtrds, however, is employed by Apabhraihsa 
poets for their narrative poems now and then. Thus the madandvatdra is employ- 
ed for his kadavakas by Puspadanta in his Jasaharacariu (1.16-17; 11.16-17; 
III. 13, 27). Similarly, the varna-vrtta-bhujangaprqydta and sragvini, both sung in 
the tala of five or ten mdtrds, are used by him for a kadavaka at 1.18, IV. 17, and 
III. 3. In the same work (1. 10; III.2, 15-16), he employs for his kadavakas two 
or three varna-vrttas which are sung in the tdla of six mdtrds. But on the whole, 
the tdla of eight mdtrds is very common. 

MATRA-V?.TTA metre in PRAKRIT AND APABHRAMgA 

In many of the metres which are adapted to tdla, a silent pause of two to 
five mdtrds has sometimes to be adopted at the end of each line in a stanza for the 
smooth running of the tdla. This becomes clear when the stanza is sung or heard.® 
The ancient metricians do not mention the tdla at all in respect of their metres. 
Accordingly, they do not divide or classify the metres on the basis of the tdla 
with the result that the tdla-vrttas are defined side by side with the pure 
mdtrd-vrttas which do not obey any tdla in treatises like the Prdkrta-Paingala, 
the Svayambhu-chandas, the Kavi-darpana, Hemacandra’s Chando’nu^dsana, 
and such others. Yet the distinction between the metres which can be 
sung properly only with the help of the tdla, and others which can be 
merely recited and do not obey any tdla is quite obvious to any one who hears 
these metres sung or sings them himself. The music of the former is absent in the 
latter, which may be called the pure mdtrd-vrttas like their prototypes, namely, 
the classical Sanskrit mdtrd-vrttas. As in the case of these latter, their lines are 
made up of the mdtrd-ganas which must be kept separate by avoiding a long letter 
at their junction. They thus possess only a negative kind of the varna-sangita 
and nothing more. Like the Sanskrit mdtrd-vrttas these also must have originated 
from the enjoyment of a poetic licence which craved for freedom from the restric- 
tions either of the varna-sangita or of the tdla-sangita. 

It is obvious that Prakrit and Apabhraihsa poetry must have originally 
consisted of the tdla-vrttas ’, but an unskilful handling of these and an external 
imitation gave rise to the several mdtrd-vrttas which are in no way amenable to 
tdla. On the other hand, the early and original tdla-vrttas must have been 
developed independently by a school of bards and poets, who specialized in 
the tdla-sangita and produced a large number of popular songs and the verses 
or poems [padyas], intended to be simg to the accompaniment of dances or other 

’ See ‘Apabraihsa Metres (I)’ in the Bombay University Journal, May, 1933. 
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kinds of bodily movements and gestures. We should remember how the early 
svara-sangita of the Rg-Vedic days was developed in the schools of the Sdma- 
Veda and gave rise to the different rdgas and rdginis of the later day. Ultimately, 
at some time in the middle ages, these two streams of our music, viz. the one 
of voice-modulation and the other of time-regulated stress, came to be combined 
into a harmonious whole by music enthusiasts. This combination enhanced 
the charm of the music; but it totally neglected the poetical side of the composi- 
tion itself Besides, it became too complicated to be utilized in their poetical 
\vorks by bards and poets for whom, naturally, poetical merit was more im- 
portant than music. 
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SANSKRIT GRAMMAR 

T he origin of Sanskrit grammar is shrouded in mystery. The first-ever men- 
tion of it by name is found in the Gopatha Brdhmana}- in which various gram- 
matical terms also occur. Earlier, the urge to analyse speech, which is the 
basis of all grammatical literature, was alluded to in the Taittirlya Samhitd? 
One of its oft-quoted passages relates the myth of how the gods went to Indra 
and requested him to split up speech. Indra obliged them by parting it in the 
middle, thus splitting it up. 

PANINI : HISTORY AND TRADITION 

The earliest extant systematic treatment of grammar is Panini’s Aslddhydyi, 
with its 3,995 sutras (formulas), divided into eight adhydyas (chapters) of four 
pddas (quarters) each. There were, however, grammarians before Panini, for 
the great grammarian himself mentions by name many of his predecessors” 
and hints at the existence of many more.^ Thus he testifies to considerable gram- 
matical activity having taken place before him. This fact is also borne out by the 
various older technical terms he uses,® and also the discrepancies and the pro- 
miscuous use of some expressions in his work.® Panini deals with both Sanskrit 
and Vedic grammar and mainly Vedic accent, though he deals more fully with 
Sanskrit grammar. 

According to tradition, Panini lived in the fifth century b.c., although 
critics like Keith would like to place him about 350 b.c. He was a native of 
l^alatura, near Attock, now in Pakistan; Hiuen Tsang records that he saw a 
statue there to his memory. Panini, as his name would suggest, was the son of 
Panina, although the Bhavisya Purdna’ would have us believe that his father’s 
name was Samana. Panini’s mother, DaksI, was the sister of Vyadi who com- 
posed Sangraha, said to have contained a hundred thousand verses on Sanskrit 

' I. 24. 

2 VI. 4.7 

® PiVfe Panini’s reference to earlier I.17;IV. 1.157; VII. 3.46; etc. 

‘ Apiiali (VI. 1.92), Kasyapa (VIII. 4.67), Gargya (\TI. 3.99; VIII. 3.20; VIII. 4.67), Galava 
(VI. 3.61 ; VII. 1.74; VIII. 4.67), Cakravarmana (VI. 1.130), Bharadvaja (VII. 2.64), Sakatayana 
(III. 4.111; VIII. 3.18; VIII. 4.50), Sakalya (I. 1.16; VI. 1.127; VUI. 3.19; VIII. 4.51), Sphotayana 
(VI. 1.123). 

“ M. D. Shastri, ‘The Relation of Panini’s Technical Devices to his Predecessors’, Proceedings and 
Transactions of the All India Oriental Conference, 4th Session, Vol. II, 1928, pp. 465-74. 

♦ I. S. Pawate, The Structure of the Astadf^ayi, Chapters VIII and IX. pp. 93, 109. 

’ II. 31.2. 
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grammar and, more particularly, grammatical philosophy.® Tradition regards 
Panini as the pupil of the sage Varsa who was the brother of the sage Upavarsa. 
A legend ascribes Panini’s death to an encounter with a lion.® Panini lived after 
Yaska, the author of Mrukta (a work on Vedic etymology), and, according to 
some texts, was a contemporary of Mahapadma Nanda in the fifth century 
B.c.^® Highly scientific and precise in his treatment, which won him well- 
deserved praise,ii Panini was greatly concerned with the economy of words. 
To effect this economy he adopted many devices in which, in the words of Keith, 
‘the cases are used pregnantly, verbs are omitted, leading rules are under- 
stood to govern others which follow; above all algebraic formulae replace real 
words’. The whole scheme of his work covering the eight adhydyas, as described 
by Keith, comprised the treatment of ‘technical terms and rules of interpreta- 
tion (i), nouns in composition and case relations (u); the adding of suffixes to 
roots {til) and to nouns {iv, v) , accent and changes of sound in word formation 
[ vi, vii) and the word in the sentence {viii). But this scheme is constantly interrup- 
ted, rules being interpolated illogically because it was convenient to do, or be- 
cause space could thus be saved, for the whole book is dominated by the aim 
to be as brief as possible’.^® 

KATYAYANA, P.ATA51JALI, AND BHARTRHARI 

Many grammarians followed Panini during the next two centuries, but 
their works arc no longer extant; we know of them because their names and 
quotations from their works are found in Patanjali’s Alahdbhdsya. Some of 
these names are: Katyayana, Bharadvaja, Sunaga, Vyaghrabhuti, and Vaiya- 
ghrapadya. All these grammarians wrote vdrttikas (aphorisms) on Panini’s work. 
Among them, Katyayana wrote vdrttikas on 1,245 of Panini’s sutras and these 
were incorporated and commented upon by Patanjali in his Mahdbhdiya. 

Patanjali is believed to be an incarnation of the Serpent Sesa, who is 
Visnu’s resting place. He may be said to belong to the second century b.c., 
a contention that is supported by the fact that he refers in his Mahdbhdsya to 
the Mauryas (V. 3. 69), to Pusyamitra of the Sunga dynasty (III. 1.26), and to 
a Greek invader, identified as Menander (III. 2. 3). In addition to his com- 
ments upon Katyayana’s vdrttikas, Patanjali deals with some of the sutras in 
Panini’s work not taken up by Katyayana, explaining and justifying them, 
and occasionally rejecting them. 

* Bhartrhari, Alahdbhaiyadipikd, MS., p. 30; Punyaraja, VaJ^apadiyallkd, Benares Sanskrit Series, 
Benares, p. 383; Nagesa. Mahdbhdsyapradipoddyota, Nirnaya Sagara Press, Bombay, 1917, p. 55. 

* Vide'. Simho lydkaratiasya kartur aharat prdndn priydn pdnineh—Pancatantra, II. 36. 

Aryamadjusrimulakalpa, 427 ; Kathdsaritsdgara, I. 4. 

Cf. Itipdnini. Tatpdnini. Pdnmiiabdo lake prakdsala...and...dkumdrarhyasal} pdnineh . — AasiAa under the 
sutras II. 1.6, 13. 

“ A. B. Keith, HSL, pp. 423-24. 
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Patafijali’s Mahahhd^a is one of the most important treatises on Sanskrit 
grammar; it influenced later grammatical works to a very great extent. It is 
written in a pleasant and lively conversational style, while the proverbial ex- 
pressions which occur in it and its references to matters of everyday life serve 
both to enliven the discussion and to provide valuable hints regarding the 
conditions of life and thought in Patanjali’s time. According to a tradition 
recorded by BhartrharP® and by Kalhana (twelfth century) the study of the 
Mahdbhasya at one time fell upon bad days; it was, however, later revived by 
scholars such as Candracarya (fifth century a.d.). There are numerous vrttis 
(commentaries) on this work, and a good number of them are still in manuscript 
form. One commentary is Pradipa, written by the pre-thirteenth century 
Kashmirian scholar, Kaiyata; the seventeenth century critic Nagesa wrote a 
commentary on Pradipa, which he called Uddjota. Bhartrhari’s commentary 
was called the Mahdbhds}'a-dipikd; Helaraja, however, referred to it as Tripadl,^^ 
suggesting that it covered only the first three pddas of the first adhydya. Its only 
available manuscript, now in Berlin, is but a fragment; it goes up to the fifty- 
third sutra of the first pdda of the first adhydya. 

The three great grammarians we have so far referred to, Panini, Katyayana, 
and Patanjali, are called collectively the munitraya (the three sages). After 
them came Bhartrhari, although his date is very uncertain. He is usually 
assigned a date between the sixth and seventh centuries a.d., and according 
to the Chinese traveller, I-tsing, he died about a.d. 615. Some scholars, how- 
ever, place him in the fifth century between a.d. 450 and 500,^® while others 
place him in the third century, or even earlier.^^ 

Bhartrhari is the author of two works, the Mahdbhdiva-dipikd, already men- 
tioned, and the Vdkyapadiya, a grammatico-philosophical work in three kdndas 
(sections) called the Brahma-kdnda (dealing with supreme Logos), the vdkya- 
kdrida (deaUng with sentences), and the pada-karida (dealing with words), 
the last being styled the prakirtiaka-kdtida (miscellaneous section). Since it 
consists of these three books, the Vdkyapadiya also carries the alternative name 
of Trikdridi (the three-sectioned book). Altogether it has 1,966 kdrikds (comment 
in metrical form). Of these, 1,323 are found in the pada-kdnda divided into 
fourteen samuddesas (chapters). A commentary on the first and second kdridas 
was written by Bhartrhari himself, while commentaries were written on the 
third kdnda by Helaraja and another Kashmirian scholar, Punyaraja. An 

Vdkyapadiya, II. 4.89. 

Rajalarangitn, I- 176. 

Being published serially in the Annals of the Bhandarkar Oriental Research Institute, Poona. 

The Vdkyapadiya oj Bhartrhari, University of Poona Sanskrit and Prakrit Series, Vol. II, 1965, 
Introduction, p. xiii. 

Sadhu Ram, ‘The Date of Bhartrhari’, Journal of the Ganganatha Jha Research Institute, Allahabad, 
Vol. IX. Part II, 1952. 
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unidentified later commentator, probably of theNorth, condensed and simplified 
Bhartrhari’s own commentary, while Vrsabhadeva, probably hailing from the 
South, wrote Paddhati in which Bhartrhari’s commentary was explained at 
length. 


THE ASTADHYAyI : COMMENTARIES AND REARRANGEMENTS 

The first extant vrtti on Panini’s Astddhydyi is the Kankd-vrtti, the Banaras 
commentary, written jointly by Vamana and Jayaditya, who are usually regard- 
ed as having lived in the seventh century. The Kdsikd-vrtti is presumed to be 
a Buddhist work on account of the complete absence in it of mangala (benedic- 
tory verse) and also because of the liberty with which it handles the text, for 
it shows as many as fifty-eight variations from the original. The writers are also 
credited with the authorship of an independent treatise, the Vrtti-Sutra. Among 
other prominent commentaries on the Astddhydyi is Bhdga-vrtti by Bhartrhari 
or Vimalamati, although this work is now no longer available. There is also 
the Bkdsd-vrtti by Purusottamadeva (sixteenth century a.d.) who drew inspira- 
tion from both the Kdsikd and the Bkdga-vrttis. Durghata-vrtti, a work on some 
selected sutras from the Astddhydyi, was written by the Buddhist scholar, Sarana- 
deva; he mentions the date of his work as Saka era^® 1095, which is a.d. 1172. 
The name of this work is derived from the fact that it seeks to offer justification 
for durghatas, i.e. points which are normally difficult to justify by grammar. 
The last of the important commentaries on the Astddhydyi is Sutra-prg,kdia by 
the well-known sixteenth century South Indian writer Appaya Diksita. 

The Kdsikd-vrtti has two important commentaries. In the seventh century 
was written JVydsa or Kdsikd-vivarana-panjikd by Jinendrabuddhi,*® and in the 
eleventh century was written Haradatta’s Pada-manjari.^'^ 

In about the eleventh century, the Astddhydyi was given a new form by the 
Buddhist scholar, Dharmakirti. He rearranged some of the useful sutras topic- 
wise. In about the fourteenth century^ another Buddhist scholar, Vimala- 
sarasvati, did precisely the same thing in a work called Rupamdld. About a cen- 
tury later, the Andhra scholar Ramacandra, in his Prakriyd-kaumudi, followed 
the same pattern but extended the scope of his work by including some of the 
sutras left out by his predecessors. Two commentaries were written on this work; 

An era founded by a Saka king Salivahana approximately in a.d. 78. 

Shrish Chandra Chakravarti assigns Nydsa to a.d. 725-50. See Introduction to his edition of the 
J^yasa, Varendra Research Society, Rajashahi, 1913, p. 26. 

Ibid. Yudhisthira Mimamsaka places Haradatta Misra in a.d. 1058, vide Sarhskrta Vyakarana 
Sdslra Kd Itihdsa, Second Edition, Vol. I, Samvat 2020, p. 473. On the authority of the Bhavisya Purdna, 
Jacobi believes that Haradatta died by about A d. 878 — JBBRAS., Vol. XXIH, p. 31. 

“ K. P. Trivedi takes Dharmakirti and Vimalasarasvati to be contemporaries. According to him, 
the Rupdvatdra and the Rupamdld were composed about the same time, vide Introduction to his edition of 
the Prakriydkaumudi, Bombay Sanskrit and Prakrit Series, No. LXXIII, 1925, p. xxxiii. 
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the Ptakiiyd-prakaia by Sesakrsna (sixteenth century a.d.), the teacher of the 
famous Bhattoji Diksita; and Prasdda by Viththala (sixteenth century a.d.). 
Next came Siddhdnta-kaumudi by Bhattoji Diksita (a.d. 1600-1650), which, in 
arrangement, closely followed Prakriyd-kaumudi and the earlier works, but differ- 
ed from them in that it incorporated all of Panini’s sutras. Siddhdnta-kaumudi 
is the most popular extant manual on Sanskrit grammar. Bhattoji Diksita him- 
self wrote a commentary on this work, which he called Praudha-manoramd and 
his grandson Hari Diksita wrote a commentary on it called Sabda-ratna. His 
principal aim in ^\■riting Sabda-ratna was to refute what he regarded as unfair 
criticism of Praudha-manoramd, which occurred in Praudha-manoiamdkuca-mardini 
by Panditaraja Jagannatha, a contemporary of his father, Bhanuji Diksita. 

Another commentary on Siddhdnta-kaumudi was written by Nagoji Bhatta 
(eighteenth century a.d.), a pupil of Hari Diksita. He wrote his commentary in 
t^vo versions, the longer being called (Brhat) Sabdendu-sekhara, and the shorter 
Laghu-iabdendu-sekhara. Nagoji Bhatta wrote another work in three versions, 
the Vaiydkarana-siddhdnta-manjusd. The longer version was called simply Manjusd, 
the shorter version Laghu-manjusd, and the still shorter version Parama-laghu- 
manjusd. This work was an independent treatise on grammatical philosophy 
and semantics in the Navya-Nyaya style (neo-logical style of argumentation). 
The author based his discussion mainly on Patanjali’s Mahdbhdsya and on 
Bhartrhari’s Vdkyapadiya, but not unoften he differed from them, showing re- 
markable originalit}'. Nagoji Bhatta also wrote Paribhdsendu-hkhara, a gloss on 
the paribhdsds (grammatical dicta). This was in line witli such treatises as the 
Paribhdsd-vrtti by Sirodeva. 

A work by Bhattoji Diksita which deserves special mention is Sabda- 
kaustubha, although now it is available only in two fragments; one 
fragment comprises the first portion of the work, from the beginning to the 
end of the second pdda of the third adhydya\ the other fragment contains the 
fourth adhydya. Sabda-kaustubha is an* independent commentary on Panini’s 
Astddhydyi and is based primarily on Patanjali’s Mahdbhdsya, as the author 
himself expressly states^^ and as Haradatta Misra also states in his Pada-mahjari. 
Sabda-kaustubha was written earlier than Siddhdnta-kaumudi, for it is referred 
to there, and it is in this work that the true greatness of Bhattoji Diksita as an 
original thinker is revealed. He summarized the main conclusions of his work 
in seventy-four kdrikds. Kaundabhatta, Bhattoji Diksita’s nephew, embodied 
and expounded these seventy-four kdrikds in his Vaiydkarana-bhusaria which he 
wrote in three versions: the longer, {Brhat) Vaiydkarana-bhusana; the shorter, 
Vaiydkarana-bhusana-sdra; and the still shorter, Laghu-vaiydkarana-bhusana-sdra. 
Like the later work, Nagoji Bhatta’s Manjusd, Kaundabhatta’s work deals with 

** Phanibhdsiiabhasydbdheh sabdakaustubham uddhare - verse 3. 
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grammatical philosophy and semantics. Kaundabhatta lived in the middle 
of the seventeenth century. 

In the first quarter of the eighteenth century, Varadaraja, Bhattoji Diksita’s 
pupil, evolved from Siddhanta-kaumudi two school manuals, Madhya-kaumudi and 
Laghu-kaumudl. These two manuals, especially the shorter one, Laghu-kaumudi, 
are very popular in tols (traditional Sanskrit schools) and pdthasdlds (primary 
schools) even to this day. 

Among the works which are ancillary to Panini’s sutras is the Unddi-Sutra 
which is presupposed by Panini; it is ascribed to Sakatayana. A later work, 
Dhdtu-pdtha, which is in substance that of Panini, was the source of inspiration 
for three works: Dhdtu-pradipa by Maitreyaraksita (a.d. 1165); Daiva by Deva 
on which Krsnalilasuka Muni wrote a commentary, Punisakdra; and Mddkaviya- 
dhdtu-vrtti hy Sayana (thirteenth century a.d.). Gana-ratna-mahodadhi by Vardha- 
mana (1140) does not seem to be based on the Ganapdtha of Panini, for Panini’s 
work itself has not been handed down in its authentic form, since it has addi- 
tions and alterations made in the light of the Ganapdthas of other grammatical 
treatises. A post-Patanjali writer, Santanava, composed the Phit-Sutras, in which 
he dealt with the rules of accent, Vedic and classical. 

POST-PANINI.'VN schools 

The Kafantra school: The earliest of the post-Paninian schools is the 
Katantra (‘little treatise’). It is also known by two other names, Kaumara 
and Kalapaka according to two traditions associated with its origin. The author 
of Katantra, Sarvavarman, is said to have propitiated Lord Siva who in turn 
ordered Kumara-Karttikeya, his son, to give instruction to Sarvavarman; thus 
the work came to be called Kaumdra. Kumara-Karttikeya is said to have inscrib- 
ed it in the first instance on the tail (kaldpa) of his peacock and thus the work 
came to be called Kdldpaka, or because of the incorporation into it of some parts 
from a bigger treatise,*® an obvious reference to brevity, for it is the shortest ex- 
tant grammar. Kdtantra was composed by Sarvavarman in about the first 
century a.d.*^ for a Satavahana king,*^ as a tradition recorded in an old text 
would have us believe.*® A vrtti on it was written by Durgasimha in the eighth 
century; and on the vrtti a nydsa (an elaborate commentary) called Sisyahitd, 
was written by Ugrabhuti in the eleventh century. A number of other commen- 
taries on Kdtantra were also written. Kdtantra also appears in Tibetan translation 


Vide Hemacandra: Brhattanlrdt kata apibati, Y\\d\mihiia.}vVimdtmsa.Va., Samskrta Vyakarana Sdstra 
Kd Itihdsa, Second Edition, Samvat 2020, p. 502. 

« Winternitz, HIL, Vol. Ill, Part II, p. 439. 

The king was not well versed in Sanskrit. To instruct him within six months, Sarvavarman 
composed Kdtantra grammar. 

Kathdsaritsdgara, I. 6-7. 
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with a supplement and Durgasiihha’s commentary. Kdtantra had a consider- 
able influence on the Pali grammarian Kaccayana and also on the Dravidian 
grammarians, and is still popular in Bengal. 

The Candra Vyakarana school: Candra Vydkarana by the Buddhist scholar 
Candragomin (fifth century) is a work longer than Kdtantra but shorter than 
Astddhydyl, its length being three-fourths of the length of Astddhydyl. It was 
once popular in the Buddhist countries of Kashmir, Tibet, and Nepal. Accord- 
ing to internal evidence, it was composed in about a.d. 470, the reference 
in the text being to the victory of a Jarta king over the Hunas. ‘Jarta’ is taken 
to be a corruption for ‘Gupta’, and the king was, most probably, Skandagupta. 
From external evidence, however, its date of composition seems to be a.d. 600, 
the date mentioned in the accounts of the Chinese travellers. Candragomin, 
who is also called Candracarya, mentions in the beginning of his own vrtti on 
Candra Vydkarana that the special characteristics of his grammar are brevity, 
lucidity, and comprehensiveness. He w'as deeply versed in Patafijali’s Mahd- 
bhdsya, and was associated with the revival of its study, as Bhartrhari and 
Kalhana (twelfth century) testify. 

The Jainendra Vyakarana school: Although the Jainendra Vydkarana is 
considered to be the work of Jina Mahavira himself, it was actually composed 
by Pujyapada Devanandin (r. sixth century). The colophons in the manuscript 
itself testify to this. It is a sort of condensation of the works of Panini, Katyayana, 
and Patanjali; it has a recast, meant for beginners, which is called Panca-vastu. 
Two recensions of the Jainendra Vydkarana are extant, the northern and the 
southern. There is wide divergence between the two texts, for the northern 
recension has about three thousand sutras while the southern has three thou- 
sand seven hundred. There are also many variations in expression in the 
sutras. There are two vrttis on Jainendra Vydkarana: the Mahdvrtti by Abhaya- 
nandin and the Laghu-jainendra by Mahacandra. There is also a nydsa, Sabddm- 
bhoja-bkdskara, by Prabhacandra (a.d. 1075-1125). 

The Sakatayana Vyakarana school: The Sabddnusdsana by Palyakirti 
(ninth century) now goes by the name of Sdkatdyana Vydkarana. It was composed 
during the reign of the Rastrakuta king Amoghavarsa I (a.d. 814-77). The 
evidence for this is furnished by the fact that he gave the name Arnoghd to the 
extensive commentary he wrote on his own work, and also by the actual mention 
of the name of the king in one of the illustrations.^’ Prabhacandra wrote a 
nydsa on the Amoghd-vrtti. Yaksavarman wrote a commentary, Cintdmani on 
the Sdkatdyana Vydkarana, in which he alluded to its all-comprehensive nature’ 
the sutras, he said, included what in other grammars would be conveyed by istis 
(grammatical principles) or by upasarhkhydnas (additional grammatical rules). 


Adahad amoghavarso'rdlin. 
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The Siddha-Hemacandra school: The Siddha-Hemacandra, or simply the 
Haima Vjdkarana, was based on the Sdkatdyana Vydkarana and was written by 
Hemacandra Suri for King Jayasirhha Siddharaja. The king procured from 
Kashmir eight older works for Hemacandra Suri’s use. The Haima Vydkarana 
is a grammar of Prakrit as w'ell as of Sanskrit; 3,566 sutras, constituting the 
first seven adhydyas, deal with Sanskrit grammar, while 1,119 sutras, constituting 
the eighth adhydya, deal with Prakrit grammar. The work is a good manual, 
practical in arrangement and terminology — an aspect in which it agrees 
mainly with Kdtantra. It omits \'edic grammar and accent. Hemacandra Suri 
wrote his work in two \ ersions called Laghvi, the shorter, and Brhati, the 
longer. He also wrote a vrtti on his work, and an extensive treatise called the 
Brhannydsa. 

The Sarasvati-kanthabharana school : The most extensive of the grammars 
is the Sarasvati-kanthdbharana written by the Paramara king Bhoja (eleventh 
century a.d.). The total number of sutras in it is 6,421, which is 2,426 more 
than even the Astddhydyi has. This is because, included in the very sutras are 
the unddis (the suffix una etc.), the paribhdsds, and the gams (groups of words). 
The work deals with Sanskrit and \’’edic grammar. The first seven adhydyas 
are devoted to Sanskrit grammar, wliile the eighth deals with Vedic grammar 
and accent. Three commentaries have been written on the Sarasvati-kanthdbha- 
rana: Hrdayahdrini by Dandanatha Narayana Bhatta; Purusakdra by Krsnalila- 
suka Muni; and Ratna-darpana by Ramasimhadeva. 

OTHER WORKS 

Grammars continued to be written in later centuries too, but they could at 
best find only local acceptance. Of these, the following four are of some im- 
portance : 

The Samksipta-sdra: Kramadisvara wrote the Samksipta-sdra 'aiter 1150. In 
its first seven adhydyas it deals with Sanskrit grammar, and in the eighth with 
Prakrit grammar. This work is also known 3.sjaumdra after its redactor Jumara- 
nandin. In the colophons of many of the manuscripts Jumaranandin is styled 
Mahdrdjddhirdja. Goyicandra Autthasanika, a later writer, appended supple- 
ments to this grammar and wrote commentaries on its sutras, unddis, and the 
paribhdsds. The Samksipta-sdra, however, was popular only in the western part 
of Bengal. 

The Mugdha-bodha: Among the works written by \'^opadeva (thirteenth 
century), who flourished under King Mahadeva of De\'agiri, was the Mugdha- 
bodha, a small manual on grammar. Many commentaries have been written 
on it, the best known among them being the one by Durgadasa Vidyava^sa 
(seventeenth century a.d.). The Mugdha-bodha attained great popularity in 
Bengal, and it is still in use there. Two other works by Vopadeva are the 
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Kavi-kalpadruma, a work on roots, and a commentary on this called the Kama- 
dhem. 

The Supadma Vjdkarana: Written in 1375 by Padmanabha (fourteenth cen- 
tury A.D.), the Supadma Vyakarana was popular in the eastern part of Bengal. 
Five commentaries have been written on it, including the Pahjikd by the author 
himself and the Supadma-makaranda by Visnu Misra. 

The Sdrasvata Vyakarana: This grammar is traditionally ascribed to Anu- 
bhutlsvarupacarya, although it might actually have been composed by Naren- 
dracarya, Anubhutisvarupacarya being merely a piakriydkdra. As Vopadeva 
does not mention this work, it was probably written after him but before the 
Mohammedan ruler Ghiasuddhin Khilji (a.d. 1469-1500), since one of his 
ministers, Punyaraja, wrote an extensive commentary on it called Prakriyd. 
This grammar has been widely commented upon; in fact, it has as many as 
eighteen commentaries and two recasts. 

The Lingdnusdsanas : Of some grammatical importance arc the treatises 
on gender known as the Lingdnusdsanas. Some of them are ascribed to Panini, 
Vararuci, Sakatayana, and Hemacandra (twelfth century). There are two 
about whose date and authorship there is no dispute. These are by Harsadeva 
(a.d. 606-47) and by Vamana (r. a.d. 800). 
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THE SPIRITUAL OUTLOOK OF SANSKRIT GRAMMAR 

W E shall surely do grave injustice to the grammatical literature of India, 
if we are inclined to look upon grammar only as a number of aphorisms 
serving no other useful purpose than the formation and analysis of words with 
which people are generally acquainted. In ancient India no enquiry was ever 
made that did not directly or indirectly aim at a higher realization of truth 
and a greater fulfilment of life. And no department of study seems to have 
been more fruitful than grammar in this respect. 

The grammatical dissertations of the Hindus were not confined to a narrow 
fold, nor were the Hindu grammarians content with mere formulation of rules 
for the guidance of words. It must be said to tlie credit of the sabdikas (grammari- 
ans) that they succeeded in discovering a path of spiritual discipline even 
through the labyrinthine mass of grammatical speculations. Enquiries into 
the ultimate nature of vac (speech) led them to a sublime region of sddhand 
(spiritual discipline) — a region of perfect bliss and joy. The cultivation of 
grammar gave rise to a spiritual vision which, so to speak, enabled the vdg- 
jogavid (knower of the secret of speech) to visualize Brahman in the varnamdld 
(wreath of letters). Letters are denoted in Sanskrit by the same term (aksara) 
as is often applied to Brahman. A glance into the words in which aksara has 
been interpreted by grammarians of old will serve to open our eyes to the 
supreme importance of varnas^ (letters). To the spiritual insight of Patanjali, 
vai ms were not only phonetic types but glowing sparks of Brahman illumining 
the entire sphere of existence. 

Besides its spiritual significance, Sanskrit grammar seems to be the only 
branch of study that can claim a sufficient degree of scientific precision in its 
procedure. It is a unique record of the development of Indian mind in the 
domain of linguistic pursuit. It is not too much to say that the science of grammar 
deserves a prominent place in the world of sdstras (scriptures). It is called the 
‘mouth of the Vedas’ and is intimately connected with the Vedas as one of 
the six Vedahgas. Grammar derives its importance from the fact of its being 
indispensable for understanding the Vedas. It is held that the study of grammar 
is a kind of religious penance {tapas) the result of which is immediately perceiv- 
ed.^ It is stated further that the cultivation of grammar is a path which ulti- 
mately leads to the Pure Light of God.® This is why Patanjali eulogized gram- 

^ Mahdbhdsya, I. 1. 2. Also Vdrtlika. 

Vdkyapadiya, I. 2. 

^ Ibid. 
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mar as the most important member of the Vedahgas. Bhartrhari, the philoso- 
pher-grammarian, has not only raised the status of grammar to the dignity of 
the Smrti and the Agama, but went to the length of asserting that ‘Grammar 
is veritably the door leading to final beatitude.’^ Grammar is also said to be 
the purest of all branches of learning.® 

The study of grammar represents a remarkable phase of Indian culture. 
No other country can boast of having produced such an extensive literature in 
the field of grammatical speculations, and in no part of the world was the 
study of grammar carried on with so much zeal and assiduity. According to 
the custom prevalent in ancient India, the Brahmins used to read grammar as 
soon as the sacrament of upanayana (investiture of holy thread) w^as over; and 
it was only when they became considerably conversant with grammar that they 
took to the study of the Vedas.® The necessity of making a thorough study of 
grammar was even felt by the gods. Tradition runs that Indra took up the study 
of grammar under the tutorship of Brhaspati. 

We should not, however, forget the main issue. While paving the path for 
one’s admission into other departments of study, the study of grammar used 
to serve a still more beneficial purpose. Grammar in its religious and mystical 
speculations has been in line with the teachings of the Upanisads, reinterpreting 
the same doctrines oiyoga and updsand as are found in the sacred texts of India.’ 

In reviewing the history and development of grammatical speculations, 
the basic issue that often needs elucidation is the question of spiritual signifi- 
cance of the study of grammar: How may the study of grammar be of any direct 
help to the spiritual inspiration of man? Those who are trained to suppose 
that grammar has nothing to do with the highest problem of our life labour 
under a pitiable delusion. It was left to Patanjali and Ins followers to unlock 
the portal of a new kingdom of thought, so as to throw light upon the ultimate 
end of all enquiries into words. The Mahdbhdsya portended the birth of a form 
of sddhand in which sabda as sphota or eternal verbum had to be worshipped with 
all the reverence of a divinity.® In order to attain union with Brahman or to 
get oneself completely merged in the Absolute, one is directed to take up the 
mystic path of sabda-sddhand? 

Patahjah seems to have been the first among the Indian grammarians to 
give a spiritualistic colour to the speculations of grammar. The Sabdabrahmo- 


^ Ibid. 

^ Ibid. 

* jMahdbh(i\ya, I. 1. I. 

' Vide Toga-Stltra, I. 27-28. 

® Paianjali says that one should pursue the studv of 
equality with the great God. 

^ While commeiuing on the rk {R.l'., X.6.71,, 
ruakiiig a liiorough study of grainiiiarj because it renders 


giainniar for the supreme object of attaining 

Pataiijali has laid siic',') on the neresMiy of 
one capable of attaining union w ith Brahman. 
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pdsand (the worship of Brahman as Logos or Word), as is depicted in the 
Upanisads, had undoubtedly influenced his trend of religious thought. Then 
came Bhartrhari, the author of the Vdkyapadiya, who brought his robust genius 
and spiritual discipline to bear upon the problems of grammar. A purely 
\"edantic outlook permeates all his interpretations. We find in the Vdkyapadiya 
the emergence of a developed form of sddhand where the dominant note is more 
philosophical than grammatical. The last of the trinity is Nagesa who, following 
in the wake of Patanjali and Bhartrhari, made an elaborate attempt to elucidate 
the philosophical side of grammatical dissertations.^” 

The mysticism underlying the phenomena of speech was undoubtedly the 
aspect which made the deepest impression upon the grammarian. The utterance 
of sound is to him a vivid materialization of consciousness. To the grammarian 
sabda (word) is not a lifeless mechanism invented by man. It is more than a mere 
sound or symbol. It is consciousness that splits itself up into the twofold category 
of sabda (word) and arthxi (meaning), and what we call vdc as the vehicle of 
communication, is nothing but an outer expression of caitanya (spirit) that is 
lying within.^^ 

Patanjali has taken notice of two kinds of words, namely, nilya (eternal) 
and kdrya (created). By the former he understands the supreme Reality that 
transcends all limitations of time and space. The attributes whereby the Vedan- 
tins describe Brahman or the Absolute have all been used by Patanjali in his 
interpretation of nitya-hbdaP^ He has more than once drawn our attention 
to this eternal character of sabda. This will give us some idea of the magnitude 
in which mbda was understood by the reputed grammarian whom tradition 
makes an incarnation of the Lord. His poetical description of varnas (letters), 
to which we have already referred, best illustrates the spiritual outlook of his 
mind. From what he has quoted from the Vedas in laudation of vdc and vydkarana 
(word and grammar), it is sufficiently clear that he was an ardent and devout 
worshipper of vdc,^^ belonging to that class of mystics who in their spiritual 
experience make no distinction between Pard Vdc and Para Brahman. Patanjali 
used to look upon sabda as a great divinity [mahdn devah) that makes its presence 
felt by every act of utterance. He was a yogin whose inward intuitive vision 
[prdtibha-jndna) permitted him to have a look into that ‘eternal flow of Pure 
Consciousness undisturbed from outside’.^* He was a time type of Brahmin who 
visualized the ultimate nature of vdc by dispelling the darkness of ignorance 
through the aid of his illuminating knowledge of sabda-tattva. The worship of 

Cf. his Sabdendu-iekhara. 

Punyaraja under Vdkyapadiya, I.l.I. 

Mahdbhdsya, 1.1.1. 

'■> Punyaraja has alluded to that subtle and invisible form of idc which is undifferentiated from 
meaning. 

Helaraja under Vdkyapadiya, 111.31.’. 
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vac with its origin in the Upanisads^* which found so prominent an expres- 
sion in the Agamas, was earnestly followed up by the sdbdikas, particularly 
by Patanjali and Bhartrhari. Sabdabrahmopasand as we find in grammatical 
dissertations, is only a reproduction of the teachings of the Upanisads. 

A flash of divine light is said to dawn upon a man who knows the secret 
relation between the denoted thing (vdcja) and the denoting word [vdcaka). 
Patanjali has quoted a verse wliich enjoins that he who knows the proper use of 
words is allowed to obtain eternal bliss in the next world. This is the con- 
summation pictured to himself by a vdg-yogavid', and this is all that he longs to 
attain as the highest reward of his lifelong pursuit. The conception of vdc as a 
powerful deity (vdg-devi) and the glorification of the same as aksara or udgita 
resulted in most important consequences for the spiritual discipline of life. This 
is a mode of updsand (worship or meditation) from which the grammarians of 
India drew all their spiritual inspirations. 

VVords are not mere sounds as they ordinarily seem to be. They have a 
subtle and intellectual form within. The internal source from which they 
evolve is calm and serene, eternal and imperishable. The real form of vdc, as 
opposed to the external sound, lies far beyond the range of ordinary percep- 
tion. We are told that it requires a good deal of sddhand to have a glimpse of the 
purest form of speech. The Vedic verse [rk) to which Patanjali has referred 
bears evidence of this fact. Vdc is said to reveal her divine self only to those who 
are so trained as to understand her real nature.^’ Such was tlie exalted nature 
of vdc upon which the grammarian used to meditate. 

Patanjali has also shown the religious consequence resulting from the study 
of grammar. The application of words in conformity with the rules of grammar 
is considered to be a kind of dharma (religious duty). Though correct and 
corrupt words are equally significant in ordinary parlance, he strongly believes 
that the use of correct words is alone attended with religious merits.^® 

Having regard to the facts under review, one may be led to believe that the 
science of grammar belongs to the class of religious texts and it has actually 
received the same treatment at the hands of Bhartrhari and others. It may, how- 
ever, be asked how a matter-of-fact science like grammar could come to be re- 
garded as such. An answer to this riddle is suggested by the author of the 
Sabda-kauslubha. Just as one, he observes, is said to have received through acci- 
dental fortune the much-coveted jewel {cintdmaniY^ in his search after shells 
{sukti), so the grammarians, while dealing with the nature of words, preached 

Chd. U., VIIL2. 

Mahdbhdsyay I. 1. I. 

R.V., X.6.71. 

Alahdbhdsya, I. 1. 1. 

A fabulous gcni bclic\cd to fultil any wish of its possessor. 


324 



THE SPIRITUAL OUTLOOK OF SANSKRIT GRAMMAR 

the doctrine of absolute monism of the Upanisads and ultimately found Brah- 
man as the essence of vac. Grammarians, as we all know, started with the 
physical analysis of words and conceived sound as that which clothes itself 
with varnas. They did not, however, rest there but proceeded still further and 
on minute examination of the internal phenomena, grasped the remotest form 
of sound, i.e. sphota, the eternal verbum, indivisible and really significant unit 
of speech, which is manifested outwardly by letters and words. 

The doctrine of sphota, as expounded and nourished by the grammarian, 
marks the climax of mysticism reached by Sanskrit grammar. The assumption 
of a spiritual phenomenon like sphota, to which all sounds are reducible and from 
which all meanings follow, furnishes a clue to the origin of sound. To the 
grammarian sphota is indivisible {akhanda) and represents consciousness {caitanya) 
in its purest form. Its sacred and lofty nature was so much exaggerated by the 
grammarians that it was finally identified with Brahman (cf. Vaiyakarana-bhusana- 
sdra). The conclusion at which the grammarians had arrived after all their 
speculations on sabda-tattva is the supreme identity of vac and Brahman. 

Bhartrhari, as a staunch advocate of sphota-vada, started with the proposition 
that sabda-tattva and Brahma-tattva are interchangeable.®® Though their proce- 
dure is secular and artificial to all appearance, the grammarians, says Bhartr- 
hari, had an eye to the reality of things. He has more than once sought to impress 
upon us how avidyd or negation of truth has always been resorted to by all 
departments of study in their respective manners of presenting facts. But the 
grammarian succeeded by the grace of intensive meditation {sadhand) in grasp- 
ing the supreme truth though walking along the bewildering track of illusion. 
This was the triumph of their spiritual experience. 

No grammarian seems to have gone farther than Bhartrhari in harmonizing 
grammatical speculations with the sublime teachings of Advaita philosophy. 
All words and meanings, he holds, are but the apparently different aspects of 
one and the same thing. He was thus conscious of that mahdsattd or Highest 
Universal which permeates all. He makes his Vedantic position perfectly clear 
when he says : sattd represents the real essence of all things; it seems to be mani- 
fold in consequence of the diversity of objects; it is to be regarded as the summum 
genus which is denoted by all words, iW. prdtipadikas (basic nominal stems), verbal 
roots and suffixes like tva and It goes without saying that sattd, as spoken 
of above, is the eternal supreme Self of the Vedanta. 

Vdkyapadlya, I. 1. 

Ibid., III. 33-34. 
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O NE of the most important branches of technical literature in Sanskrit is 
lexicography. At the same time, however, lexicography is its most neglected 
branch. Yet, a knowledge of vocables is as necessary' as a knowledge of grammar 
for a systematic study of Sanskrit words, their origin, and development. In- 
formation regarding words and their usage in the space-time context can be 
gathered only from the Sanskrit lexicographical works which have been com- 
posed over centuries. Such a study is, however, impossible unless the student 
knows the extent of this lexical literature. Sanskrit lexical literature is so vast, 
and the published works so few, that a student of philology, especially one who 
wishes to study the history of words in chronological order and solely from 
Sanskrit lexicons, can hardly gather sufficient knowledge of the history of 
words from the material now available. We know very little about the chrono- 
logy and content of numerous lexicons which still exist only in manuscript form. 
All we have now are standard lexicons such as the Amarakosa by Amarasimha, 
the Abhidhdna-cintamani and the Anekdrtha-sangraha by Hemacandra, the Medinl- 
kosa by Medinikara, some commentaries on them, and a few other works. In the 
present article, therefore, an attempt is made to give a brief survey of the 
Sanskrit lexical works composed down the centuries. 

The history of Sanskrit lexicographical literature can be divided into four 
periods: {i) up to a.d. 500; (h) from 500 to 1000; (in) 1000 to 1500; and (iv) 
1500 to about 1820. 


FIRST PERIOD 

The first period covers those works, including commentaries, which were 
composed prior to Amarasirhha’s Amarakosa. The starting point in the compila- 
tion of works on lexicography may be said to be the jXigkantu, a vocabulary of 
Vedic words and thus the oldest lexicon so far known. According to the deriva- 
tion of the word nighantu, as given by Aupamanyava and accepted by Yaska, 
it comprises a list of Vedic words. As it has come down to us, the Nighantu consists 
of five chapters, the first three of which form the main body of the book and are 
called naighantuka-kdnda. The fourth is called naigama-kdnda and the fifth 
daivata-kdnda. The first kdnda deals with synonyms, the second with homonyms, 
while the third gives the names of deities. The topics include: [i) physical things 
such as earth, air, and water; («) objects of nature such as clouds, dawn, day, 
and night; (iii) the human body and its limbs such as arms and fingers; {iv) 
objects and qualities associated with people such as wealth and prosperity or 
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anger and fighting; and (a) physical abstract qualities such as heaviness or light- 
ness.i 

Two commentaries on the jVigkantu are known to us: the Nirukta by Yaska 
(800-700 B.c.) and the Nighantu-nirvacana by Devaraja Yajvan (twelfth century 

A.D.). 

The Nirukta is a thorough commentary on the Nighantu. Instead of merely 
explaining the words or passages occurring in the text, the Nirukta gives, besides 
the meanings of the words, the references to the terms as they are used in the 
Vedic literature. Y^ka, the celebrated author of this work, quotes Vedic 
passages and tries to give the derivation of every word found in the Nighantu. 
On the Nirukta two commentaries are known to us. One is by Durgacarya who, 
according to Rajwade,® lived before the tenth century; the other is by Skanda- 
svamin and Mahesvara, who are believed to have lived between a.d. 1060 and 
1350. The former is important from the textual point of view, for it repeats 
every word used by Yaska. Thus the whole text of the Nirukta could be 
reproduced from this work alone. 

The second commentary on the Nighantu, Nighantu-nirvacana by Devaraja 
Yajvan, was composed with a view to supplying all that was wanting in Yaska’s 
commentary. The Nighantu-nirvacana is an important text as it gives a collation 
of a number of manuscripts of the Nighantu consulted by Devaraja Yajvan before 
writing his commentary. 

Only a few lexical works seem to have been composed between the 
compilation of the Nighantu and the fifth century a.d. when Amara flourished. 
Among the predecessors of Amara to whom lexicons are attributed are Vyadi, 
Katya, Utpala, and Dhanvantari, but at present nothing is known about these 
lexicons or their authors. The existence of the lexicons is known only through 
citations in later commentarial literature. Vyadi is very often quoted by well- 
known authors like Hemacandra, and was apparently a renowned lexicographer. 
Vyadi is also quoted in the commentaries on the Amarakosa written by Raya- 
mukuta and Mahesvara. From all these quotations it appears that Vyadi’s 
lexicon was arranged in groups of synonyms and also contained a chapter on 
homonyms. Katya’s lexicon, too, seems to have contained both synonyms and 
homonyms. The Dhanvantari-nighanfu attributed to Dhanvantari is a glossary 
of materia medica and is believed to have existed in three different recensions. It 
gives a vocabulary of medicinal herbs and plants including their properties. 

SECOND PERIOD 

The second stage in the history of Sanskrit lexicography begins with Amara- 
sirhha’s Amarakosa, the standard and the most popular work, which was com- 

' L. Sarup. Tht Aighantu (19201, Introduction, p. 13. 

- .\inikia (Marathi translationl. p. 1278. 
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posed in about a.d. 500. Other works of this pei'iod include the lexicon of 
Rabhasapala, Anekdrtha-samuccaya by Sasvata, Anekartha-dhvani-manjari by 
Mahaksapanaka, and the Vaijayanlikosa by Yadavaprakasa. 

Among the lexicons, the Amarakosa is regarded as a work of paramount autho- 
rity. The commentaries on numerous Sanskrit works frequently quote Amara- 
simha’s lexicon. It has the widest circulation, and in all the schools and in 
every sect it is regarded as a work of unquestionable authority.® The popularity 
of the Amarakosa can also be determined from the fact that in his Catalogus 
Catalogorum, Aufrecht records not less than forty commentaries on this work. 

Amarasiihha’s lexicon is popularly known by the name of Afamalingd- 
nusdsana which means ‘a work which deals with vocables and their genders’. 
It is also known as Trikdndi, since it is divided into three books or kdridas: 
(i) svarga-kdnda, dealing with heavenly matters; (if) bhumi-kdnda, dealing v/ith. 
earthly matters; and (Hi) sdmdnya-kdnda, dealing with general matters. The 
whole work is written in metrical form in anustubh metre. The major part of the 
work deals with synonyms and only a small section, which is called the ndndrtha- 
varga (miscellaneous section), is devoted to homonyms; this section is arranged 
after the final consonants. The indeclinables are treated in one chapter, while 
the last section is devoted to the general rules for determining gender. However, 
the arrangement of the work is faulty, for one finds it extremely difficult, with- 
out the help of an index, to trace a particular word in the lexicon. The genders 
of the words are indicated in some cases by inflectional endings, while in other 
cases they are recorded with such words as stri, purhs, or kliva, which are indi- 
cative of gender. 

In addition to Amarasiihha’s Amarakosa and the commentaries on it, a 
number of other lexicons were written in this period. Among them a lexicon 
written by Rabhasapala between a.d. 500 and 900 is not now available and 
is known to us only through citations. These citations are found, however, in 
many works. He is one of the most oft-quoted authorities of Sarvananda, and 
he is also quoted by Ksrrasvamin,'Medimkara, Rayamukuta, Bhattoji Diksita, 
Bhanuji Diksita, and many others. This wide range of quotations by later 
writers is sufficient indication of the great popularity attained by Rabhasapala’s 
lexicon. 

The Anekdrtha-samuccaya by Sasvata (about the sixth century), which is 
popularly known as the Sds'vatakosa, is a dictionary of homonyms, but is not a 
complete kosa (dictionary). The words are not arranged alphabetically, nor are 
they arranged according to syllables, as found in many lexicons. The work 
consists of 807 verses and is divided into six sections, the last two of which deal 
with indeclinables. It is arranged in full verses, half verses, and even in quarter 

^ Wilson, Collected Works, TIT, p. 166. 
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verses. Although it is a small work, it seems to have attained celebrity in later 
years. 

The Anekdrtha-dhvani-mahjari by Mahaksapanaka was written before a.d. 
925. It is a dictionary of homonyms and consists of three chapters which re- 
peatedly devote a quarter, one-half, or the whole of a stanza to the meanings of 
words. 

The Parjdya-ratna-mdld, written in about a.d. 700, is a synonymous glossary 
of botanical terms. It contains the names of plants and herbs which 
were generally used by physicians at that time for medical purposes. It is not, 
however, a purely medical dictionary like the Rdja-nighantu of the thirteenth 
century, for in it we also find synonyms for other terms such as pdrvati, jayanta, 
brahmd, visnu, and bhrtya. 

Another medical glossary, and one written on the model of Parydya-ratna- 
mdld, is the Parydya-muktdvali by Harisena. It is written in metrical form and is 
divided into twenty-three sections.^ 

The Abhidhdna-ratna-mdld was written by Halayudha in about a.d. 950. It is 
a small vocabulary of about 900 verses and deals mainly with synonyms, while 
the last chapter is devoted to homonyms and indeclinables. Although in most 
respects it follows the Amarakosa, it does not treat of genders so strictly as the 
Amarakosa does, and it is composed in a variety of metres. Halayudha is said 
to have flourished in the middle of the tenth century and is identified with the 
author of the Kavi-rahasyap a grammatical work written in honour of King 
Krsna III {c. 940-70) of the Rastrakuta family. 

The las.t lexicon to be composed during this period was probably the 
Vaijayantlkosa by Yadavaprakasa, written before a.d. 1100. It is a voluminous 
lexicon in two broad divisions, one dealing with synonyms and the other with 
homonyms. The distinguishing feature of this work, and one that has consider- 
ably increased its bulk, is that it contains numerous words from Vedic literature. 
For this reason it is looked upon as a work of considerable merit and authority. 
Yadavaprakasa, who lived in South India, is identified with the preceptor of 
Ramanuja, the celebrated staunch adherent of the Vaisnava school of Vedanta. 
Yadavaprakasa is said to have been originally a devout follower of the Advaita 
philosophy of Sankara, but then, as a result of his discussion with his pupil 
Ramanuja, he is supposed to have given up Advaitism in favour of the philo- 
sophy of Ramanuja.® 

* Sugandhi-varga, madhyagandha-varga, hinagandha-varga, saraja-varga, ratna-varga, dhdtupadhdtu-varga, 
madhura-varga, amla-varga, ultamasaka-varga, tiktasaka-varga, puspa-varga, lildphala-varga, kanda-varga, 
mahdvrksa-varga, madhyamavrksa-varga, hrasvavrksa-varga, latd-varga, simbisukadhdnya-varga, trnadhdnya-varga, 
krldnna-varga, pdniya-varga, dva^aka-varga, and bhautikddi-varga. 

* R. G. Bhandarkar, Report in Search of Sanskrit Manuscripts for 1883-84. p. 9. 

* Vaijayantlkosa (Ed. G. Oppert), Preface, p. vi. 
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COMMENTARIES ON THE AMARAKOSA 

Being so popular, the Amarakosa naturally attracted the attention of com- 
mentators; so far we know of nearly sixty commentaries. Of these, five or six 
were printed but the rest are known to have existed only in manuscript form 
and are now lost. The following are some among these known commentaries: 

The Kamadhenu by Subhuticandra, written between .\.d. 1062 and 1172, is 
probably the earliest known commentary on the Amarakosa. The author was a 
Buddhist. Professor Das Gupta is inclined to identify Subhuticandra with 
Subhutipala who was perhaps a Bengali.’ As Subhuticandra was a Buddhist, 
the manuscripts of his commentary on the Amarakosa are found preserved in 
Tibetan monasteries. The Kamadhenu is an exhaustive and learned work and 
contains citations from numerous authorities. There are two factors that fix 
Subhuticandra’s possible dates.® One is that the Kamadhenu contains a reference 
to Bhoja and two of his works, the Sarasvati-kanthdbharana and the Srhgdra- 
prakdsa, and the date of Bhoja’s death is given as a.d. 1063. The other factor is a 
reference to Subhuticandra made by Saranadeva (twelfth century a.d.) in his 
Durghata-vrtti. 

Another early commentary on the Amarakosa is the Amarakosodghdfana 
written by Ksirasvamin in the latter half of the eleventh century. Ksirasvamin 
is supposed to have lived in Kashmir; according to some, he was a native of 
South India, while others believe him to have belonged to Central India. His 
commentary is a work of considerable merit, being rich in citations from previ- 
ous works. At times he gives his own interpretations which differ from those 
given by other commentators. His explanations are very brief and contain the 
etymology of every word occurring in the text. 

A Bengali commentator named Sarvananda wrote the Tikd-sarvasva in a.d. 
1 159. It is very valuable from the philological point of view as it contains many 
words which were probably current in Bengal during Sarvananda’s time. It is 
an exhaustive work and quotes not less than two hundred authorities. The 
Tikd-sarvasva seems to have been the basis of all later Bengali commentaries on 
the Amarakosa including the one by Rayamukuta, the celebrated commentator 
who flourished in the fifteenth century. 

The Amarakosa-tikd is attributed to TriJocanadasa (about twelfth century), 
a Bengali who has been identified as the reputed author of the gloss on the 
Kdtantra-vrtti by Durgasiriiha.® 

The Amarakosa-mdld, dated between 1350 and 1500, is attributed to Parama- 
nanda barman who is said to have been an inhabitant of the village of Sailakini 

’ Nalini Nath Das Gupta, ‘The Bengali Commentators on the Amarakosa’, Indian Culture, Vol. II, 
No. 2 (October, 1935). pp. 261-70. 

* Kuppusvami Shastii Commemoration Volume (1935), p. 4. 

’ Nalini Nath Das Gupta, loc. cit., p. 261. 
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in the Bhawal area of the Dacca district in the eastern part of Bengal. He is 
identified as Paramananda who wrote a commentary on Kdvya-prakdsa by 
Mammata. Aufrecht records only one manuscript of this commentary, but it is 
not available to scholars for study.“ 

One of the most important commentaries on the Amarakosa is the Pada- 
candrikd w'ritten in 1431 and attributed to a Bengali writer named Brhaspati 
who was known as Rayamukuta. His commentary is exhaustive and is regarded 
by subsequent writers as a work of great authority. Brhaspati was a native of 
Radha in Bengal. He was a celebrated author and wrote commentaries on 
other works also. From the Sultan of Gauda, that is, Bengal, he obtained the 
pandita-sdrvabhauma (i.e. a polymath). This commentary has recently been 
published from the Sanskrit College, Calcutta. 

A liitherto unknown commentary on the Amarakosa was discovered by Das 
Gupta, although only a fragment of the manuscript was found. This is the 
Amarakosa-tikd, written after 1275 by Durlabhavallabha. An account of the 
author is given in Indian Culture P 

The Paddrtha-kaumudi, which is also known as the Amarakosa-panjikd, is an 
exhaustive commentary on the Amarakosa. It was written in about 1618 by 
Narayana Cakravartin, a Bengali commentator. It is replete with quotations 
from previous works including the commentaries on the .Amarakosa written by 
Subhuticandra, Sarvananda, and Rayamukuta. 

Among the later commentaries of the Bengal school is Mugdha-bodkini 
written by Bharatasena between 1650 and 1680. This commentary is the 
favourite authority of the Bengal school and, in fact, of all other schools in which 
the grammar of \’^opadeva is accepted.'^ Its importance lies in the fact that it 
discusses different readings according to different authorities. The etymologies 
are given according to Vopadeva’s system of grammar. 

The Vydkhyd-sudhd was written by Bhanuji DIksita in the latter part of the 
seventeenth century. Bhanuji DIksita calls himself the son of the celebrated gram- 
marian Bhattoji DIksita, and his w'ork was written at the request of Klrtisirhha 
of the Baghela dynasty and ruler of Mahldhara. The Vydkhyd-sudhd is among 
the important commentaries on the Amarakosa', the interpretations giv'en are 
complete, and the etymologies are in conformity with the Paninian system of 
grammar. At times the author improves upon the explanations given by his 
predecessors, especially Rayamukuta; he also offers his own interpretations 
whenever he differs from them. 

A very late commentary on the Amarakosa is the Amarakosa-viveka written by 
Mahesvara, who appears to have been a resident of Maharastra, in the latter 

T. Aufrecht, Catalogus Caialogorum, i, 325^. 

^^Nalini Nath Das Gupta, loc. cit.. pp. 263-64. 

Wilson, op.cit.^ p. 206. 
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half of the seventeenth century. Besides being exhaustive, this commentary is of 
philological interest as Mahesvara quotes numerous Marathi words as the 
equivalents of Sanskrit expressions used in the text. Every now and then he 
records Marathi words, introducing them with such expressions as iti piasiddham 
(thus it is widely current) or iti khydtam (thus it is well known) or iti laukika- 
bhdsdydm (thus it is in popular language). 

The Amarakosa-padavivrti^ written in the eighteenth century, is a very exhaus- 
tive and copious commentary and is attributed to Lihgabhatta, about whose 
personal history nothing is known to us. Aufrecht, however, states that his 
father’s name was Kamyabhattopadhyaya.^® P. P. S. Sastry observes that 
Lihgaya Suri, i.e. Lihgabhatta, was a Telugu Brahmana, and his commentary is 
the most popular one in South India. Although the author has been placed in 
the eighteenth century, Dr Raghavan is of the opinion that Lihgabhatta must 
have flourished before Mallinatha, that is, before 1430. 

The Sdrasundan, written in 1666, is by a Bengali commentator named Mathu- 
resa Vidyalahkara. According to Dr Colebrook, it is a perspicuous piece of work. 
It abounds in quotations from other commentaries and is, therefore, a rich 
source of information on interpolations and the various readings of the text. 

The Sabddrtha-sandlpikd is a commentary written in the eighteenth century 
by Narayana Vidyavinoda, a famous grammarian belonging to the Jaumara 
school. 

One of the latest commentaries on the Amarakosa is the Sisu-bodhini written 
by Mahesvara Sukthahkara in the eighteenth century. The author hailed 
from Goa and belonged to a family of Gauda Sarasvata Brahmanas; his family 
deity was the goddess Santadurga. Like the seventeenth century Mahesvara, 
this Mahesvara too gives Marathi equivalents for Sanskrit expressions in several 
places. He also quotes often from previous authorities. 

THIRD PERIOD 

The third period in the history of Sanskrit lexicography may be looked 
upon as the Hemacandra era of lexicography. Hemacandra wrote two works, 
the Abhidhdna-cintdmani and the Anekdrtha-sangraha, and these became the models 
for many other lexicons compiled during this period. Among the most important 
of these, all of which were homonymous lexicons, are: the Visva-pmkdsa by 
Mahesvara; the Ndmamdld by Dhananjaya; the Medinikosa by Medinikara; the 
Ndndrthdrnava-sanksepa by Kesava; the Mankhakosa hy Mahkha; the Anekdrtha- 
tilaka by Mahipa; the JS'dndrtha-ratna-mdld by Irugappadandadhinatha; and 
the Anekdrthakosa by Ajayapala. 

During this period special glossaries such as medicinal and botanical 

Loc. cit., i, 3446. 

Tanjore Mss. De^. Cat., IX, No. 4960. 
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works were composed. The following are the important ones: 

The Sabda-candrikd by Cakrapanidatta, written in about a.d. 1060, is a 
medicinal glossary dealing with vegetable and mineral substances. It also 
contains a chapter on compounds, both in medicine and in dietetics, and is divi- 
ded into the following nine sections: {i) vrksddi-varga (section on trees and 
the like) ; {ii) suvarnddi-varga (section on gold and the like) ; [in) ghrtddi-varga 
(section on clarified butter and the like) ; [iv) bhumyddi-varga (section on land 
and the like); [v) manu^a-varga (section on man); [vi) sirhhddi-varga (section on 
the lion and the like) ; [vii) madyddi-varga (section on wine and liquors) ; [viii) 
panca-kasdyddi-varga (section on five astringent juices and the like) ; and [ix) 
triphalddi-varga (section on three fruits viz. haritaki, bibhUaki, and dmalaki 
and the like) . Cakrapanidatta is believed to have lived under the patronage of 
Sahajapala and Nayapala of the Pala dynasty. He was a well-known author 
and wrote several medical treatises in Sanskrit. 

The Sabda-pradipa by Suresvara, written in 1075, is a dictionary of botanical 
terms. Naming the different plants, it mentions also their medical pi'operties. 
The work is divided into two broad divisions: the svara-kdnda (section on 
vowels); and the vyanjana-kdnda (section on consonants). Suresvara was a 
court physician to King Bhimapala who probably belonged to the Pala dynasty; 
the Sabda-piadipa was written for him in 1075.^® 

The Dravyaguna-sata-sloki, which is also known as the Pathydpathya-nighantu, 
was written by Trimallabhatta between 1383 and 1499. It is a medicinal treatise 
giving the medical properties of usual articles of diet. Althougli it thus deals 
with the medical aspects of food substances, it also gives a classification of these 
substances. The work consists of 100 stanzas divided into fourteen sections: [i) 
jala-vaiga (section on water) ; [ii] dugdha-varga (section on milk) ; [Hi) dhdnya- 
varga (section on paddy) ; [iv) mdrhsa-varga (section on meat) ; [v) patrasdka- 
phalasdka-kandasdka-vai ga (section on leaves and vegetables) ; [vi) iksukhandddi- 
varga (section on sugar-cane and the like) ; [vii) taila-vaiga (section on oil) ; 
[viii) madhu-varga (section on honey) ; (fv) drdksddi-varga (section on grapes and 
the like) ; (a:) sunthyddi-varga (section on ginger and the like) ; [xi) siddhdnna-varga 
(section on boiled rice or cooked food) ; [xii) madya-varga (section on wine) ; 
[xiii) abhyangddi-varga (section on cosmetics) ; and [xiv) tdmbulddi-varga (section 
on betel leaves and the like). 

The Madana-vinoda-nighantu, which is also known by its shorter title, Aladana- 
vinoda, was written by Madanapala in 1374. It is a famous dictionary of drugs 
and one of the biggest vocabularies of materia medica having about 2,250 
verses. It is divided into fourteen sections which are more or less common 
to the medical glossaries. It gives synonyms for the various drugs and, as in the 


A. B. Keith, HSL, p. 123. 
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Raja-nighanta written about the same time, it also describes the drugs and their 
properties. One chapter, anna-varga, describes different kinds of foodstuffs; 
while another, mamsa-varga, explains the uses of various kinds of animal flesh 
and the effect of these foods on the health. The work is ascribed to King 
Madanapala of the Taka family; he was a great patron of learning and the 
author of several treatises. 

The Rdja-nighanfu, wtitten by Narahari after 1235, is, as we have mentioned, 
another medical glossary of the names of various herbs and their medicinal 
properties. It is almost w'holly limited to the materia medica used by Hindu 
physicians and gives synonyms for the various v'egetable and mineral products 
considered to possess medicinal value, and describes their properties. The work 
is divided into the same fourteen sections. 

FOURTH PERIOD 

The fourth period in the history of Sanskrit lexicography ends with the 
last days of the Peshwas or Maratha rulers, that is, in about 1820, and this 
date also marks the beginning of the modern dictionaries. The fourth period is 
marked by the tendency shown in some of the le.xical works to adopt words of 
foreign origin, particularly Arabic and Persian. This was probably due 
to the introduction of Arabic and Persian words in everyday speech during 
the days of the Moguls. In the court language the old Sanskrit words were 
gi-adually disappearing, their place being usurped by what was known asyavaal, 
i.c. Persian and Arabic words. It is surprising to find that in the old documents 
w'ritten at the time of King Sivaji more than half the words are of Persian or 
.\rabic source. The writers of this period were greatly influenced by such 
foreign words. Consequently they introduced in their lexicons as far as possible 
foreign equivalents of Sanskrit words. Examples arc: vajira or diwan for amdtya 
(minister); for (commander-in-chief) ; alaci or vakil for duta (mes- 

senger' ; munsi for lekliaka (writer) ; arajbegi for vijndpaka (informer) ; mir alas or 
topkhane ka daroga for analddhjaksa (superintendent of armoury) ; mir imarat for 
nlpa-sdstra-i'isdrada (civil engineer) ; and bagait ka daroga iorudjdnapdla (gardener). 

These lexicons may, in fact, be regarded as bilingual glossaries. Among such 
works are: Pdrasi-prakdsa by Vihari Krsnadasa; Pdrasi-prakdsa by Vedahgaraya; 
Tavana-paripdti-anukrama by Dalapatiraya; and Rdja-vjdvahdra-kosa by Raghu- 
natha Pandita which was composed for the use of King Sivaji. 

However, in spite of the influence of foreign words on Indian languages, 
lexicons devoted purely to the treatment of Sanskrit vocables were not wanting. 
Indeed, voluminous lexicons comprising 2,000 to 4,000 verses were composed 
even during this period. Among these are: Kalpadrukosa by Kesava; Sarvaratna- 
samanvaja attributed to King Shahji of Tanjore; and Kosakalpataru by Visva- 
natha composed towards the middle of the seventeenth cciiturv. 
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POLITICAL AND ECONOMIC LITERATURE 
IN SANSKRIT* 

T O the ancient Indian thinker polity and political economy, as sciences, were 
not independent disciplines. Society was viewed as an organic whole which 
was governed by the immutable law of dharma (or its Vedic antecedent rta). 
The term dharma was fairly wide in its connotation. It included codes of socio- 
economic relationships, and also the relation between the State and the indi- 
vidual, the king and Iris subjects. Even in describing the four ends of human 
life as caturvarga, it was said that the summum bonum of life, moksa (salvation), 
could be attained only by the rational pursuit of the other three, dharma, attha, 
and kama, in other words, by a synthesis of the spiritual and material aspects of 
life. Thus it will be apparent that the ancient thinkers were not oblivious of artha 
and kama as distinct factors in human life. But the sheet-anchor of life was 
dharma which embraced all aspects of life and society and included what we 
now refer to as politics and economics. This is why there is so little literature in 
the early period devoted exclusively to the discussion of political theories or 
economic ideas. These ideas were part and parcel of ideas concerning social 
well-being, whether this was to be achieved through the conduct of the indi- 
vidual or through the conduct of the king or of the rastra (State). 

In the early Vedic texts and even in the later works, the Samhitas, the 
Brahmanas, and the Aranyakas, we find isolated passages with cryptic references 
which reveal the conceptions of the Vedic Aryans relating to such topics as the 
origin of kingship (whether from military necessity^ or from divine dispensa- 
tion-), the status, duties, and responsibilities of the king vis-d-vis the various 
social classes, and other related matters. A significant development in political 
ideology is seen in the ritual prescriptions of resplendent sacrifices such as the 
rajasuja or the asvamedha as well as in such expressions as ekardt (the sole ruler), 
samrdt (the emperor), visvasya bhuvanasya raja (king of the whole world), all of 

*Sanskril is generally taken as the literature of metaphysics and abstract speculations of the ancient 
Indian seers. Accordingly, it is held that Sanskrit, which can precisely express the Upanisadic ideas, is 
'alien' to economic and political issues. A close study of the extant Sanskrit literature, however, 
bears otit that the Sanskrit literature is replete with economic and political ideas vital for running 
the State and for determining the relations between the State and the individual. The Dharma-sastras, 
Artha-sastras. and Smrti-sastras have already been dealt with as elements of the cultural heritage of 
India in Volume II of this series. In this article it is proposed to present the political and economic 
ideas, concepts, and codes as may be found in the Sanskrit literature from the earliest times. 

— Editor. 

i.Iif. Br., I. 1.14. 

-Sal. Br., V. 3. 3-12. 
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which clearly denote imperial status. It should be borne in mind, however, that 
the Vedic literature was mainly sacerdotal in character, breathing theology and 
metaphysics even while referring to mundane matters. If any secular literature 
of the period had been preserved it would have given much more access to 
whatever practical theories of State and society might have been formulated. 

Coming to the age of the Sutras we are on firmer ground. The early Dharma- 
Sutras are usually taken to be pre-Buddhist and are datable to about 600 b.c., 
while others range approximately between that date and 300 b.c.® In the early 
texts we find political and economic ideas in a more collected form, but there 
is still no systematic exposition of political doctrines, and the subject is not 
treated as an independent branch of learning. The Dharma-Sutras lay down 
the norm of political organization, and this is chiefly a monarchy. The Sutras 
emphasize the reciprocal duties of the king and the people and prescribe 
the principal function of the king as protection of the subjects and promotion 
of their all-round welfare; and this function entitles him to receive taxes, more 
or less in the nature of pay.* Stray references to the hereditary nature of succes- 
sion to kingship, and references to the special status of Brahmanas in upholding 
the moral order of society and in exercising effective curbs on the king’s conduct 
arc among the highlights of the Sutra literature.® 

It may be presumed that towards the close of the Sutra period political 
theories tended to crystallize and might have developed into the schools of 
political philosophy and economics alluded to in Kautilya’s Arthasdstra and in 
the Mahdbhdrata. However, in the absence of any extant treatise we have to be 
content with only quotations and stray references found in the later literature. 

kaujilya s arthasastra 

The earliest extant treatise on the science of polity in its widest sense, 
however, is the Arthasdstra written by Kautilya who is known as Visnugupta 
as well as Canakya. Kautilya was an astute Brahmana politician and, accord- 
ing to tradition, he was responsible for the rise of Candragupta Maurya. It is 
further believed that Kautilya was the principal architect of the Maurya 
administration and also its chief minister. Thus Kautilya’s Arthasdstra may be 
taken to be a product of the latter part of the fourth century b.c. This work 
was long lost and was known only from quotations and from reference to it by 
later authors. However, thanks to Dr R. Shamasastry, Curator, Government 
Oriental Library, Mysore, the full text of the manuscript was recovered and 
published in 1909.® Since then there has been a serious and prolonged contro- 

3 H. Dh., Vol. I, Pt. I,pp. 13-14. 

‘ The History and Culture of the Indian People, \ ol. I 'Bharatiya \'idya Bhavan, Bombay, 1 97 1 ) , p. 488. 

® Ibid., pp. 488-90. 

• Bibliotheca Sanskntica, \*ol. XXX\’II (Mysore). 
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versy over the date and authorship of the work. One section of distinguished 
scholars ' would hke to assign it to a date ranging from the first to the third cen- 
tury A.D. The authorship they would ascribe not to Kautilya liimself but to 
his disciples or to successors belonging to the Kautilyan school of thought. 
But another section of equally distinguished scholars,® the protagonists of the 
traditional theory, put forward arguments which emphasize, equally strongly, 
the antiquity of Kautilya’s Arlhasdstra and push it back to the Mauryan age. So, 
without being dogmatic about the date of composition of this work, since with 
our present knowledge an accurate date is difficult to determine, we may take 
the Arlhasdstra to be the earliest independent book on the subject and regard 
it as a standard work, the most authoritative compendium in Sanskrit on 
politics, administration, and economics produced by Indian genius. However, 
a comparative study of internal evidence in the Arlhasdstra and the Manu Smrti 
(r. 200 B.c.-A.D. 200) reveals that the Arlhasdstra is older than the Manu Smrti 
and must, therefore, be dated before the second century b.g. even if it is not 
assigned to the Mauryan age, although this does not seem to be an absolutely 
improbable date. 

Kautilya’s masterly treatment of political and economic ideologies in his 
Arlhasdstra makes it abundantly clear that the science of statecraft must have 
developed over a long period; the subject must have been assiduously studied 
cv'en before Kautilya’s time. Also, Kautilya does not take the credit of being a 
pioneer in evolving the science of polity; rather he is frank enough to make an 
unequivocal admission of having collected and compiled the then prevalent 
theories of earlier masters, presenting at the same time his own views on them 
from the practical standpoint of political and social expediencies. It is interest- 
ing to observe that he opens his treatise with salutations addressed to two 
distinguished political thinkers, Sukra (Usanas) and Brhaspati; he also refers 
to as many as four (or five ?) well-known schools and more than a dozen cele- 
brated authors including his own revered dedrya whom he does not mention 
by name. These references to so many authorities who held distinct views, or 
who were authors of independent theories, may naturally be taken as showing 
the intense intellectual activity of the pre-Kautilyan epoch in the field of politics 
and economics. Unfortunately, however, none of this extensive literature survi- 
ved after the appearance of Kautilya’s authoritative compendium. The earlier 
works were evidently superseded by the pre-eminence of this work and in 
subsequent ages too it held its ground and continued as the standard text. 

The Arlhasdstra is divided into fifteen adhikaranas (books) dealing with 
important topics and divided further into 180 prakaranas (sections). The 

’ R. G. Bhandarkar, Jolly and Schmidt, Winternitz, Keith, Hillebrandt, etc. 

’ R. Shamasastry, Fleet, Mm. G. Sastri, K. P. Jayaswal, N. N. Law, D. R. Bhandarkar, R. K. 
Mookerji, H. C. Ray, Mm. P. V. Kane, etc. 
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prakaranas again are fitted into a scheme of 150 adhydyas (chapters), some of 
which extend over more than one prakarana dealing with related matters. Pro- 
bably as a precaution against interpolation, Kautilya prefaced Book I with an 
exclusive chapter enumerating the contents of the volume. The method followed 
by Kautilya reveals his discerning and constructive mind. Collecting relevant 
data from various sources including the Sastras and the commentaries on them, 
he presented these data, after necessary reorientation, in such a way that his 
work became an instructive manual for an aggressively disposed monarchy. 
He was well aware of the twofold aspect of the ancient concept of the function 
of the State, namely, (i) the protection and welfare of the peof)Ie and (ib tlic 
security and consolidation of the realm. Technically these two aspects were 
known as tantra and dvdpa respectively, and it seems that he planned the arrange- 
ment of the topics on these lines,® 

Books I to \^, comprising ninety-five prakaranas, deal with tantra. Book I 
deals with the discipline and training of the king; his daily round of duties, 
principles for the exercise of danda (the sceptre symbolizing coercive authority) ; 
and the qualifications of ministers of different cadres and also of spies (both 
itinerant and stationary). Book II deals with the bureaucratic set-up of the 
administrative organization of the State; the duties and responsibilities of the 
adfiyaksas (heads of departments) and of the hierarchy of officials; the lay-out 
of settlements (old and new) as well as the planning of forts and fortified towns; 
the assessment and collection of revenue and the maintenance of proper revenue 
accounts; industrial establishments including State monopoly concerns; and 
the regulation and promotion of trade and commerce (inland and foreign). 
Book III deals with civil laws and the administration of justice. Book IV deals 
with criminal laws and the suppression of anti-social elements. Book V deals 
with action against sedition and treason; measures to combat a financial crisis; 
and such matters as the scales of pay of State officials. 

Books VI to XIV, comprising eighty-four prakaranas, deal with dvdpa. Books 
VI and VII deal with the essential characteristics of the State, described as 
consisting of saptdnga or sapta-prakni (seven elements); the sixfold political 
expedients in the field of diplomacy in inter-State circles, described as sddgunya 
(six expedients). Book VIII deals with the nature of the dangers and calamities 
which may befall the king and the body politic from within and without or due 
to natural disasters such as drought, flood, or pestilence. Books IX and X deal 
with military campaigns and ancillary problems. Book XI deals with economic 
guilds and political corporations, and measures for controlling them. Books XII 
and XIII deal with methods of intrigue and the employment of secret agencies 
against aggressive enemies and also during military expeditions; and with such 
topics as ameliorative measures to be taken in a conquered country. Book 
» Cf. CHI, Vol. II, pp. 452-61. 
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XIV contains secret recipes designed for the destruction of enemies, and others 
designed to remedy aflflictions caused by enemy action. 

Book XV, consisting of a single prakarana, is of special significance. It is in 
the form of a glossary of thirty-two technical political terms and verbal con- 
tractions used in the text. The author gives their intended import in order to 
avoid these words being wrongly construed and to avoid also their being given 
a t\visted interpretation by later commentators. 

The variety of topics treated in this unique composition makes it clear that 
Kautilya’s conception of polity or political science was not simply to theorize 
on the political expedients confined within the bounds of rdja-niti (politics), 
raja-dharma (political philosophy), or danda-niti (laws of punishment). His 
concept was much wider in content and bearing. A distinguished economic 
historian very aptly observes that the object of Kautilya was to lay down the 
principles of ‘the art and technique of government with its economic basis 
treated as an integral part of statecraft and social relations. The manner of its 
specialization in political economy gives it a stamp of individuality, of belong- 
ing to a distinct branch of thought and learning’.^® This attitude on the part of 
Kautilya eminently justifies the nomenclature of the treatise as Arthasdstra. 
To him artha (wealth and its acquisition and distribution, or the financial 
viability of a State) is of the utmost importance in so far as it enables a king to 
discharge his duties to the people and achieve the political objectives of the 
consolidation and expansion of the territory of the State. Kautilya thus stands 
out as the foremost theorist of ancient India and the first to prepare a scientific 
treatise on statecraft with economics as the basic factor. 

Though the language of the Arthasdstra is Sanskrit, it is interspersed with 
archaic un-Paninian terms. The principal theories are presented in short sdtras 
(aphorisms) and the style is generally simple but pregnant with deep signi- 
ficance. The terseness of expression is often carried to an extreme and this 
factor, together with the use of obsolete expressions and technical terms of 
dubious import, poses a difficult problem for the student who wishes to get to 
the core of the subject. The sutras are followed by discourses known as bhdsya 
and also short metrical compositions summing up the contents of each adhydya. 
The purpose of this method is indicated in a colophon at the end of the book. 
Visnugupta (Kautilya), it says, undertook the composition of the sutras and 
the bhdsyas on them as a safeguard against possible discrepancies in interpreta- 
tion at the hands of commentators. In spite of the author’s noble intention, easy 
understanding of the text is precluded by his economy in the use of words in the 
exposition of the sutras, for this makes the work highly enigmatic. Even when 
declaring his own views against those of the earlier authors, Kautilya keeps back 


B. C. Sen, Economics in Kautilya, p. 1. 
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ill many cases the arguments or reasoning that prompted him to take the final 
decision embodied in the text. 

The Arthasdstra may be seen as an omnibus volume of instruction for the 
guidance of a limited circle of students, namely, princes and would-be adminis- 
trators. This is why Kautilya preferred to keep his discourses on a practical 
plane and did not encumber them with moral maxims or didactic tales. By its 
comprehensive character and eminent inductiveness it surpassed, as we have 
said, all previous works and itself became unsurpassable as an authoritativ'e 
pattern; later periods produced only commentaries or annotations on it. 

THE DHARMA-:SASTIUVS OR SMRTIS 

Wliile the early Dharma-Sutras attempted to set out the norm of political 
organization as an essential part of the social complex, although they did so 
only inadequately, it is in the Dharma-sastras that we find the desired elabora- 
tion of these early ideas. A floating mass of rules and regulations was codified 
by the Dharma-sastra writers as an all-round guide for the life and conduct of 
the people. Polity or rdja-dhaima formed a legitimate part of their writings, 
since upon the king's rule and administration depended the smooth functioning 
of the social organization. 

It is widely believed that the Dharma-sastras or Smrtis are metrical ver- 
sions of the Dharma-Sutras.“ The oldest and most popular of the Dharma- 
sastras is the Mdnava Dharma-sdslra which is also known as the Manu Smrti. It 
is a book of twelve chapters in amstubh (sixteen-syllabled) couplets. Chapters 
Vn and VIII and part of chapter IX of this work deal with rdja-dharma. This 
portion outlines the qualities and duties of rulers and describes the principles of 
statecraft in peace and in war. Chapter VII deals with the entire range of State 
activity such as the appointment of ministers and their responsibilities; dip- 
lomacy and inter-State relations; the deployment of messengers and spies; the 
organization of the army; forts; wars and military expeditions; the treatment 
of a conquered people; internal administration; assessment and collection of 
revenue; and the eradication of anti-social elements [kantaka-sodhana] . In chapter 
VIII, and to some extent in chapter IX, are discussed the administration of 
justice and also legal procedures including the laws of evidence in respect of 
civil and criminal matters. 

These rdja-dharma chapters of the Manu Smrti might easily have formed an 
independent treatise on polity. They are in any case a significant contri- 
bution to the subject, and regarded as the most authoritative source of 
laws, both public and private. The Manu Smrti, naturally, lays special emphasis 
on dharma. Sovereignty, it asserts, is vested in dharma, and dharma thus stands 

" The Hiiloty and Culluie of the Indian People, Vol. II p. 2jj. 
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above the ruler and he is its upholder. The ideology of dharma thus breathes 
into the political conception of the school of Manu an element of spirituality. 
The views of the Arthasdstra, on the other hand, are based on practical con- 
siderations according to the needs of circumstances. Even so, it is interesting to 
note that the Arthasdstra admits the claim of the precedence of the Dharma- 
sastraview in the event of a conflict between the two in any fundamental 
matter.12 This shows the popularity of the Dharma-sastra and the extent of the 
confidence it enjoyed in society. 

There are other later Smrti works which closely followed the Mam Smrti, 
not only chronologically but also in content. Among these are the Smrtis of 
Yajnavalkya and Visnu {c. a.d. 100-300), of Narada (r. a.d. 100-400), ofBrhas- 
pati {c. A.D. 300-500), and of Katyayana {c. a.d. 400-600) Political theories 
concerning such matters as the divinity of kingship, the king’s authority over 
all classes of subjects except the Brahmanas, and questions of internal adminis- 
tration including the system of taxation as expressed in these Smrtis almost 
echo the Mam Smrti with minor modifications here and there. In matters of 
law and legal procedure, however, and in the administration of justice, all of 
which are essential constituents of rdja-dharma, the authors of these Smrtis de- 
monstrate their ingenuity. The Ydjhavalkya Smrti, for example, describes the 
judicial procedure more systematically than the Manu Smrti. It also defines the 
laws of evidence of all varieties and the laws of prescription and ownership, 
of partition, inheritance, and stri-dhana (the exclusive property of a woman). 
The Ndrada Smrti^^ gives an elaborate description of the courts of justice, together 
with details of procedural laws. These are the positive contributions of the age 
to the development of an important aspect of the science of polity.^® 

The two epics, the Rdmdyaria and the Mahdbhdrata, are replete with sound 
political and economic theories for good government. The Rdmdyaria, which is 
the earlier of the two epics, contains reference to principles of good government, 
diplomacy, war and peace, etc. It contains prescriptions regarding the manner 
in which the king should consult his ministers, learned men, and the principal 
officers of the army in formulating State policy on different matters. The 
Mahdbhdrata contains a rdja-dharma section, which is spread over parvans XII 
and XIII. An inherent part of this great epic, it is also an illuminating 
treatise on the science of polity. Into the mouth of the Kuru patriarch, Bhisma, 
the author puts the traditional theories about such matters as the origin of the 
State and its organic constituents; the divine source of monarchy; the duties 

'MA., III. 1. 

Dates according to H.Dh., II, Ft. 1. 

” rdj., II. 

j\dr. Sm., Introduction .and Chapters I-II. 
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of the ruler, his equipment, and his responsibilities towards his suljjects; and the 
constitutional features of non-monarchical governments.^^ 

K.\MANDAKA’S NITISARA 

In the post-Kautilyan age the over-riding influence of the Arthasdstia was 
so striking that, except for the rdja-dkarma sections of the Alanu Smrti and the 
Mahdbhdraia, we find no work on polity or economics worth the name. It seems 
that Kautilya’s Arthasdstia cast into the shade all forms of political speculation; 
so, the theories it propounded reigned supreme. The later Smrtis and Niti texts 
devote their attention to the fineries of the legal and judicial procedures and 
treat theories of polity and economics in a more or less conventional manner; 
thus the sparkle of individuality or of an independent spirit is conspicuously 
lacking. 

The most important political treatise of this age is Kamandaka’s Mtisdra 
(or Kamandakija) . The dates assigned to it by different scholars range from 
the third century a.d. to the end of the seventh century. It would perhaps be 
reasonable to hold that the available text is a composition of the sixth or the 
seventh century. In any case, the text is principally based on the Arthasdstra, 
and the author acknowledges Visnugupta (Kautilya) as the innovator of the 
science of polity.^® Kamandaka attempted to elucidate the teachings of Kau- 
tilya, his master, to facilitate wider consumption and easier understanding; 
and with this end in view he used the kdvya style as his medium. In his endeavour 
to present a faithful commentary on the original work, Kamandaka avoided 
demonstrating his own individuality; but he did not have that degree of pene- 
trating insight born of practical experience which the master possessed in an 
abundant measure. 

The Mtisdra, a metrical composition, is divided into twenty cantos and 
thirty-six prakarams. The classification of topics under titles more convenient 
than Kautilya’s is indeed commendable. Cantos I and II deal with the discip- 
line and training of the king and the princes, the institutions of varndirama (the 
four castes and the four stages of life), the usefulness of danda, and the general 
rules of conduct. Cantos IV to VII deal with saptdfiga (the seven elements of 
the State and their functions including that of the king), removal of anti-social 
elements, and the personal safety and security of the king. Cantos VIII to XII 
deal with the inter-State mandala (circle), types of treaties, the nature of differ- 
ent kinds of hostilities, and diplomatic moves to be taken after due deliberation. 
Canto XIII deals with the employment of envoys, ambassadors, and spies. 
Canto XIV describes the glorious results of strenuous action and of initiative 
taken and the reactions on the constituent organs of the body politic. Canto 

pp. 74-75. 
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XV deals with vices and their consequent afflictions. Canto XVI deals with 
enemy aggression and measures to combat it. Cantos XVII to XIX deal with 
the movement and encampment of the army; upayas (political expedients) ; the 
assessment of one’s own military strength and repair of weaknesses ; the alloca- 
tion of duties and responsibilities to army commanders, including protection 
of the forces placed under them, and, as and when necessary, the adoption of 
even unorthodox moves. Canto XX deals with the deployment of the different 
wings of the army in offensive and defensive warfare. 

This summary of the contents of the Xitisdra shows the degree of Kaman- 
daka’s indebtedness to Kautilya’s work which, in fact, he almost paraphrased. 
Unlike Kautilya, however, Kamandaka often took delight in using didactic 
tales and moral maxims to illustrate the theories, particularly with regard to 
the righteous conduct of the ruler. At the same time, Kamandaka did not hesi- 
tate to recommend, on the same lines as Kautilya’s, the adoption of question- 
able, unorthodox methods on the part of the king to suit the contingencies of 
statecraft.^® It is strange, however, that Kamandaka omits altogether such an 
important matter as internal administrative organization including theories 
of taxation, the regulation of trade and commerce, and the administration of 
justice, in all of which Kautilya excels. So we find that the system outlined in 
the Arthasdstra continued as the authoritative pattern of governmental orga- 
nization, and no new light could be throwm upon it even by commentators 
like Kamandaka. 


LATER WORKS 

By the ninth century the Dharma-sastra scholars devoted themselves more 
to \vriting commentaries on the main Smrti works and preparing nibandhas 
(digests) of them than to the production of original texts. Two notable works 
of this period are the Bdla-kndd, a commentary on the Ydjnavalkya Smrti 
written by Visvarupa (a.d. 800-850), and the bhdsya on the Manu Smrti 
written by Medhatithi (a.d. 825-900) and known as the Medhdtithi-bhd^'a. 
Though they reiterate the Dharma-sastra doctrines, these two commentators 
do not fail to show occasional originality in order to accommodate changing 
circumstances. For example, in elaborating Manu’s theory of rdja-dharma 
both Visvarupa and Medhatithi®* enlarge the connotation of kingship to include 
rulers of non-Ksatriya castes, provided the essential functions of the protection 
and security of the State and of the people are discharged by them. Medhati- 
thi endorses Manu’s principle of the king’s unlimited executive authority, but 
at the same time he lays down its limitations in so far as castes, orders, and re- 

'>Ibid., IX. 10; XXXVI. 54, 71. 

*» Bala-kridd (TSS Edn.), p. 181; Medhatithi on Manu., VII. 1-2. 
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ligious matters are concerned.^^ Both the commentators lay stress on the reciprocal 
relation between the ruler and the ruled, and on the right to taxation being 
dependent upon protection.®^ Visvarupa goes one step further.®® He upholds 
the political rights of the individual, declaring that a tyrant may not only be 
deposed but slain in the interests of the State. So we find, without multiplying 
such instances, that the stream of political thought did not altogether become 
moribund as time passed, even though the production of original works became 
rare. 

In the tenth century appeared another Niti treatise, the jYitivakyamrta (the 
nectar of the science of polity). It was written by Somadeva Suri, a Jaina monk 
of the Deccan, a contemporary of the Rastrakuta king Krsna III [c. 940-70). 
It is interesting to note that the text, though produced by a monk of the Jaina 
order, bears little trace of monasticism. On the other hand, like Kamandaka’s 
Aitisara, it is principally based on the Kautilyan tradition. The text consists of 
thirty-two discourses on political institutions and statecraft, the emphasis being 
on general morals. The work aims at instructing rulers on the conduct required 
in administering the State and in acliieving a position of pre-eminence in the 
inter-State circle. The topics dealt with include ari-sadvarga (the six internal 
enemies); the education of the prince in the four vidjds (branches of learning), 
namel)-, dnviksiki (philosophy), trayi (three Vedas or religion), vdrtd (economics), 
and dandaniti (polity), the functions of councillors, priests, army commanders, 
ambassadors, spies, and ministers; the administration of tht janapada (the coun- 
tryside) ; durga (forts and urban areas); the treasury; the army and allies; the 
six types of foreign policy; and warfare and other measures for the security 
of the realm. The work also refers to legal disputes and the administration of 
justice. Thus it is apparent that Somadeva did not gloss over matters relating 
to administrative organization as Kamandaka did. Somadeva’s work, however, 
reiterates in a conventional way the Smrti-Arthasastra tradition and reflects 
hardly any originality of ideas. The language of the text is simple Sanskrit 
characterized by occasional pun and humour. The sayings are composed in 
concise form, but marked by clarity of expression. 

The next two centuries witnessed the appearance of a few more Niti w'Orks 
and Smrti digests bearing on polity and law, namely, the Yukti-kalpataru by 
Bhoja, the Manasolldsa or Abhilasitdrtha-cintdmani by Somesvara, the Krtya- 
kalpataru by Laksmidhara, Vijnanesvara’s and Apararka’s commentaries on the 
Ydjnavalkya Smrti, Govindaraja’s and Kulluka Bhatta’s commentaries on the 
Menu Smrti, and the digests of Jimutavahana. 

The Yukti-kalpataru, attributed traditionally to King Bhoja of the Paramara 

** Mrdhatithi, op. ctl.^ XTI. 12-13, 

IX. 254. 

Bala-kridd, p. 192. 
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dynasty, is a Niti text of little merit. The work summarizes the political views 
of the earlier authors, and it does so in the unusually short compass of twenty 
of the work’s 230 pages. The author touches briefly upon the various aspects 
of administration, but in a perfunctory manner. The importance of the trea- 
sury is strongly emphasized as being considered more valuable to a king than 
his life-blood.^'* The theory of taxation which, however, is the source of the 
treasury is glossed over. 

The Mdnasollasa or Abhilasitdrtha-cintdmani by the Calukya king Somesvara 
[c. 1126-38) is described as a work on polity, although only the first two praka- 
ranas or vimiatis (groups of twenty verses) deal with some aspects of statecraft. 

The oldest Smrti digest is the Krtya-kalpatam by BhatU Laksmidhara who 
was the sdndhi-vigrakika (minister of war and peace) at the court of King 
Govindacandra (c. 1114-54) of the Gahadavala dynasty. This is an encyclopae- 
dic work, of which the section on rdja-dharma deals with polity. In three sections 
it describes (i) the saptdnga (seven elements) of the State — the qualities and the 
duties of the ruler an^ of his ministers and administrative officers ; the impor- 
tance of forts and the treasury; allies of various kinds; judicial administra- 
tion; and methods of developing the resources of the State; (ii) sddgunya (the 
six expedients) the sixfold policy in matters of diplomacy and warfare; and (iii) 
the efficacy of rites and rituals as a matter of State policy. This unusual empha- 
sis on ritualistic performances may be interpreted as a sign of the age when an 
inclination developed to rely more on uncertain occult power than on practical 
sources of strength. 

Vijnanesvara and Apararka were contemporaries. Their commentaries on 
the Ydjnavalkya Smrti cvere also digests of earlier Smrti material, but the striking 
originality and inductiveness of these two works mark them out as distinct con- 
tributions to the Sanskrit literature on law and polity. They both put forward 
bold and w'cll-reasoned arguments in support of the Smrti doctrine of the 
relation of taxation to protection, the protection of the subjects being obliga- 
tory upon the ruler.-® It is in matters of juristic and legal exposition that 
the commentators display their wide knowledge and analytical acumen of a high 
order. Vijhanesvara’s commentary, the Mitdksard, contains important accounts 
of the constitution and composition of different grades of courts of justice and 
also details the procedural laws for the administration of even-handed justice. 
Its prescriptions on the origin of ownership and the transfer of property by gift 
or by partition, on possession and adverse possession, on inheritance, and on 
stri-dhana reflect the originality of outlook of the author and his juristic finesse.^® 
Even in modern times this work is regarded as an authority on Hindu law. 

Tukti-kalpafrini (Eel. Pandit Isvara Cili-aiidr.-i Sastri. 1917), p. 3, Vv. 30-32. 

On Tttj., 1. 3t>8. 

=•/*;>/., II. 
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Apararka’s work, although more extensive than the Mitdksard and often at va- 
riance with it, does not reflect the same depth of knowledge or originality of ideas. 

Jimutavahana of Bengal, who flourished in the same period, wTOte two works 
entitled Vyavahdra-mdtrkd and Ddyabhdga. With eminent ingenuity he covers in 
them a wide range of topics bearing on legal procedure and positive law. In the 
Vyavahdra-mdtrkd he sets out the formation of law courts of different grades, 
eighteen titles of law, and methods of trial on the basis of legal proofs and 
evidence, w'hich are enumerated separately for cic'il and criminal matters. 
Ddyabhdga deals particularly with the laws of owneiNhip, inheritance, partition, 
and stri-dhana. The laws of Jimutavahana still hold good as the principal auth- 
ority all over Bengal. Some of his doctrines differ sharply from those found in 
the Mitdksaid, particularly with regard to partition and inheritance. These 
legal treatises enrich the science of polity in its wider aspects by their formula- 
tion of theories of social relationships and the administration of justice. 

The Sukra-nitisdra, which is attributed to the sage Sukracary^a, the preceptor 
of the daityas, is one of the latest Sanskrit works on poli,tical speculation. The 
available text was written not before a.d. 1200, since it refers to the use of fire- 
arms. This text, however, might have been developed upon an earlier nucleus. 
It is a treatise remarkable for its comprehensiveness as well as for its freshness 
and originality of outlook. It consists of four chapters, and of these one, chapter 
III, relates to general rules of morality or sddhdrana-nUi. The first chapter deals 
with the duties and functions of the king, his divinity and parallelism with 
different deities, and with his obligation to afford protection to the people. 
In this connection, Sukracarya draws a sharp contrast between the righteous 
ruler and the tyrant, which is liighly significant.^’ In chapter II are described the 
duties and responsibilities of high officials and dignitaries of the State and the 
different aspects of internal administration. This chapter also provides valuable 
and detailed information regarding the different items of State expenditure. 
It also lists the different kinds of State documents, namely, jaya-patra, relating 
to judgement; djnd-patra, a royal order; prajnd-patra, a proclamation; sdsana- 
patra, a public notice; prasdda-patra, a royal favour; and bkoga-patra, a docu- 
ment or title of possession. The fourth chapter includes topics such as the king’s 
friends or allies; the royal treasury and taxation measures; forts; the composi- 
tion of the army; military administration; and non-political topics such as 
arts and sciences including architecture, sculpture, painting, and other bran- 
ches of the fine arts; literature; and customs and institutions reflecting the 
economic life of the people. This encyclopaedic work incorporates the salient 
teachings of the Arthaddstra and the Manu Smrti and also to some extent the 
Kdmasiitra with the author’s own modifications where deemed necessary to 
bring the work in line with changing circumstances. 

Sukrd-mtvtaraj I. 28-35, 170-71. 
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Otlier Jate Niti works include Rdjaniti-ratnakara by Candesvara, Niti-prakd- 
sikd by Vaisampayana, Pfiti-prakdsd by Mitra Misra, Niti-mayukha by Nila- 
kantha, and the Bdrhaspatja Arthasdstra. All these works deal with aspects of 
polity and statecraft. They follow the conventional pattern of the Smrti 
tradition with little new to contribute. 

The Puranas, which were fashioned out of traditional lore and used as the 
medium of instruction for the common people^ also made their contribution to 
the propagation of political and socio-economic ideals. Most of the eighteen 
Puranas and as many or more of the Upapuranas are, no doubt, religious in 
character. Nevertheless, some of these major Puranas such as the Matsya, 
Agni, and Garuda and, among the Upapuranas, the Vismdharmottara, are 
encyclopaedic in form and content. In addition to the usual Purana topics 
they contain chapters on raja-dharma dealing with such topics as the king’s 
coronation, his duties and responsibilities, the rules of politics and diplomacy, 
and the science of war and the use of arms and weapons.^ They also include 
topics relating to social organization based on varnasrama-dharma and economic 
institutions. The Vismdharmottara recites an interesting account of anarchy 
engulfing the ‘state of nature’ without a king as the genesis for the rise of king- 
ship. The importance of kingship as essential to safeguard the people against 
calamities of all kinds is asserted also in the Garuda and Agni Purdrias. The Smrti 
tradition of the ethics of rdja-dharma, that is, the ruler’s unlimited authority 
balanced by his obligations to the people, finds eloquent exposition in the 
Puranas. The Puranas popularized the doctrines of the Smrtis and the Mahd- 
bhdrata, presenting them in simpler style illustrated with legends and moral 
maxims, but did not indicate any new line of thought. They are, rather, a 
compilation of borrowed material. Polity and other such secular matters came 
to be incorporated at a later date, probably in the ninth or tenth century. This 
was in order to enhance the importance of the Puranas in popular estimation. 
The Kdlikd Purana (eleventh century) and the Brhaddkarma Purana (fourteenth 
century) also have sections dealing with polity and statecraft.^* 

From the brief survey in the foregoing pages it is evident that there was no 
dearth of political, economic, and legal literature in Sanskrit in ancient India. 
Classical Sanskrit literature as such also abounds in political and economic 
ideas in which references occur about the duties of a king, the concept of uni- 
versal sovereignty, etc.*® 

il/rti.ya Pura;ia, Chs. CCXV-CCXLIII ; agni Tarana, Chs. CCXVIII-CCXLIIl; Garuda Parana, 
Chs. CAT-CXV; Vismdharmottara, Bk. II. 

Kdlikd Purana, Ch. LXXXVII; Bjhaddharma Purana, Bk. III. 

See Beni Prasad, Theory of Government in Ancient India (Central Book Depot, Allahabad, 2nd Edn.), 
pp. 2G8-307. 
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T here is a general impression that although Indians in ancient times made 
tremendous progress in art, literature, philosophy, and allied branches of 
knowledge, in the field of science they made little progress or none at all. This 
neglect of the study of science is attributed to over-emphasis on religion which, 
it is said, resulted in a culture of other-worldliness. This impression lies at the 
root of the bias which prompted such an eminent scholar as Keith to opine: Tn 
the great period of Sanskrit literature, at any rate, experimental science was 
at a low ebb, and little of importance was accomplished in those fields in which 
experiment is essential Recent research, however, has brought to light con- 
vincing evidence to prove that in the field of scientific and technical knowledge 
the contribution of ancient India was by no means negligible.^ 

If literary evidence is not to be discarded as absurd and improbable, which 
it certainly is not, even though it may be looked upon as such by the historians, 
then the Rg-Vcdic reference to the artificial thigh made of iron given to Vis- 
pala by the Asvins® must be regarded as an astonishing feat of medical science 
and metallurgy in such an early period of human history. Even the Iron Pillar 
of Delhi (c. fourth century' a.d,), which is twenty-three feet high and nine tons 
in weight, and two other such pillars found in Dhar and Mount Abu are no less 
striking. In th.e Rg-Veda (IV. 36.1) the Rbhus are said to have had a three- 
wheeled chariot which could move in the air as well as on earth; the two great 
epics also refer to some sort of aerial car. Today, however, these are looked 
upon as nothing more than poetic fancy. Coming to the eleventh century, we 
find a royal author. King Bhoja, speaking of some aerial care with which he 
appears to have experimented successfulh'. In a cryptic way he tells us how to 
build the machines, and discusses the problems connected with floating the 
ear in the air against the force of gravity and the problem of driving it in the 
desired direction against the force of the wind. For this purpose he advises the 
use of some kind of ‘gas’ and also some propellers.* Thus it becomes evident that 
1 A. B. Keith, HSL, p. 408. 

- Sec V. Raghavan's article ‘Is Hindu Culture Other-worlclK ’ in Twentieth Century (Allahabad, 
1937'. 

^ S(i4_yo jafighdm dyasfrh viipaldyai — R V., I. 1 16.15: I. ! 18.8. 

•* Laghu-ddru-mayarh mahdvihahgarh drdha-suMhla-tmum vidhdya tn'^yn 
Udare rasa-yanlram ddadhlta jvalanddhdram adho' ya cdgnipdrnmt. 

Tatrdrudhah puriijas tasya paksadvandvoccdlaprojjhitendmlena 
Suplasyantak pdradaydsya saktyd citrarh kurvannamvare ydti duram. 

Itthameva sura-mandira-tulyarh sahcalayatyalaghu ddruiimdnam 
Adadhita vidhimi caturo^ntas taya pdradabhrtnn drdhakumhhdn. 
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in the eleventh century an Indian thinker attempted in his own way to tackle 
the most difficult problems of aeronautics that still baffled his European coun- 
terparts even in the eighteenth century. In the Rg-Veda (I. 34. 1; M. 44. 24) 
and in the Vdjasaneji Samhitd (VI. 18. 18, 37) there are references to mechanical 
devices {yantras) and the Alahdbhdrata^ also speaks of a number oiyantras. The 
Rdmdyana also knew about them.® Kautilya’s Arthasdstrd’ speaks of two varieties 
of yantra, static [sthita) and dynamic [cala), and also of other kinds such as auto- 
matic door-leaves and a contraption called visvdsa-ghdtin that was designed 
to sink as soon as the enemy placed his full weight on it with a view to storming 
the fortress. 

Almost all the branches of ancient Indian science and technology give refer- 
ences to ancient authorities on those subjects, and in many branches references 
are made to certain sages as the founders of particular schools. Modern scholars 
are inclined to discard these references as so many myths ; but this is the result 
of approaching Indian tradition in a slipshod manner. The non-availability 
of ancient works does not justify the presumption of their non-existence. Then 
again, before arriving at any conclusion about the scientifip literature of ancient 
India we should consider the following facts. In the case of science and techno- 
logy, the experts were unwilling to divulge the secret of their knowledge lest it 
should be used against their own interests. So they tried to keep their knowledge 
confined to themselves and a very small circle of disciples ; only very rarely were 
they induced to put down their secrets in writing. Even when they chose to 
record their findings they put them in such a cryptic manner that they were 
not easily intelligible to anyone who did not belong to that particular school of 
thought. Thus we find Bhoja, author of the work Samardngana-sutradhdra, frankly 
stating that he has laid down the fundamental principles and processes of his 
machines in a very cryptic manner, but this is not because of his ignorance.® 
He is adopting this method for the sake of maintaining secrecy; and this seems 
to have been the order of the day in his time. Needless to say, this secrecy often 
resulted in the extinction of the knowledge attained; it died with the dis- 

\ great bird, with its body having well-knit joints, should be made of light varieties of wood and 
within its belly the rasayanlra (a machine of liquid metal) should be placed and below the macliine 
a stove full with fire shall be placed. 

Man riding on this (bird) can move far away in the sky making astonishing feats on account of the 
power of the liquid metal placed in its cavity as well as by dint of the dispersion of wind by the strength 
of its hovering wings. 

In this way the aerial car made of timber, resembling a house of gods moves swiftly. The skilful 
(engineer) should place just conforming to the rules, sturdy vessel full of liquid metal at the right place 
in its cavity. 

— Samardngana-sutradhdra, XXXI. w. 95-97 

^Adi. (Kumbhakonara Edn.), p. 64. « 11.100.53; V.3.18; VI.61.33. 

’ Adhyaksapraedra, II. 18. 5-6. 

* Samararigana-sutradhdra, XXXI. v. 79: ranlrdmm ghatand nnkld guptyarlham ndjnatdvasdt. 
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continuation of the school under various unfavourable circumstances. 

Nonetheless, the scientific literature in Sanskrit available to us is quite 
extensive and elaborate, and the variety of subjects covered is by no means 
unimpressive. The subjects on wliich books may be found include: alchemy; 
chemistry; distillation of liquor; medical science including anatomy and 
physiology, pathology, materia medica, therapeutics, paediatrics, hygiene, 
dietetics, the science of studying the pulse, and veterinary science for elephants, 
horses, and cattle; zoology; ornithology; medical terminology; cosmetics and 
aromatics; the science of gems; cookery; the science of robbery; astronomy; 
mathematics; astrology; prognostication including geomancy, cubomancy, 
omens and portents, dreams, palmistry, and physiognomy; geography, agricul- 
ture, horticulture; the science of warfare; archery; sports and games; psycho- 
logy; erotics; dance, music, and histrionics; art and architecture including 
sculpture, painting, and iconography ; and mechanical devices. It is not possible 
to deal here exhaustively with all these subjects, so we confine our remarks 
only to a brief outline. 

Alchemy: Man’s craving for gold is universal, and it was the hunt for gold 
that goaded him on in ages past to the science of alchemy when he made 
various experiments in the attempt to convert base metals into gold. In India 
alchemy appears to have been associated mainly with the Tantric religion, 
but the ancient works which dealt with alchemy are now lost; only 
a trail of this tract survived in the forms of Kdkacandesvarl-mata Tantra and 
Suvarna or Svarna Tantra mentioned by Alberuni.^ The earliest available work 
on this subject is perhaps Rasa-ratndkaia (sevcntli or eighth century a.d.), 
attributed to Nagarjuna,i« of which an incomplete manuscript has survived. 
Sarva-darsana-sangraha by Madhava (fourteenth century a.d.) refers to such 
ancient masters in alchemy as Govindabhagavatpada, Acarya Sarvajfia, and 
Ramesvara Bhattaraka, and gives some citations from Rasarnava, Rasa-hrdaya, 
and Rasesvara-siddhdnta. 

The main ingredient in the process of producing gold from metals was quick- 
silver; but more emphasis seems to have been laid on mystic religious processes 
than on chemistry. Among the host of works written on this subject are: Rasa- 
hrdaya by Govinda^i (eleventh century a.d.), a work in twenty-one chapters; 
a twelfth century work called Rasdrnava or Deol-sdstra;^- Rasa-ratndkara by 
Siddha Nityanathai® (c. a.d. 1350); Rasa-ratna-samuccayak* {c. thirteenth century 
A.D.), variously ascribed to Asvinlkumaras, Vagbhata, and Nityanatha; Rasen- 
dra-cintdmani^^ by Dhundhukanatha, but wrongly ascribed to Ramacandra (a.d. 

’ P. C. Ray, History of Hindu Chemistry, II (Calcutta, 1909), pp. 12-18. 

Ibid., Introduction, pp. xxxi.'c-xl. >■ H. P. Sastn, jXepal Catalogue, XXII, pp. 239 IL 

Ed. BI, (1908-10). 11 Ed, J, Vidyasagar (Calcutta). 

i‘ Ed. Jivaiianda; The Anandasrama Sanskrit Series (ASS), XIX (1910). 

12 Ed. Jivananda. 
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1350); Ananda-kandam}^ and a host of other works were written on this subject. 
Subsequently, however, the wide use of mercury in medical science diverted 
tlie ends of alchemy to medicine and chemistry. 

Chemistty: Literary sources prove that the knowledge of chemistry existed 
at a very early period in India. Yet through lack of evidence it is very difficult 
to say when chemistry was first recognized in India as a separate discipline. 
Possibly, alchemy on the one hand and medicine on the other gave rise to the 
study of chemistry. In the works handed down to us the names of ancient masters 
are mentioned in connection with chemistry, among which are: Patanjali, 
Bhavyadattadeva, V'yadi, Svacchanda, Damodara, Vasudeva, Caraka, Susruta, 
Harita, and Vagbhata. The earliest extant work, however, is ascribed to 
Nagarjuna who belonged to the second century a.d. The work called Rasa- 
ratndkara which is ascribed to liim is actually a much later work belonging to the 
seventh or eighth century. Ratnaghosa, possibly a Buddhist writer, also wrote 
on chemistry. A modern chemist, P. C. Ray, in his History of Hindu Chemistry f 
gives an account of some fifty works on chemistry. To mention a few of them: 
Rasendi a-cuddmani by Somadeva (twelfth or thirteenth century a.d.); Rasa- 
prakdsa-sudhdkara by Yasodhara (thirteenth century) ; Rasa-sdra of Govinda- 
carya, Rasa-rdjalaksmi by Visnudeva, the court physician of King Bukka (four- 
teenth century) ; Dhdtu-ratna-mdld of Devadatta of Gujarat (fourteenth century) ; 
Rasa-kaimudl by Madhava (fifteenth century); and Rasa-i dja-mrgdnka 
attributed to Bhoja (eleventli century). On Sdnigadhara Samhitd^ by Sarhga- 
dhara, son of Damodara, two commentaries were written, one by Adhamalla 
and the other by X’opadeva. Rasendra-sdra-sangiaha,^^ wrongly attributted to 
Kavibhusana of Bengal, is the work of Gopalakrsna (fourteenth century a.d.;. 
Four commentaries were written on it, ot which one was by Ramasena Kavi- 
mani, the personal physician of Jaffar Ali Khan of Bengal. The fifteentli 
century compilation entitled Rasa-pradipd-^ mentions the preparation of mineral 
acids by distillation, and prescribes China root and calomel for the treatment of 
phirariga-roga.^'- Arka-prakdscF- attributed to Ravana is a late work dealing 
with the preparation of tinctures. Arka is the Sanskritized form of the Persian 
word arrak meaning tincture. From a reference made by Govindacarya we 


Ed. RamakrEhna Sastri (Tatijorc, 1932). Loc. cit. 

Ed. Jiv'ananda. ” Ed. Jivaiiatida; .Vinbikadatta Sastri (ChowkliambaJ. 

P. C. Ray, op. cit., p. Ixxvii. 

‘By the beginning of tlic 16th centuiy .t.i). the Portugese had fairly e.stablished themselves at 
Goa and some other parts of India and as a result of intercourse with them, that dreadful scourge— 
the venereal disease — had made its appearance. . .syphilis had now to be reckoned with and a new 
name had to be coined for it. Accordingly we lliid Rasa-pradipa . . .prescribing Calomel and Chobchini 
(China root) for what is now termed for the first time pkiranga-roga or the disease of tlie Portugese.’— 
P. C. Ray, op. cit., p. 162. 

Ed. Suresh Chandra Gupta (1300 b.s.). 
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know that chemistry was studied seriously in Tibet and tliat tliere was close 
contact between Tibetan and Indian chemists.-® We also hear of some Buddhist 
chemists in India like Ratnaghosa, Gahananandanatha, and Carpatinatha 
(all of whom are of unknown dates). It is, however, curious to note here that 
though preparations of diverse mineral acids and various medicines by the use 
of metals are recorded in the works on chemistry and medical science, no work 
particularly dealing with metallurgy has yet come down to us. But the literary 
and archaeological evidences undeniably prove the fact that India had con- 
siderably advanced knowledge of metallurgy even in the early periods of history. 

Distillation of liquor'. Through a quotation by Mallinatha in his commentary 
on Meghaduta (II. 5) we learn of a work on distillation called Madirdrmva. 
Possibly there were other works also. 

Medical science: On medical science there is a flourishing literature in Sans- 
krit. It is divided into eight main branches: salja-tantra (major surgery), sdldkya- 
tantra (minor surgery), kdya-cikitsd (therapeutics), bhuta-vidyd (demonology), 
kaumdra-bhrtya (paediatrics), agada-tantra (toxicology), rasdyana (elixirs), and 
vdji-karana (aphrodisiacs). Anatomy, embryology, and hygiene were known 
from Vedic times. Mythological gods such as Brahma, Visnu or Narayana, 
Siva, Karttikeya, and the Asvinikumaras are traditionally mentioned as ancient 
ma.^ters OH vaidyaka-sdstra (medical science), together with the names of historical 
persons such as Bharadvaja, Atreya, Agnivesa, Jatukarna, Bhela, Harita, 
Ksarapani, and Dhanvantari. In the Rg-Veda, Rudra (II. 33. 4) and Surya 
(1.55. 11-13) are praised as healers. The Asvins are also praised there for reju- 
venating Cyavana (I. 116.10), for providing an iron thigh to Vispala when she 
lost her limb (1. 1 16.15), and for curing blindness (1.112.8) and leprosy (X.39.3). 
The Bower Manuscript (fourth century) names®* Visnu, while Vangasena and 
Cakrapanidatta (eleventh century) name Narayana as healers. Gakrapanidatta 
also cites a Saiva-siddhdnta on medicine. There are also a Kaildsa-kdraka^^ on the 
medicinal use of mercury and a Vaidyardja Tantrd’’^ of Siva. In the Brahmavaivarta 
Purdna is mentioned a work called Bhdskara SarhhitdP Karttikeya wrote Vdhata- 
granthd-^ on medicine, and the authorship of Ahini Sarhhitd--> and Mdi-niddndP 
is ascribed to the Asvins. Another work, Dhdtu-ratna-mdld^^ by an unknown 
author, is claimed to have been compiled from Asvinikumdra Samhitd. The 
Brahmavaivarta Purdna also refers to a Cikitsd-sdra T antra by the Asvins. This refers 

Evam bauddha vijdnanti btwtadesanivdsmah — -P, C. Ray, op. at., p. Lxv. 

«Ld. Hoemle (Calcutta, 1914), p. 188. 

-“Government Oriental Manuscripts Library .GOMLi, Madras, XXIII 13113 

» Ibid., \3226. 

” India Office Manuscript (lOM), 2719. 

** GOML, 13176-77. .Actually vdhafa is the Prakrltized form of I'igbhata. 

^ Ibid., 13069. ' Ibid., 13151. 

Bikaner Catalogue. 1393. 
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also to Cikitsa-tattva-vijnana by Dhanvantari, Cikitsd-darsana by Divodasa, 
Cikitsa-kaumudi by Kasiraja (Divodasa?), Vaidyaka-sarvasva by Nakula, Vyadhi- 
sindhu-vimardana by Sahadeva, and the works of a number of other authors.®^ 
Bharadvaja, the preceptor of Atreya, wrote Bhdradvdjiyc^ and also Dhdtu- 
laksam.^ Trimallabhatta cites a work on medicine called Vasistha Samhitd.^ The 
date and authorship of these works are, however, uncertain. 

The earliest extant work on medicine is the Caraka Samhitd written by 
Caraka in the first century a.d. In the eighth or ninth century it was redacted 
by Drdhabala and also by an author named Kasmiraka, while in the eighth 
century it was translated into Persian and Arabic. Caraka’s work is said to be 
a revised version of the work of Agnivesa, a disciple of Atreya and a felloiv 
student of Bhela. According to some scholars, Bhela’s Samhitd is earlier than the 
Caraka Samhitd. The Bower Manuscript names Atreya, Harlta, and Susruta, 
but it does not name Caraka. On the other hand, it refers to a medical work 
which is not found mentioned anywhere else, namely, JVdvanitaka,^^ in con- 
nection with vrsya-yoga (prescription for tonic). In elegant Sanskrit prose 
interspersed with vci'se, Caraka®^ deals with anatomy, embryology, dietetics, 
patholog}', and many otlier medical topics. There are a number of commenta- 
ries on Caraka’s work, among them being: a commentary by Naradatta, the 
preceptor of Cakrapani; Ayurveda-dipikd by Cakrapanidatta, the son of 
Narayana who was superintendent of the kitchen of King Nayapala of Bengal 
(a.d. 1038-55); Caraka-tattva-dipika^ by Sivadasa; a commentary byjinadasa; 
one by Isvarasena; Jalpa-kalpataruP by G3.ng^Ld\la,r^. Kaviraja (a.d, 1798-1885) 
of Murshidabad in Bengal; and a recent commentary by Yogindranath Sen. 

Another great name in the Ayurvedic system of medicine is Susruta. The 
Mahdbhdrata (XIII. 4.55) speaks of him as a son of Visvamitra, and his work was 
known in Cambodia and the Arab countries in the ninth and tenth centuries. 
The Bower Manuscript quotes from Susruta Sarhhitd^’’ which is possibly as old 
as Caraka’s work. The text is said to have been revised by Nagarjuna, and also 
subsequently by Candrata in the light of Jaiyyata’s commentary. The earliest 
commentaries on Susruta’s work were written by Jaiyyata and Gayad^a. 
.After them came Bhdnumati by Cakrapanidatta, a commentary by Arunadatta 
(r. twelfth century a.d.), one by Dallana (thirteenth century a.d.), and a 
modern one by Haranchandra Chakravarti."*^ Then, too, there are tlie Sarhhitds 
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by Bhela,*^ Harita,^® and Kasyapa.^ 

The third great writer on medical subjects is Vagbhata whose work covers 
all the eight sections of Ayurveda. He appears to have been referred to by 
I-tsing, and his work was translated into Tibetan. Actually there were two 
Vagbhatas; a senior one who wrote in prose and poetry, and a junior one who 
wrote only in the metrical form. The younger one seems to be a descendant of 
the bther; possibly they were both Buddhists.^ A commentary was w’ritten by 
Arunadatta on \'^agbhata’s Astdfiga-hrdaja which was known as Sarvdnga- 
sundarad^ His Astdnga-sangraha*'^ is also an outstanding work in this field. 

The Bower Manuscript, a work from Kashgar, which has been referred 
to earlier, was discovered in 1890 and is known by the name of its discoverer. 
It is a medical work, and a similar work was also discovered in eastern 
Turkestan.^® Both these works arc written in a highly Prakritized Sanskrit 
with a strong regional bias. 

Anatomy and physiology: The dissection of animal bodies was almost essential 
in connection with Vedic rituals; it was this wliich evidently led to the knowledge 
of anatomy. Human anatomy, however, is referred to in the Atharva-Veda 
(X.2. 1-19)^® and in the Satapatha Brdhmana (X. 5.4,12) showing that there was 
a knowledge of anatomy even in the Vedic period. The medical works do deal 
with anatomy, but it appears that it was not as much developed as in the Western 
countries. Sanra-padmini^ by Bhaskarabhatta is a work on anatomy. Physiology 
did not develop as a separate discipline in the Ayurveda. In the present century, 
Gananath Sen wrote a book of practical anatomy in Sanskrit under the title 
Pratyaksa-sdrlra}’'- It is likely that physiology' in the Western sense did not develop 
in India due to the continued reliance on the theory of the three dhdtus (hu- 
mours) : vdjm, pitta, and kapha (wind, bilious humour, and slimy humour.) 

Pathology: The earliest and most authoritative work on this subject is Rug- 
viniscaya or Kiddna by Madhavakara'’^ (seventh century) ; it was rendered into 
Arabic in the eighth century.®* Among a host of commentaries on this work 
Vydkhydmadhu-kosa by Vijayaraksita®* (thirteenth century a.d.) became w'ell 
known. Cikitsd-sangraha^ attributed to Dhanvantari and a modern work 
Siddhdnta-niddna^ by Gananath Sen also deserve mention. 
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Materia medica : The most popular work on the subject is Dravyaguna-sangraha^'^ 
by Cakrapanidatta. Sivadasa wrote a commentary on it. Rajavallabha’s 
Dravyaguna has a commentary {mvrti) written by Gangadhara Kaviraja.^ 

Therapeutics'. There are numerous works on this subject, among them being: 
Yoga-sdra or Toga-sataka ascribed to Nagarjuna;®* Cikitsd-sdra-sangraha by 
Cakrapanidatta, on which Niscalakara and Sivadasa®® wrote commentaries; 
Cikitsd-sdra-sangraha by Vahgasena [c. twelfth century a.d.) ; Sdrngadhara Sarhhitd^^ 
commented on by Adhamalla and Bhdva-prakdsa by Bhava Misra ; Cikitsdmrta^^ 
in 2,500 verses by Milhana (c. thirteenth century a.d.) ; Cikitsd-kalikd by Tisata®® 
(fourteenth century a.d.) ; Cikitsd-jfidna ascribed to Vidyapati,®^ the celebrated 
Mithila poet of the fourteenth century; Ayurveda-Sutrap^ a late work; and 
Vaidya-jivana by Lolimbaraja®® (seventeenth century a.d.). 

Paediatrics : On this subject the well-known work is Kumdra Tantra ascribed 
to Ravana;®’ there is also a work called Bdla-cikitsd.^ 

Hygiene : The ancient texts treat hygiene and dietetics incidentally and not as 
separate topics. In modern times, however, appeared Sarira-niscayddhikdra^^ by 
Gangaram Das, a work on the personal hygiene of pregnant women, and also 
Svdsthya-tattva"'’^ by Govinda Ray. 

Dietetics: On this subject we have Anna-pdna-vidhi'^ by Susena, Pathydpathya- 
nighantu and Bhojana-kutuhala by Raghunatha'® (a.d. 1675-1709). In the early 
part of this century Viswanath Sen wrote a work called Pathydpathya-viniPcayaP 
The science of the pulse: The study of the pulse for the proper diagnosis of an 
ailment formed a very important part of Ayurveda. Only by feeling the pulse 
of a patient, the physicians of Ayurveda could determine correctly what the 
exact nature of the ailment was. This science has thus been treated as a 
separate discipline in Pfddi-vijndna’^ by Kanada and in a work called Nddi-parlksd 


” Ed. Jivananda. 

K. K. Dutta, op. cit., p. 73. 

Nepal Catalogue, XXII. 

Ed. Jivananda. 

“ Ibid. 

*" A. B. Keith, op. cit., p. 511. 

G. N. Sastri, An Introduction to Classical Sanskrit (Calcutta, 1943), p. 86. 

Vidhata Misra’s paper in Summary of Proceedings of Oriental Conference (1974), pp. 333-34. 
Ed. Bibliotheca Sanskritica (Mysore, 1961). 

G. N. Sastri, loc. cit. 

P. C. Bagehi's article in Indian (.ultiire, Vll, Pt. III. 

GOML, XIII, 75. 

*’ K. K. Dutta, op. cit., pp. 40-41. 

‘0 Ibid. 

Ed. \'. S. Sastri (Mylapore, Madras, 1950). 

P. K. Code’s article in Annals of the Oriental Research Institute (Poona, 1942), pp. 254-63. 
K. K. Dutta, loc. cit. 

Ed. Jivananda. 


355 



THE CULTURAL HERITAGE OF INDIA 


ascribed to Ravana.’® There are also a number of later works such as J/adi- 
pariksd by Gangadhara Kaviraja"® and two other works with tlie same title 
by Govindarama Kaviraja and by Sankar Sen.^'' Unfortunately, this science, 
which was a priceless treasure' of Ayur\ eda, is dying out. 

Veterinarj science: This is a very ancient science. The Puranas associate the 
names of Salihotra, Nakula, and Palakap\ a with it as ancient masters of its 
various branches. A nineteenth century' work, Sdra-sangraha~^ by Indu Sen, deals 
with this science. It has various specialized branches dealing with the treat- 
ment of different types of animals such as: 

[i) The treatment of elephants : The classical work on this subject is 
Gajdyurveda by Palakapya.’® To the commentators who cite tlie treat- 
ise it is known as Gaja-ddstra. Palakapya was an ancient sage 
contemporaneous with King Romapada, ruler of Ahga-desa. 
The Gaja-sdstra that is now available, however, does not appear to 
be very old. A Mrga-caimiya cited by Mallinatha [Raghuvamsa, IV. 
39; iSisupdla-vadha, V. 49) appeal's to be connected with this science, 
but it is now lost. Other works that similarly came to our knowledge 
arc Mdtanga-lild by Narayana®® and Gaja-grahana-prakdrefi^ by 
Narayana Diksita; the latter deals with the different devices to catch 
or entrap an elephant, as its name implies. 

(n) The treatment of horses: The classical work on this subject is Asva-s'dstra. 
Salihotra is cited as the first propagator of this science. Raghunatha 
Cakravartin®- quotes from Salihotra in his commentary on the 
Amarakosa. Although Asva-sdstra is called As'vdjurveda, it deals not 
only with the treatment of horses, but with several other topics 
connected with horses. Bhoja (eleventh century a.d.) wrote a 
Sdlihotrc^ in 138 verses; and a work called As'va Tantrc?^ is cited by 
Ray-amukuta. Aha-cikitscF’ is attributed to Nakula, but the date 
of this work is uncertain. Mallinatha ' SiUipdla-vadha, V. 60) cites 
Haja-lildvati, Revatollaia, and Asva-sdslra, now lost to us. The works 
we have to include under this heading arc Yoga-manjari^ by Vardha- 
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mana, Asi a-vaidjakc^’’ by DIpankara, and a work of the same name by 
Jayadatta Suri®* (c. a.d. 1500), Ahdyurveda by Gana,®® Turanga- 
pariksd and Vdji-cikitsd b\' Sarhgadhara,®* Asva-laksana-sdstrap' and 
a number of minor works, some of which give clue to determine the 
different types of horses by delineating their characteristic features. 
(jii) The treatment of cattle'. In the Agni Ptirdna^ there is a chapter on 
the treatment of cattle. Dealing with gavdyxirveda, it presupposes the 
existence of some earlier works, but unfortunatelv none of them 
has reached us. 

^oology. In the Trivandrum Palace Library', there is a work called Mrga- 
pakfi-sdstra by Harhsadeva, protdgd of King Saundadeva (e. thirteenth century 
A.D.). It deals with zoology in 1,712 verses, describing the characteristics of 
birds and animals. 

Ornithology. The indication that ornithology was studied rests upon a 
solitary quotation from a work called Karnodaya by Mallinatha (Meghaduta, I. 
10), but nothing more is known. 

Medical dictionaries: There are more than a dozen medical dictionaries; 
some of these are: Mghantu^ by Indukara, father of Madhavakara; Dhanvaniari- 
nighantu,^ ascribed to Dhanvantari; Sdrottara-nighantu^ by a Buddhist (earlier 
than A.D. 1080); Sabda-pradipa^ (a.d. 1075) by Sure^vara, written for King 
Bhimapala of Bengal; Rdja-nighantu^'^ by Narahari (written between a.d. 1235 
and A.D. 1250); and Madana-vinoda-nighantu^ (a.d. 1374) by Madanapala. 
Earlier works on this subject are now lost. 

Cosmetics and aromatics: An early work on collyrium, Anjana-niddna,^ is 
attributed to Agnivesa; earlier works have not reached us. Pfdvanitaka {c. 
second century a.d.) gives a formula for hair-dye, while Sarngadhara Paddhati^^ 
preserves instructions for the preparation of cosmetics including hair-dye and 
scented hair-oil. Brhat Sarhhitd by Varahamihira in its chapter (LXXVI) on 
gandhayukti deals with the preparation of aromatics including frankincenses. 
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Similarly, the gandhayukti sections of the Agni Purdna and the Visnudharmottara 
deal with the same topics. The gandhavdda section of Rasa-ratndkara by Nitya- 
natha {c. a.d. 1350) deals w'ith aromatics and has a Marathi commentary 
on it.^“^ There is also a work on aromatics called Gandka-sdra by Gahgadhara^®^ 
{c. A.D. 1300). 

The science of gem: Different kinds of gems were known to the Indians as 
early as the Rg-Vedic period. In tlie Rg-Veda the Fire-god has been praised as 
ratnadhdtama (1.1.1), and in the epics the jewels are looked upon as the most 
valuable part of wealth possessed by the kings. In the Buddhist literature also 
we have many references to precious stones. It should, however, be noted that 
in the early periods the precious stones had not been used for some of their 
occult powers. But subsequently, the wearing of gems was considered effica- 
cious in averting evil planetary influences, helpful in curing diseases, bringing 
in wealth, prosperity, and health. There are different types of gems having 
different qualities which can only be known from the books dealing with 
them. This ancient science is associated with the name of Agastya, an ancient 
sage. Mallinatha cites a work called Ratna-sdstra by Agastya {§isupdla-vadha, 
IV. 44). In its ratna-prakdsa section, the Garuda Purdna cites Vyadi as an 
authority. Among the many books on this subject are: the work by Agastya 
already mentioned (date uncertain); Ratna-panksd^'^^ by Buddhabhatta (sixth 
century a.d.) ; a work by Narayana Pandita;^^ Smrti-sdroddhdra and Isvara-diksi- 
(a compilation); and works called Ratna-sahgraha, Laghu-ratna-pariksd, 
and Mani-mdhdtmya}^ 

Cookery: The origin of the science of cookery in India is ascribed to the 
ancient sage Nala; yet the work ascribed to him, jYalapdkad^’’ does not appear to 
be very old. Two works by Manirama Sharma, Pdka-vijndna and Pdka-vidyd, 
and a work called Brhat-pdka-sangraha by Krishna Prasad are all recent ones, 
following the trail of an anonymous work, Pdkdtnava}’^ [c. a.d. 1650). From these 
books we have an idea of the rich delicacies and their numerous varieties that 
were dished out in India. 

The science of robbery: Even theft and robbery were not left out from the list 
of sciences. In order to master these two arts one has to follow some scientific 
principles which have been laid down in some treatises connected with such 
topics. The science of robbery is apparently a very ancient subject of study. 
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Reference? to ancient masters are found in the Mrcchakatika, the names men- 
tioned being: Kanakasakti, also known as Karttikeya, Devavrata, Bhaskara- 
nandin. and Yogacarya. According to the Brhat-katha, the propounder of this 
science was Karnisuta, also known as Karataka; but his work is lost. Now only 
a single work remains on this subject, which is not very ancient; it is Sanrmkha- 
kalpa}'^ This book has been recently published with a German translation by 
F. George. As the name implies, it is a system propounded by the six-mouthed 
one, i.e. Karttikeya. A work that takes pains to justify robbery for a noble cause 
is Dharma-caurya-rasdjana. 

Astronomy: Observation of the heavenly bodies was closely associated with 
Vedic ritual.?; the Brahmanas, too, show some acquaintance with the science of 
astronomy. Veddnga JyotiscP^^ indicates that considerable progress was made 
in this science; the text of this treatise that is now available, however, is only 
a later redaction of older texts. The influence of Greek and Egyptian astronomy 
on Indian astronomy and geometry has not been convincingly proved.^i^ The 
present Veddnga Jyotisa is related to the Rg-Veda and to the Tajui-Veda, while 
there is a separate text, named Atharvatia Jyotisa , related to the Athari'a-Veda. 
After these Vedic works there is a long gap, and presumably the works belong- 
ing to this intervening period are lost to us, for we hear only tlie names of these 
old masters. Some of the names are: Narada, Parasara, Garga, Vrddha Garga, 
and Pauskarasadin. However, some fragments of the works of the last-named 
four masters are available.^!® In later ages authors very often included in their 
works sections on astronomy, mathematics, and astrology. 

The famous astronomer, Aryabhata (fifth century) of Kusumapura, was 
the first to assert that the earth is a sphere and that it rotates round the sun. 
His works include AryabhaBya',^^^ Dasagltikd-Siitra with numerical notations; 
and Arydstasata. A collection of 108 verses in dryd metre, Arydstasata comprises 
three sections: mathematics(^anite), measurement of iiradjidlakriyd) , astronomy 
{gola). In the tenth century a.d. came another .\ryabhata who was known to 
Alberuni. This Aryabhata, in his Arya-siddhdnta,^^^ uses numerical notations of a 
different kind. Going back to the sixth century, Varahamihira (a.d. 550) is 
also a great name in astronomy. In his Pafica-siddhdntikd,^^^ a series of five 
works, he describes the contents of five earlier works known as Siddhdntas, 
which were the five systems current in his time. One of the earlier works, 
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Surra-siddhdnta, states that it was revealed by Surya to Maya in Romaka. The 
work Romaka-siddhanta must be of foreign origin, the name being connected with 
Rome. Paulis a-siddhdnta might have some link with Paulas Alexandrinus. Lata, 
commentator on Surya-siddhdnta (mistakenly described by Alberuni as its 
author), and also Vijayanandin and Pradyumna were Varahamihira’s 
predecessors. Lata also wrote a commentary on Romaka-siddhanla-^'"' 
this commentary was drastically revised by l^risena who was anterior 
to Brahmagupta. 

Brahmagupta (b. a.d.598) is another Inminaiy in this field. His Brahma- 
sphuta-siddhantaP^ which is based on Brahma-siddhdnta as well as Sakalya- 
siddhdnta, deals also with mathematics. His Khanda-khadyakap^ which is based 
on a lost work by Aryabhata, is on the subject of karana (eleven divisions of the 
day according to Indian astrology). A commentary was written on it by Bhattot- 
pala (tenth century a.d.). The next great name is Bhaskaracarya (twelfth 
century a.d.). His has four sections: lildvatl bljaganita 

on mathematics; and grahaganita and gola on astronomy. He also wrote a 
work called Karana-kutuhala}'^^ Among the other works in this field are: Vrddha- 
vdJistha-siddhdnta;^^^ Laghu-vdsistha-siddhdnta'd'^ Sisyadhl-vrddhi Tantra by Lalla; 
and Rdja-mrgdnka^^^ by Bhoja. 

Mathematics'. India’s achievements in this field may briefly be summed up 
in the following words of Macdonell: ‘The Indians invented tlie numerical 
figures used all over the world. The influence which the decimal system of 
reckoning dependent on those figures has had not only on mathematics, but on 
the progress of civilization in general, can hardly be o\'erestimated. During the 
eighth and ninth centuries Indians became the teachers in arithmetic and 
algebra of Arabs and through them of the nations of the West’.i-' 

The Vedic hlva-sutras^'^^ are probably far earlier than the .\lexandrian 
geometry of Hero'-’ (215 b.c.). The earliest work on mathematics that has 
reached us is probably the Bakshali Manuscript'-* (r. third or fourth century 
A.D.). It is in sutra form with examples in verse written in mixed Sanskrit. 
Between Brahmagupta and Bhaskaracarya, to whom we have ah ead} referred, 
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flourished Mahaviracarya who wrote Ganita-sara-sangrahd}^^ . Trisatf^ of 
Sridliara (eleventh century) deals with quadratic equations of algebra. From 
reterences in Jaina works we learn that the Hindus made much progress in the 
fourth century in the process of permutation and combination. Among a 

host of later works are Bijaganitdvatathsa^^^ and Ganita-kaumudi^^ by Narayana 
Pandita (fourteenth century). 

Astrology. The popularity of this ancient subject is apparent from the long 
list ol old masters whose names include: Satyacarya, Visnugupta, Devasvamin, 
Jivasarman, Pindayus, Prthu, Saktipurva, Siddhasena, Manittha (possibly 
identical with Manetho, author of Apotelesmata), and Yavanacarya. Foreign 
influence is apparent in their works, but we cannot ascertain when it began. 
Of the earlier works, Mallinatha cites one by Narada {Raghuvarhsa, III. 13); 
we also know of a work called Yavana-jdtaka}^ written in verse about the year 
A.D. 169. The best treatise is perhaps by Varahamihira; a 

commentary was written on it by Bhattotpala. The opening section of Brhat 
Sarhhitd is called tantra and deals with astronomy and mathematics; the second 
section, hard, is concerned with horoscopes, while the third, sarhhitd, deals 
with natural astrology. It is a masterly work, written in elegant Sanskrit in 
kdvya style, and covers almost all the sciences which in ancient India were 
associated with man’s life on earth. Varahamihira’s Brhajjdtaka}^ is a sv’ork 
on hord-sdstra-, Bhattotpala wrote a commentary on it. Varahamihira also 
wrote a work called Laghu-jdtaka,^^ while his son Prthuyasas wrote Hord-sat- 
pahcdsikd.^^ We also know of a work called Utpala-parimaldk^ written in a.d. 
964 on Brhat Sarhhitd. Some among the other numerous treatises on 
astrology are: Bhrgu Sarhhitd which is available to us only in fragments; 
Hord-sdstra by Bhattotpala; Vidyd-madhaviya, which was written prior to a.d. 
1350 and which claims to give correct language to the works of Vasistha, 
Garga, and othei-s, contending that the available works ascribed to those 
authorities are not written in chaste and elegant Sanskrit; Sicrya-siddhanta;^^'^ 
Jyotirviddbhararia,^^^ a very late work ascribed to Kalidasa; Nilakantha’s work 
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on Tdjika;^‘^ and the four works on the astrology of warfare, viz. Yoga-ydtrd 
{Sisupdla-vadha, V. 87); Kulasthiya {Raghuvama, III. 13); Tuddhajaydrnava 
{Agni Purdna, CXXIII-CXXIV) ; and Narapati-jaya-carcd-svarodaya^'^^ of Nara- 
hari (twelfth century). 

Prognostication (geomancy, cubomancy, and dreams) : Varahamihira’s Brhat 
Sarhhitd (Chapters LXI to LXXII) deals with prognostication. So also does 
Adbhuta-sdgara by Vallalasena (twelfth century a.d.) ; Vallalasena did not com- 
plete his work, and it was ultimately completed by Laksmanasena. The works, 
Nimitta-niddna{Meghaduta, I. 1 1,17; II. 35) and Sakundrnava {Raghuvama, XI. 26), 
cited by Mallinatha, also deal with this subject. Ramala-rahasycd^ by Bhayabhah- 
jana Sarman deals with geomancy. Cubomancy is dealt with in Pdsaka-kevali 
which is referred to in the Bower Manuscript.'^® The use of magic squares is 
dealt with in Ganita-kaumudi by Narayana, written in a.d. 1350. Dreams are 
dealt with in Svapna-cintdmarii^*^ by Jagaddeva. 

Physiognomy and palmistry: In the Visnudharmottara, the Agni, and a number 
of other Puranas, and also in Brhat Sarhhitd, physiognomy has been dealt with 
incidentally. It aims at predicting the nature, the general traits of character, 
and the fate of men and women on the basis of certain peculiarities in their 
physique. In the course of time, this science came to be treated as an ancillary 
science of astrology, and it was known as sdmudrika-sdstra. The extant works on 
this science are, however, predominantly on palmistry and they take up 
physiognomy only incidentally. Palmistry was originally a part and parcel of 
sdmudrika-sdstra', but due to its growing popularity, it was elevated to the 
position of a major science and the parent discipline was relegated to an 
ancillary position. 

The reading of the language of the palm is an ancient science; there are good 
reasons for believing that the gipsies inherited it in their original home in India 
far back in the hoary past. In India this science is ascribed to Narada. In the 
Bhavisyottara Purdna there is a chapter on palmistry. A popular work is Durla- 
bharaja’s Sdmudra-tilakcd^'’ (twelfth century a.d.) which was left unfinished, 
but completed by the author’s son Jagaddeva. There is also a work called 
Sdmudrika-laksaria-^^^ possibly, this is quoted by Mallinatha {Kirdtdrjuniya, 
VI. 1). The following are some of the many books on palmistry: Sdmudrika- 
cintdmani by Madhava Srigramakara, Sdmudrika-kanthdbharana, Sdmudrika- 

Ed. Viiiayak Sa'>tri \’etal (Varanaicya Sanskrit University). 

IOC. I, compiled by Eggeling, pp. 1110 ff'. 

IOC. 11, compiled by Keith, pp. 1121 fF. 
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sdstra}*^ and Sdmudrika-sdrciF^ — all available in manuscript form. 

Geography: In some of the Puranas geography has been treated in terms of 
dvlpas and varsas (continents and countries respectively according to Puranic 
conception). In Oriya script there is a geographical work by Balaramadasa 
called Brahmdnda-bhugola}^'- It is interesting to find that in the Puranas there 
are passages which evince knowledge of the regions called the troposphere and 
the stratosphere, which Kalidasa, too, utilized in his description of Dusyanta’s 
aerial journey in the Abhijhdna-Sakuntala (Act VII). The Puranas referred to are 
the Visnu (II. 12), the V^u (LI), and the Kurma (XLII. 42-43). There are also 
brief references in the Brahmdrida Pur aria and Siddhdnta-siromani. 

Agriculture and horticulture: A work that deals with agriculture is Krsipard- 
sara,^^^ and in the Agni Purdna the vrksdyurveda section (CCLXXXII) deals 
with the treatment of plants. A work also called Vrksdyurveda}^ was written by 
Surapala in the eleventh century a.d. 

The science of warfare: A twelfth century text, Narapaii-jaya-caryd, gives some 
idea about this science; there seems to be no earlier work extant. But in Bhoja’s 
Yukti-kalpataruP^ there is a passage on swords; in this connexion, Vatsya’s work 
on swords and Lauhdrriava and Lauha-pradipa by Sarngadhara are mentioned. 
The last two books seem to deal with weapons made of iron and steel. 

Archery: On this subject works w’ere written by old masters such as Vikra- 
maditya, Sadasiva, Sarhgadatta, Vrddha Sarhgadhara, and others. In the 
Government Manuscript Library at the Bhandarkar Oriental Research 
Institute in Poona there is a manuscript of Dhanurveda. In print we have Dhanur- 
veda Sarhhitd}^ by Vafistha. 

Sports and games: Among outdoor pursuits, hunting was very popular; and 
there is a treatise on the use of hawks in hunting called Syainika-sdstra}^ by 
Raja Rudradeva of Kumaon, written in the seventeenth century a.d.; there is 
also a commentary'®^ on this work. Among indoor games chess was popular; a 
modern work, Satarahja-kutuhala,^^ deals with this game. 

Psychology: In almost all Sanskrit philosophical works there is some dis- 
cussion on matters connected with p sychology, yet there appears to have been no 
systematic work on this subject. Particularly in Yoga philosophy, different 
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aspects of luimau psychology have been treated in great depth and detail, 
still leaving much scope for scientific investigation and thus attracting the 
attention of Western psychologists. In modern times, however, Pradna-Bhdratiya- 
Manovidvd'-'’^ by Dinesh Chandra Sastri gives a connected account of the Indian 
approach to this subject. 

Erotin: Eros, as a subject, was not tabooed in ancient India; in fact, it was 
recognized as one of the four ends of human life. Even in the \'edas the erotic 
elements are not rare, and the Vedic seers appear to have had a realistic 
approach to matters related to the process of procreation. In the epics, too, we 
find ample erotic material. In the Brhaddramaka I'pani^ad, EMdalaka .^runi is 
named as a teacher of the erotic art, rvhile X'atsyayana names Auddalaki 
Svetaketu as one of the authorities on erotics. Other names cited are: Babhraswa, 
Dattaka, Carayana, Suvarnabha, Ghotakamukha, Gonardiya, Gonikaputra, 
and Kucumara. The list points clearly to the fact that the subject of erotics 
provided a long line of predecessors to \'atsyayana before he wrote his work. 
Of all the works available, \''atsyayana’s Kdmasutrd^^ is by far the best. Vatsya- 
yana, who is also known as Mallanaga, wrote his work possibly in the third 
century .s.d. It is not a mere tract on sexology or eugenics, but a serious and 
scientific treatment of kdma or eros in all its different aspects, social and humanis- 
tic. Jayamaiigald is a commentary on the Kdmasutra written by Ya^odhara (c. 
thirteenth century a.d.). PadmasrI, possibly a Buddhist of the tenth century .\.d., 
wrote a work called ydgara-sarvasva,^^^ and on this a commentary w'as written 
by Jagajjyotirmalla of Nepal in the seventeenth century a.d. Of uncertain 
date is a work called Rucumdra TantraE’- Prior to the thirteenth century 
Kokkoka or Kukkoka wrote a work entitled Rati-rahasja'd^^ a commentary 
on it svas written by Kancinatha. In the fourteenth centuiy Jyotirlsvara Kavi- 
.sekhara of Mithila wrote a work called Pancasdjaka}^^ Among a host of other 
works oil this subject are: Ndma-ratna^^"" bv Nityanatha, Ananga-rangd'^^ by 
Kalyanamalladeva (sixteenth century a.d.), Kandarpa-cuddman'd^' fA.D. 1577) 
b\' Virabhadra, Rati-manjari by Jayadeva^** (of uncertain date), Rati-ratna- 
pradlpikd^^^ by Maharaja Devaraja (seventeenth century a.d.), Rati-ramana'~^ 
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ascribed to Siddhanagarjuna, and Rati-sdstray’^ by Nagarjima with a com- 
mentary called Smaratattva-prakdsikd by Ravaiiaradhya. In these later works 
the science seems to develop some dogmas; also mystic processes and a variety 
of potions came to be introdueed. Moreover, a close relation may be seen 
between these works and the vdjikaram section of the Ayurveda. Kuttanhnata 
of Damodaragupta (c. seventh-eighth centuries a.d.) also deserves mention 
in this connexion, though it does not directly deal with erotics. It is a science 
concerned with the go-betweens in versical form. 

Histrionics, music and dance'. Music and dance are mankind’s most primitive 
forms of recreation, while histrionics which is ingrained in human beings by 
their natural inclination to imitate came to be associated with dance as an 
essential part of it. In the course of time, the three arts ^vere co-ordinated and 
gave rise to the dramatic art. The scientific study of all these subjects appears 
to have commenced long before the time of Panini (c. fifth century b.c.), for he 
refers to two Nata-Stdras written by Silalin and Krsasva {Astddhydy'i, I\^ 3. 
110-11'). We arc not sure about the contents of these two works, however. Tlie 
earliest evork available is the Xdtya-sdstra}''^ by Bharata. This is the most 
authentic work in Sanskrit on dramaturgy, and it is the best available compen- 
dium dealing in a masterly way with music, dance, histrionics, and drama. 
Almost all the later works on these subjects generally follow the track laid 
down by Bharata. Thus most of the works on music include dance and the works 
on dance also embrace music; it is obvious that in ancient India these two 
subjects were looked upon as complementary to each other. Since neither the 
musician nor the dancer could do without some form of drama for the sake of 
‘effect’, drama or histrionics also infiltrated into books on music and 
dance. 

Tlie available works on music refer to a host of ancient masters. Some 
of these names are ; Sadahva, Brahman, Bharata, Kasyapa, Matahga, Kohala, 
Yastika, Visakhila, Dattila, Tumburu, Narada, and NandikeWara. In 
Srngdra-hdra by Hammira we hud a reference to a work called Gandharvdrnrta- 
sdgara by Brahman. The text called Gitdlankdra"^ is ascribed to Bharata. Sanglta- 
makaranday’^ by Narada probably belongs to the seventh century. Brhaddes'd’’^ 
by Matahga was written in c. a.d. 850. T he jhakkini dance of this text is 
Ircquently referred to in the ancient Tamil text of Silappadikdram. Twelfth- 
thirteenth century texts include Sahgila-ratndkaray’^ by Sarhgadeva, Sanglta- 
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Tatnavalf’’’ by Somabhupala, Sangita-cuddmani™ by Jagadekamalla, and the mu- 
sical section of Mdnasolldsa™ by Somesvara. Sangita-kalpataru is cited by Bhoja, 
Rucipati, and Ranganatha. This treatise is probably a tenth century text. 
There is also a work called Ydstikamata preserved in the Oriental Manuscripts 
Library in Madras. Jayana, who was also known as Jayasenapati, for he was the 
commander-in-chief of the Kakatiya king Ganapati of Warangal (thirteenth 
century a.d.), wrote a work on music called Sanglta-ratndvalV-^ . Also to this 
period belong: Sangita-samaya-sdra}^^ by Parsvadeva, Saiigita-kalpadruma}^ with 
a commentary, Srngdra-hdra}^ by Hammira, Rasatattva-samuccaja}^ by Allaraja 
(its first chapter is on music), Sangita-sdra-kalikd^^^ by Moksadeva, and 
Sangita-rdja}^^ by Rana Kumbha, who was also known as Kalasena. Raghu- 
natha (seventeenth century a.d.) wrote Sangita-sudhd;^^' in it he quotes from 
Sangita-dlpikd by Madhavabhatta (fourteenth century a.d.). Also of the 
fourteenth century are: Ananda-sahjivaned^ by Madana, which deals with tdla, 
rdga, and analogous topics; Sangita-candrak^^ by Vipradasa, of which only the 
nrttaprakdsa section and a commentary by Jagajjyotirmalla are available; 
SangUa-sudhdkara}^ by Haripaladeva ; 2Li\d Sangita-sarvasva by Jagaddliara, which 
is cited by Rucipati and Raghavabhatta. In the fifteenth century a.d. Devana- 
carya wrote Sangita-muktdvali;^^'^ Mandana, his contemporary, wrote Sangita- 
mandana}^^ Ahjaneja-bharata, of doubtful authorship, appears to be the same 
as Ydstikamata. The notable works of the next century are : Sadrdga-candrodaya, 
Rdga-mdld, and Rdga-manjari^^^ by Pundarika Viththala; he included in his work 
the jakkadi dance and the gajara songs which were much favoured by the 
Moguls; Svaramela-kald-nidhi^^ by Rama Amatya, which in five chapters deals 
f ^vith Karnatic music; Rdga-mdld}^'^ by Ksemakarna; and Sanglta-suryo- 
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daya^^ by Laksminarayana, court singer of King Krsnadevaraya of Vijaya- 
nagara. Among the many works of the seventeenth century are : Raga-vibodha^^’’ 
by Somanatha, Sangita-sdra-sangraha^^ by Jagajjyotirmalla, Sangita-darpam^^ by 
Catura Damodara, JVagendra-sangita^^ by Nagamalla of Jyotipura (Jodhpur), 
and Sanglta-pdrijdta^^^ by Ahobala. Works of the eighteenth century include 
Sangita-sdrdmrta^^ by King Tularaja of Tanjore and Rdga-mdlikd by Puru- 
sottama.*®® Works on musical instruments include; Uddisa-mahdmantrodaya,^^ 
Caturdandi-prakdh^’^ by Venkatamakhin (seventeenth century) ; and a work 
called Vtndlaksana.^ Chapters XVII to XIX of the Vimudharmottara also deal 
with music. 

The ancient authorities on the subject of dance arc : Kamadeva, 
Vasuki, Daksa, Dhenuka, Drauhini, Svati, K^yapa, Siva, Narada, Sardula, 
and others. Mentioned by Matahga, Sardula was an expert on hastdbhinaya 
(histrionic posture of hands). Among the Puranic works that deal with dance 
are the Vdyu (XXIV-XXV), theMdrkandeya (XXI), the Agni (CCCXLI), and 
the Vismdharmottara (XX-XXIX). The speaker of the nriya-sdstra in the 
Vimudharmottara (XXXII-XXXIV) is Markandeya. There is also a work called 
Bharatdrtiavd^ which is ascribed to Nandikesvara ; and works of doubtful 
origin called Brahma-bharata;^^ J\'andi-bharataA^ and Saddsiva-bharataP^ 
Abhinaya-darpana^^^ by Nandikesvara preserves a school of dance which 
differs in many respects from the Bharata school. Dattila^'^ wrote on music 
and dance. This work has a commentary called Prayoga-stavaka which 
was cited by Sirhharaja in his commentary on Sanglta-ratndkaraP^ There 
is also a treatise called TdlddhydycP* by Kohala. Asokamalla wrote his 
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Nrtyddhydya^'^^ in a.d. 850. Xrtja-ratnakosa^^^ by Rana Kumbha belongs to tlie 
thirteenth century and to the same period belongs yrtya-ratndvali^'’ by 
Jayasena. To the fourteenth century belong Sangifopanisat-sdroddhdra-^^ by 
Sudhakalasa (a.d. 1350) anyd Pfdtja-cuddrnanfi^^ hy Somana, an .\ndhra monarch. 
In the fifteenth century, Gopendra Tippabhupala wrote Tdla-dipikd.--° Malli- 
natha (^Kunidra-sdtnbhavd, \T. 40) cites a work on dance, Raja-kandarpci, but 
this work is now lost. Acyutaraya (.v.d. 1543) in his Tdla-kaldbodhi^'^ cites 
three works on dance; Tdla-kald-vildsa, yrlya-cuddmani, and Sangitdrnava. In 
the sixteenth century, Subhankara wrote his Hasta-muktdvalid-'^ There is a 
commentary on this work written by Ghauasyama, and an Assamese render- 
ing of it called Srihasta-muktdvali.^ Subhankara also wrote SangUa-ddmodara,--^ 
rvhich deals with dance, drama, and music. Martana-nirnaya^^ by Puudaiika 
Viththala also belongs to the sixteenth century. In the eighteenth century, 
King Tularaja of Tanjore wTOte ydtja-veddgama}-^ which deals mainly with 
dance. 

Art and architecture: In the Yisnudharmottara there are elaborate discussions 
on art and architecture. Other texts available on these subjects are nearly fifty 
in number, and most of them include sculpture, painting, and iconograph\- 
within their scope. Among the ancient masters ol' silpa-sdstra, a term which 
includes architecture, are: Visvakarman, Visnu, Sanatkumara, Kasyapa, and 
Maya. There are many texts which are known only by name, such as Rekhdrnava 
(perhaps on pictorial art), Vdstuhrdaya, and Sukhdnandavdstu. Tw’O works cited 
by Mallinatha, JCaldkosa {JVaisadha-carita, XXII. 3) and Snyana-mstra {jYaisadha- 
larita, XXL 106), have yet to be discovered. 

The following are among the important available texts: Ydiluvidyd;--'’ 
Manusydlaya-candrikd Srijndna-ratnakosa Ala.) amata Apardjita-prcchd 
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Viivakarma-vdstu-idstra’^ Kaiyapa Samhitd;^ KaJyapa~£lpa-sdstra;^ Prasdda- 
manjari^ and Vdstu-manjari by Srinatha (fifteenth century) ; Prdsdda- 
mandand^ by Mandana; Tukti-kalpataru and Samardngana-sutradhdra^’’ by Bhoja; 
Silparatna by Srlkumara. J\fdrada-£lpa-sdstraf^ Pratimd-laksana;-'^^ Devatd-murti- 
prakarana', Rupa-mandanoF^ by Mandana; and Buddha-pTatimd-laksana^*‘‘‘ 
with a commentary called Sambuddha-bhdsita-pratimd-laksana-vivarani. In the 
Matsya Purdna, a work called Nagmjit-citralaksana is referred to; Brhat 
Samhitd (Chapter LVIII) identifies Nagnajit’s view with that of Dravida. A 
Tibetan translation of this work is preserved in Tibet, while a German trans- 
lation has been made by Berthold Laufer. It has also an English translation.^® 
Mechanical devices'. Although coal, petrol, electricity, and the spring device 
were not available to mechanics in ancient India, they were not lacking in 
ingenuity. By utilizing air, water, fire, hydraulics, hydrodynamics, the lever 
principle, and the process of mechanical rivetting, they were able to produce a 
number of instruments, appliances, and labour-saving maclrines. They even 
produced, in crude form of course, robots®^ and, as already mentioned, aero- 
nautic machines. References to ancient masters in aeronautics include the 
names of Naxayana, Saunaka, Garga, Vacaspati, Cakrayani, and Dhundhi- 
natha. Among available literature, besides Bhoja’s Samarangam-sutradhara 
already referred to, is Bhdrotthdpana-yantra-nirmdm-vidhF (principle of making 
a machine to lift a heavy weight) by Devisirhhamahipati (seventeenth century) . 
There are also two works by Bharadvaja, viz. Tantra-sarvasva and Amu- 
bodhini. The commentator Bodhananda Yati names Narayana, Lalla, and 
Sahkha as his authorities.®*® 
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This, in short, is scientific literature in Sanskrit. The Puranas also contain 
popular accounts of many other minor topics of scientific interest. The fore- 
going discussion is sufficient to indicate the ancient Indian genius which 
touched almost all the comprehensible topics of human necessity. Natural 
calamities, foreign invasion, and the like have destroyed many treasures of our 
forefathers and who knows how many works on scientific and other subjects are 
still waiting for light in temples and monasteries and personal possession ! 
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PHILOSOPHICAL LITERATURE 

P hilosophical literature in Sanskrit is as vast as it is diverse. Drawing 
inspiration from the Vedas and Upanisads, it branched off into the literature 
on the six orthodox systems, namely, Saihkhya, Yoga, Nyaya, Vaisesika, Purva- 
Mimaihsa, and Uttara-Mimaihsa.^ As a challenge to these orthodox systems, 
there arose a vast literature on the heterodox systems like the Buddhist, 
Jaina, and Lokayata. After the Vedic age, works on the six systems of Indian 
philosophy came into existence first in the form of sutras or aphorisms. They 
were followed by numerous bhdsyas or commentaries on them. It is difficult 
to ascertain the chronological order of the sutras as well as of the bhd^as. It seems 
that the bhd^a on the Mimdihsd-Sutra is the oldest of all the bkdyyas, Sahkara- 
carya in his Brahma-Sutra-bhd^a mentions the name of Sabarasvamin as a 
Mlmaihsa commentator. The bhdsya of Sankara on the Brahma-Siitra thus came 
later. Ramanuja mentions that there had been a vrtti on the Brahma-Sutra by 
Bodhayana before Sankara. We know from the commentators of the Sankara- 
bhdsya that there was a vrtti by Bhartrprapanca on the Brahma-Sutra before 
Sankara. We have some proofs that before the bhd^as were written there were 
other vrttis or short explanations of the sutras. We can thus visualize a philoso- 
phic age between tlie age of sutras and that of bhd^as. In this respect, we can 
also mention the Gaudapdda-kdrikd of the Mdndukya Upanisad, which was written 
in the form of kdrikds or short verses. 

Systematic philosophical speculation leading to the growtli of Uterature 
began when the need was felt for organizing the scattered thoughts of the various 
Upanisads (sometimes found to be paradoxical and even contradicting one 
another) . This was also needed to meet the challenge of the heterodox doctrines, 
particularly the Lokayata ones, references to which are found in a scattered 
way throughout the earlier works of philosophical nature. All these factors 
contributed to the growth of a diversified philosophical literature. The orthodox 
and the heterodox schools had also to fight among themselves in an organized 
manner. This led to the production of a huge philosophical hterature which 
is polemic by nature with arguments and counter-arguments couched in strictly 
logical terminology. 

* For a detailed study of the philosophy of these systems reference may be made to CHI, Vol. Ill, 
pp. 27-167 and 187-383. Besides the six orthodox schools, there are a few others which are equally 
orthodox, but may be better termed as theistic, for instance, the Saiva, Vai?nava, and ^akta systems 
of philosophy, which have been treated separately in the present volume (pp. 59-151) so far as their 
literature is concerned. For their philosophy see CHI, Vol. Ill, pp. 287-99, 437-48 and Vol. IV, pp. 63- 
259, 309-13. 
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We find systematic Indian philosophy mainly in the following orthodox 
systems: Saihkhya, Yoga, Nyaya, Vaisesika, Purva-Mimaihsa, and Uttara- 
Mimarhsa or Vedanta. Of these systems, Saihkhya and Yoga are generally 
coupled with each other and so are Nyaya and Vaisesika as well as the two 
Mimarhsas, Purva and Uttara. — Editor. 

I 

SAKIKHYA 

Of the traditional Indian schools of philosopliy, Samkliya is probably the 
oldest. The first reference to Saihkhya is found in the Svetdsvatara Upanisad 
(VI. 13). Saihklrya views have also been referred to in the Mahdbhdrata 
(Sdntiparvan : Moksadharma), Bhagavad-Gita, and rkfanti S'ffi/h'. Kautilya (fourth 
century b. c.) in his Arthasdstra, while enumerating the philosophic studies 
in his days, mentions Saihkhya, Yoga, and Lokayata. Though Kapila is 
universally recognized as the founder of tire Saihkhya system, the Sdrhkhya- 
Sutra that we have (which is attributed to Kapila) does not appear to be 
very old. The way the sdtras are stated there is not archaic at all, and its 
fourth chapter contains only illustradve stories — a form in which no other 
philosophical Sutra work was composed. According to some, this Kapila 
belonged to the fifteenth century. Till the other day the first systematic work 
on Saihkhya was supposed to be Isvarakrsna’s (r. third century a.d.) Sdmkhya- 
kdrikd. Only recently a very old commentaiy on it, entitled Tukti-dipikd, by an 
unknown writer (authorship wrongly attributed in the manuscript to Vacas- 
pati Misra of the ninth century a.d.) has been published. It contains, by way of 
refutation, extensive quotations from the works (titles unmentioned) of Panca- 
sikha (r. second/third century a.d.), Paurika, Pancadhikarana, Vindhyavasin, 
and Vrsagana and his followers. This shows that Isvarakrsna’s was only one 
school of Saihkhya beside which, even in the days of the author of Tukti-dipikd 
(the style of the work suggests that the author belonged to the age of Uddyota- 
kara, i.c. sixth/seventh century a.d.), these other philosophers were carrying 
on work on systematic Saihkhya in different schools. 

Much later, as late as the ninth ccntuiyy we ha\'e the famous commentary on 
Sdmkhya-kdrikd by Vacaspati Misra, known as Tattva-kaumudi, which is the most 
popular of all the Saihkhya works. Before him, however, Gaudapada (seventh/ 
eighth centui-y a.d.) wrote another commentary called Gaudapdda-bhdsja. The 
Sdmkhya-Sutra was elaborately commented upon by Vijnana Bhiksu (seven- 
teenth century) and briefly by Aniruddha (fifteenth century). Vijnana Bhiksu’s 
commentary is known as Sdmkhya-pravacana-bhd^’a which ought to be read in 
conjunction with his commentary on the Brahma-Sutra, known as Vijridndmrta- 
bhdsya. Aniruddha’s commentary is called Animddha-vrtti. Mention may, in this 
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connexion, be made of a commentary on Sdmkhya-karikd named Mdthara-vrtti 
(seventh century) which may or may not be the Mdthara-bhd^a to which Guna- 
ratna (fourteenth/fifteenth century) has referred in his commentary on Saddar- 
sana-sarmccaya. Another commentary directly on the Sdmkkya-Sutra is Mahadeva 
Sarasvati’s (seventeenth century) Vrtti. On Sdmkkya-kdrikd there are two other 
commentaries. They are: Sahkaracarya’s (according to some, Sahkararya of 
ninth century) Jayamangald and Narayanatirtha’s (seventeenth century) 
Candrikd. Three known commentaries on Vacaspati Misra’s Tattva-kaumudi are: 
Vaihsidhara Misra’s (seventeenth century) Sdmkhya-tattva-vibhdkara, Bh^ati 
Yati’s (eighteenth/nineteenth century) commentary, and Krsna Vallabhacarya’s 
Kirana. 

There are two important works of unknown authors, viz. Sasti Tantra (in- 
complete) attributed sometimes to Pancasikha; and Taftva-samdsa which is to 
be read with Ganesa Diksita’s or Bhavaganesa’s (sixteenth century) Yathdrtha- 
dipana, Vamsidasa’s Artha-dipikd, and an unknown author’s Krama-dipikd. 
Another very old work going by the name of Suvama-saptati is attributed to 
Paramartha. Other independent works on Saihkhya are: Vijnana Bhiksu’s 
Sdmkhya-sdra, Kaviraja Yati’s (eighteenth/nineteenth century) Sdmkhya-tattva- 
pradipa, Ke^ava Bhatta’s (eighteenth/nineteenth century) Sdmkhya-tattva-pradi- 
pikd, Krsna Mitra’s (eighteenth/nineteenth century) Tattva-mimdrhsd, Ramakrena 
Bhattacarya’s (eighteenth century) Sdrhkhya-kaumudi, and Ksemananda’s 
Sdrhkhya-tattva-vivecana. 

Ayurveda works of Garaka and Sulruta, known as Caraka Sarhkitd and 
Susruta Samhitd, also deal with Saihkhya, though basically they are treatises 
on medicine. The Atreya Tantra mentioned in Gunaratna’s commentary on 
Saddarsana-samuccaya as an authoritative Saihkhya work is very probably 
Caraka Sarhhitd itself. 


II 

YOGA 

The history of Yoga is shrouded in mystery. As a system of practice, it is as 
old as the Atharva-Veda and some earlier Upanisads. The Mahdbhdrata, including 
the Bhagaoad-Gltd, and Lalitavistara also refer to Yogic practices. The literature 
on Yoga is thus found in an unsystematic form extensively in ancient Indian 
works. The first systematic work on Yoga, however, is Patanjali’s Yoga-Sutra. 
Vyasa’s (fifth century a.d.) Yoga-bhd^a (sometimes called Vdrttika) is an ela- 
borate commentary on it. The theoretical philosophy that both the Yoga-Sutra 
and Yoga-bhd^a develop comes close to I^varakrsna’s Saihkhya, though it 
differs in some important details, for instance, in its recognition of God. The 
theoretical part of Saihkhya philosophy is itself divided into two schools ac- 
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cording as it recognizes God or not — Isvarakrsna’s Sarhkhya belonging to 
the latter and Vijnana Bhiksu’s to the former. The God that Patanjali admits 
is more like that of Nyaya — just one among the many selves, though perfect 
in all respects. Unlike the God of Nyaya, the God of Yoga (except according to 
Bhoja of eleventh century and Vijnana Bhiksu) is the Teacher of teachers and 
grants asamprajmta-samddhi (contentless concentration) even to those who at 
the stage of samprajmta-samddhi (conscious concentration) just concentrate 
devotedly on Him. 

Vacaspati Misra’s Tattva-misdradi and Vijnana Bhiksu’s Toga-vdrttika are 
the two famous commentaries on Vyasa’s Bhdsja. Bhoja also has written 
a small commentary, not so much on Vyasa’s Bhd^a as on the Yoga-Sutra it- 
self, known as Bhoja-vrtti, sometimes as Rdja-mdrtanda. On it we have Krsna 
Vallabhacarya’s Kiram. Other commentaries on the Yoga-Sutra are: Ganesa 
Diksita’s Vftti, Ramananda Sarasvati’s (seventeenth century) Maniprabhd, 
Narayanatirtha’s Yoga-siddhdnta-candrikd and Sutrdrtha-bodhini, Nagesa (Nagoji) 
Bhatta s (eighteenth century) Chdyd-vydkhyd, Sadasiva’s (eighteenth century) 
Yoga-sudhdkara, Ananta Pandita’s Candrikd, and Baladeva Misra’s Yoga- 
pradipikd. Vijnana Bhiksu’s Yoga-sdra is a useful handbook of Yoga philosophy. 
Mention may be made here of some other treatises like Gheranda Sarhhitd and 
Hatha-yoga-pradipikd, which chiefly concern themselves with Hatha-yoga and 
Raja-yoga, but are not philosophical by nature. Some of the later Upanisads 
which are called Yoga Upanisads, namely. Maim, Sdndilya, Yoga-tattva, 
Dhydna-bindu, Hama, Vardha, Amrtandda, Mandala-Brdhmana, Ndda-bindu, and 
Yoga-kundali present the Yoga practices in their diverse proliferations over 
the centuries. 


Ill 

VAISESIKA 

The first systematic exposition of Vaifesika philosophy (also called Aulukya 
Darsana) is found in the of Kanada who belonged to a very ancient 

age.* The earliest commentaries on the Vaisesika-Sutra are Bharadvdja-vrtti and 

» ‘The Vaisesika system’, says Richard Garbe, ‘seems to be of much greater antiquity than the 
Nyaya’ {The Philosophy of Ancient India, p. 20). Scholars are divided in their opinion about whether 
Kanada preceded Gautama, founder of Nyaya plulosophy, or belonged to a later date. Nyaya men- 
tions four means of authentic knowledge ox pramdna and five divisions of logical fallacy or hetvdbhasa. 
Many other topics have been criticaUy examined under this system. But Kanada’s Vailefika-Sutra speaks 
of three divisions of logical fallacy and two means of knowledge. Besides, the topic of anumana or in- 
ference h^ not been dealt with elaborately in the VailesikaSutra. All this has led some scholars to believe 
tiiat Kanada s Sutra had been composed before Gautama’s philosophy was established. Generally speak- 
ing, padart^ ox objects of experience used to be dealt with but briefly in the works of earlier philoso- 
phy. Paddrthas assumed greater importance in later expositions of philosophical thought. The detailed 
study of paddrthas m Nyaya literature and a rather brief treatment of the same in the VaiSefika-Sutra 


374 



PHILOSOPHICAL LITERATURE 

Rdvana-bhd^a. They are, however, no longer extant. We have now to rely chiefly 
on such treatises as Upaskdra by Sankara Misra (fifteenth century), and Kandda- 
sutra-vivrti by Jayanarayana Tarkapanchanana (nineteenth century). There is 
also a detailed commentary on Upaskdra called Pariskdra composed recently 
by Panchanana Tarkaratna. No other direct commentary on the Vaisesika-Sutra 
is known to exist. A major and authoritative work on the Sutra, however, is 
Paddrtha-dharma-sangraha by Prasastapada (c. fifth century), also called Pra- 
sastapdda-bhd^a. Paddrtha-dharma-sangraha is not so much a commentary on the 
Sutra as an independent work on the subject. In fact, the quaUty or marks of 
a commentary are conspicuous by their absence here. Instead of analysing 
the text of the Sutra, the author has given a description of the categories 
established in the Sutra. 

Vaisesika thinkers were more interested in metaphysics (including science) 
than in logic and theory of knowledge, though undoubtedly they had their 
original contribution in this latter field too. Interestingly enough, the Vaisesika- 
Sutra begins with proposing the task of explaining dharma and ends with referring 
to the efficacy of Vedic injunctions. The relevance of these two terminal sutras 
to the elaborate metaphysics developed in between is an intriguing problem. 

Paddrtha-dharma-sangraha served as a source book for later commentators 
on Vaisesika philosophy. The earliest commentary on Paddrtha-dharma-sangraha 
was Vyomavati by Vyoma^ivacarya (tenth century). This was followed by iSridha- 
racarya’s (tenth century) Nydya-kandali which was commented upon by Rajase- 
khara (twelfth century) in his Njdya-kandali-pahcikd. Udayana (r. tenth/eleventh 
century) is believed to have written his Kirandvali after this, though according 
to some scholars, he figured earlier than Sridharacarya. Both Sridhara and 
Udayana admit the existence of God. Udayana’s Laksandvali is a short manual 
on Vaisesika. Some other major works of Udayana are as follows: Mydya- 
kusumdhjali on Nyaya- Vaisesika philosophy of religion, Aima-tattva-viveka (a 
work in which the Nyaya- Vaisesika concept of the Self has been elaborated 
and defended particularly against the Buddhist challenge), and Laksanamdld. 
Sankara Misra’s Kalpalatd is a commentary on Udayana’s Alma-tattva-viveka. 
Among other expository works on Paddrtha-dharma-sahgraha and Kirandvali are : 
Sankara Misra’s Kandda-Tahasya’,izgdidli3. Tarkalahkara’s (sixteenth/seventeenth 
century) Dravya-sukti -vihich de&h with the category of a recent com- 

mentary by Mahamahopadhyaya Kalipada Tarkacharya on Dravya-sukti ; 
Vardhamanopadhyaya’s (thirteenth century) Kirandvali-prakdsa; Prakd^ikd 

presupposes an earlier origin of Vaisesika philosophy. Badarayana in his Brahma-Sutra has sought to 
refute the Vaiiesika line of thought and htis nothing to say about Nyaya. This also goes to support the 
contention that the former preceded Nyaya. The theory of non-etemal nature of iabia (verbal testimony) 
has been challenged in the Mimdthsd-Sutra of Jaimini, which indicates that Vaisesika philosophy was 
founded before Mimarhsa. There are also reasons to believe that Kanada preceded Buddha and the 
Vaisesika-Sutra was, therefore, of greater antiquity than even Buddhism. 
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by Bhagiratha Tliakkura (fifteenth century) and Dravya-prakasa-vivrti by 
Rucidatta (thirteenth century), both being commentaries on Kir amvalt-prakdh] 
two didhitis by Raghunatha Siromani (fifteenth century) , the works being com- 
mentaries on Kiranavali-prakdh. 

Pfydya-lildvati by Vallabhacarya (who belonged to a later date than 
Udayana) is not quite a commentary on Paddrtha-dharma-sangraha\ it is an 
independent work dealing with the topics contained in the latter. The author has 
discussed various points on novel lines {navya saili). Earlier contentions are 
sought to be refuted in his treatise. Sankara Misra and Vardhamanopadhyaya 
wrote two commentaries on this work — Kydya-lildvati-kanthdbharana and Pfydya- 
llldvati-prakdsa respectively. A commentary on the latter is known as Xydya- 
lildvati-prakdh-vivrti. Bhatta Vadindra’s (thirteenth century) Rasa-sdra is a 
commentary on Guna-kirandvali-prakdsa of Vardhamana, while Dravya-pragalbhi 
by Pragalbhacarya (fifteenth century) deals with Dravya-kirandvali-prakdsa. 
Jayadeva Misra (fifteenth century), also known as Paksadhara Misra, of 
Mithila wrote a commentary on Dravya-kirandvali-prakdsa by Vardhamana and 
another on Nydya-lildvati. An eminent logician of Bengal and author of many 
treatises, MathuranathaTarkavagisa (sixteenth century) wrote Dravya-kirandvali- 
rahasya and Guna-kirandvali-rahasya as well as Dravya-prakdsa-vivrti-rahasya and 
Guna-prakdJa-vivrti-rahasya. The list of his works includes a commentary on 
Pfydya-lildvati. 

Some more important works on Vaisesika are; Saptapaddrthi by Sivaditya 
Misra (twelfth century), Mdnamanohara by Vadivagisvara (contemporary of 
Sivaditya), and Pramdna-manjarl by Sarvadeva. Sivaditya’s Saptapaddrthi pre- 
sents the Nyaya and Vaifesika principles as parts of one whole. Laugaksi 
Bhaskara s (c. seventeenth century) Tarka-kaumudi is another synthetical 
treatise based on Prasastapada’s work. Balabhadra (fifteenth century) wrote 
a commentary named Sandarbha on Saptapaddrthi and another on Pramdna- 
mahjari. Besides these two, he has another work to his credit, viz. Dravya- 
prakdia-vimala, a commentary on of Vardhamana. The following 

commentaries of Padmanabha Misra (sixteenth century) are notable: Setu-tikd 
(on Paddrtha-dharma-sangraha), Pfydya-kandali-sdra (on Nydya-kandali) , Kirandvali- 
bhdskara {on Kirandvali), nnd Vardhamdnendu-tikd (on Dravya-kirandvali-prakdsa). 
Sarva-dariana-sangraha by Madhavacarya contains a chapter on Aulukya 
'Dz.riz.m..Tarka-sangrahaz.nd Tarka-sangraha-dipikd byAnnambhatta (seventeenth 
century) and Bhdsd-pariccheda and Siddhdnta-muktdvali by Visvanatha (seven- 
teenth century) can be regarded as composite works on Nyaya-Vaifcsika. 
The topics like sapta paddrtha (seven categories of matter), nava dravya (nine 
kinds of substance), caturvirrdati gum (twenty-four kinds of quality), panca karma 
(five types of action), etc. have been discussed in these works. Tarkdmrta 
ascribed to Jagadlsa Tark^ahkara and Jayanarayana Tarkapanchanana’s 
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Kandda-siitra-vivrti (already mentioned) are useful compendia of the Vaiksika 
principles. Based on Upaskara, Jayanarayana’s Vivrti differs from the former 
on certain points. Other works on Nyaya-Vaisesika metaphysics include 
Sankara Misra’s Vadi-vinoda, Bhatta Vadindra’s Nibandha on the Vaisesika- 
Sutra, Manikantha Misra’s (c. thirteenth/fourteenth century) Njdya-ratna, 
Sasadhara’s (c. fourteenth century) Nydya-siddhanta-dlpa, Raghunatha Siromani's 
Paddrtha-tattva-ninipana, and Kesava Bhatta’s Mydya-candrikd. 

IV 

NYAYA 

The philosophy of Nyaya from the ancient days to the beginning of the 
thirteenth century was as much on the theory of knowledge (logic) as on 
constructive metaphysics. The Nyaya of this long period came later to be called 
Pracina-Nyaya as distinct from the Nyaya since the thirteenth century, called 
Navya-Nyaya. 

Prdcina-Nydya : The first systematic work on Nyaya is the Nydya-Sutra of 
Gautama (Aksapada) , supposed to have been composed about the third century 
B.c. The earliest commentary on it, written before the fifth century a.d., is by 
Vatsyayana, and is known as Vdtsydyam-bhd^a. Uddyotakara (c. sixth 
century) wrote a commentary on this Bhd^a, known as Nydya-vdrttika, con- 
taining profound original observations on many topics. Vacaspati Misra 
(ninth century) wrote on Uddyotakara’s Jsydya-vdrttika an expositoiy treatise 
known as Mydya-vdrttika-tdtparya-tikd. Vacaspati Mika has contributions to 
different systems of philosophy including Nyaya, Advaita Vedanta, Sarnkhya, 
Yoga, and MTmaihsa. Naturally, he could look at many of the Nyaya problems 
from diverse angles. Added to this was the fact that he came long after Uddyo- 
takara. These two factors helped him to add new dirnensions to the system. 
On the Nydya-Sutra also he wrote Nydya-suci-nibandha. On his Tdtpaiya-tikd 
Udayana (c. tenth/eleventh century) wrote a further commentary known 
as Nydya-vdrttika-tdtparya-tikd-parisuddhi. He also wrote Nydya-parinsta on 
the Nydya-Sutra (Chapter V) and another important treatise, Nydya- 
kusumdnjali. 

By Udayana’s time the Nyaya and Vaisesika systems had come close to 
each other, and philosophers of one school often wrote works on the other. 
Udayana is probably better known for his Vaiksika works. Any way, he is a 
towering figure in either system. His Nydya-parisista was commented on by 
Vardhamana (thirteenth century) in his Nydya-pariiista-prakdsa. Vardhamana 
wrote another commentary, Nydya-nibandha-prakdh', this relates to Udayana’s 
Tdtparya-parisuddhi. Other works bearing more or less directly on the Nydya- 
Sutra include Siddhdnta-candrikd by Gahgadhara Suri (seventeenth century). 
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Nydya-sutra-vrtti by Vi^vanatha (seventeenth century), and Mydya-siddhdnta- 
mdld by Jayarama Nyayapancanana (seventeenth century). 

Jayanta Bhatta (ninth/tenth century) wrote an independent commentary, 
Nydya-manjarl, on parts of the Nydya-Sutra. It may be taken as a landmark in 
the history of Indian philosophy as it contains references practically to all the 
philosophic thoughts current at the time. A second work of this author is 
Nydya-kalikd. 

Though Navya-Nyaya began with Gahgesa Upadhyaya (thirteenth century) , 
Nyaya philosophy continued to hold ground parallelly with it in the old spirit 
for some time. Notable works of this period are: Bhasarvajna’s Nydya-sdra 
which is to be read with Jayasimha Suri’s (fourteenth century) Nydya-sdra-fikd\ 
and Vallabha’s Kydya-lildvatl to be read with Vardhamana’s Prakdsa on it. 
Mention may also be made of Sankara Misra’s (fifteenth century) Lildvati- 
kanthdbharana and Bhagiratha Thakkura’s (fifteenth century) commentary 
known as Prakdsikd on Vardhamana’s work. 

Some other important works on Nyaya include Tdrkika-raksd by Varadaraja 
(c. eleventh century), J^ydya-tattvdloka and Nydya-sutroddhdra by Abhinava 
Vacaspati Misra (fifteenth century), Nydya-parisuddhi by Venkatanatha, 
Makar anda by Rucidatta (thirteenth century), Nydya-sdra by Madhavadeva, 
and Tarka-bhdsd by Kesava Misra (twelfth century). 

Mavya-Nydya : With the advent of Gahgesa of Mithila, the new school of 
Nyaya philosophy known as Navya-Nyaya came into being. His monumental 
work Tattva-cintdmani deals with the four sources of knowledge — pratyaksa 
(perception), anumdna (inference), upamdna (analogy), and iabda (verbal testi- 
mony) — recognized by Nyaya. Particularly, his treatment of anumdna was 
highly scholastic and dialectical and this aroused considerable interest in the 
minds of later Naiy^ikas, specially in Bengal. 

A large part of Navya-Nyaya literature is concerned with this work of 
Gahgesa. Philosophers after philosophers have written commentaries and 
sub-commentaries and elaborated the methodological technique in different 
directions. The technique was perfected to such an extent, and it so much 
impressed the minds of scholars, that later treatises even on other branches of 
learning could not easily avoid it. It may not be far wrong to say that Navya- 
Nyaya treatises are all wonder-works on methodology, linguistic analysis, 
and logic. 

The most outstanding philosopher after Gahgesa was Raghunatha Siromani 
(c. fifteenth century). He wrote many treatises which include Pratyaksa-mani- 
didhiti, Anumdna-dldhiti, and Sabda-mani-dldhiti on Gahgesa’s Tattva-cintdmarii\ 
three nibandhas (dissertations) included in the compilation known as Vdda- 
vdridhv, Paddrtha-kharidana-, Akhydta-vdda\ and Pkanvdda. His Anumdna-dldhiti, 
a classic work in Navya-Nyaya, is regarded as a contribution of great merit. 
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There are other notable works on Navya-Nyaya, which include Sankara 
Misra’s {c. fifteenth century) Kkandana-tikd; Rucidatta’s Prakdsa on Tattva- 
cintdmani; Janakinatha Bhattacarya’s (sixteenth century) Nydja-siddhdnta- 
manjari; Kanada Tarkavagisa’s (fifteenth/sixteenth century) Bhdsd-ratna and a 
commentary on Tattva-cintdmani", and Gahgesa’s son Vardhamana’s (thirteenth 
century) Anviksd-nayatattva-bodha and some ten commentaries entitled PraAaja on 
different topics. Jayadeva Misra, author of Manydloka, wrote commentaries 
on a number of Vardhamana’s works. Bhavananda Siddhantavagisa (sixteenth 
century) wrote many treatises including tikds on Raghunatha Siromani’s major 
works. Jagadisa Tarkalankara’s (r. sixteenth century) Sabda-sakti-prakdsikd 
is an outstanding work on semantics. His another important work is J^ydyddarsa. 
Krsnadasa Sarvabhauma (fifteenth/sixteenth century) wrote many commen- 
taries including Akhydta-didhiti-prasdrini and Nanvdda-tippana on Raghunatha 
Siromani’s works. Among other works which deserve notice are: Gopinatha 
Thakkura’s (sixteenth century) Ammdna-tnani-sdra\ Gadadhara Bhattacarya’s 
(seventeenth century) Nanvdda-Tiydkhyd, Vyutpatti-vdda, and several expository 
treatises; Mathuranatha Tarkavagi^a’s (sixteenth century) Bauddhddhikdra-vivrti 
and Tattva-cintdmani-rahasya', Krishnakanta Vidyavagisa’s (nineteenth century) 
Sakti-sandlpani, Mydya-ratndvali (on Jagadi:5a’s Sabda-^akti-prakdiikd) , Tarkdmrta- 
taranginl, and Nydya-ratna-prakdHkd", Madhusudana Thakkura’s (sixteenth cen- 
tury) Aloka-kantakoddhdra', and Kalisankara’s (eighteenth-nineteenth centuries) 
Krodapatra. 

V 

pOrva-mim^wlsa 

Purva-Mimamsa is a system of Hindu philosophy which deals with the 
nature of dharma as propounded in the karma-kdnda of the Vedas. This system 
bifurcated itself into two main schools, viz. that of Kumarila Bhatta (seventh 
century) and that of his disciple Prabhakara Misra to which was added 
a third, viz. that of Murari. Jaimini’s Mimdriisd-Sutra (400 b.c. or according to 
another view 200 b.c.) forms the foundation of Mimaihsa philosophy. But these 
sutras are only a comprehensive compilation of different views on the nature 
and efficacy of sacrificial rituals. The earUest available commentary on the Mi- 
mdthsd-Sutra is Sabarasvamin’s® bhdsja [Sabara-bhd^a). Commentaries were there 
before him also by Bhartrmitra (referred to in Nydya-ratndkara, verse 10 otSloka- 
vdrttika), Bhavadasa (referred to in Sloka-vdrttika, verse 63), Hari, Upavarsa (re- 
ferred to in Sdstra-dipikd), Bodhayana, and many others. Sabara-bhdsya was com- 
mented upon by Kumarila Bhatta in his Sloka-vdrttika, Tantra-vdrttika, and 

’ It is difficult to assign Sahara to a definite date. According to Ganganath Jha, Sahara belongs to 
the first century b.c. Jacobi holds that he flourished sometime between a.d. 200 and 500. According to 
Keith, A.D. 400 is the earliest date to be assigned to him. 
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Tup-tikS as also in his Brhat-tikd and Madhyama-tikd. The last two are lost to 
us. On Sabara-bhdDia Prabhakara, who formed a different school, wrote two 
independent commentaries, Brhati [nibandhana] and Laghvi [vivarana). These 
are, again, commented upon by Salikanatha in Rjuvimald and Dipasikhd res- 
pectively. He also \\'rote a treatise called Prakarana-pancikd elucidating Prabha- 
kara’s interpretation of Mimamsa. Mandana Misra (eighth-ninth centuries 
A.D.), who eventually accepted Vedantism under the influence of Sankara, 
and Bhattomveka were also Kumarila’s disciples. The former wrote Vidhi- 
viveka, Bhdvand-viveka, and Mlmdthsdnukramani, while the latter composed com- 
mentaries on Sloka-vdrttika and Bhdvand-viveka. Parthasarathi Misra (about 
ninth century a.d.) wrote Sdstra-dipikd, Tantra-ratna, and Nydya-ratna-mdld in 
support of Kumarila’s interpretation of Mimarhsa. Among the followers of 
Kumarila, the most eminent are Sucarita Misra, author of KdP.kd, and Bhatta 
Somesvara, author of Nydya-sudhd. Ramakrsna’s commentary on the tarkapdda 
of Sdstra-dipikd called Yukti-sneha-prapurani-siddhanta-candrikd and Somanatha’s 
commentary on the remaining chapters of Sdstra-dipikd, known as Mayukha- 
mdlikd, are held to be important contributions to Mimarhsa. Paritosa Misra’s 
Ajitd is a competent commentary on Tantra-vdrttika. Other important works 
on Purva-Mimaihsa are: Nydya-mdld-vistara of Madhava, Nydya-kanikd of 
Vacaspati Misra, Mimdmsd-paribhdsd by Krsna Yajvan, Mlmdrhsd-nydya-prakdsa 
by Apadeva, Gaga Bhatta’s Bhdtta-cintdmani, and Sankara Bhatta’s Subodhini 
and Mimdmsd-bdla-prakdda. There are also a few short manuals on the Mimdrhsd- 
Sutra like Nandisvara’s Prabhdkara-vijaya, Cidananda’s Niti-tattvdvirbhdva (Bhatta 
school), and Bhatta Visnu’s Mayatattva-sangraha (Prabliakara school). Other 
notable works of the post-Kumarila period are: Murari Misra’s Tripadi-niti- 
nayana, a commentary on the second, third, and fourth pddas of the first adhydya 
ofthe Appaya Diksita’s (1552) Vidhi-rasdyana and Mayukhdvali 

(a commentary on Sdstra-dipikd)-, Veiikatesvara Diksita’s Vdrttikdbhatana (a 
commentary on Tup-tikd) ; Khandadeva’s Bhdtta-kaustubha, Bhdtta-dipikd, and 
BhdUa-rahasya-, Narayana Bhatta and Narayana Pandita’s Mdnameyodaya-, San- 
kara Bhatta’s Vidhi-rasdyana-dusam-,Yf:n\i?L\a.r\ 2 .t\\?L'% Mimdrhsd-pddukd-, Laugaksi 
Bhaskara’s Artha-sangraha-, Sambhudatta’s Prabhdvati (a commentary on Bhdtta- 
dipikd)-, Gopala Bhatta^s MiTndrhsd-vidhi-bhusana-,B^!L^\indLth.-a.h Mimdmsd-ratna; 
Vallabhacarya’s PUrva-Mimdmsd-kdrikd; Bhavanatha’s JVydya-viveka; and Rama- 
nujacarya’s (of Prabhakara school) Tantra-rahasya. 

VI 

UTTARA-MIMAKISA or VEDANTA 

Uttara-Mimaihsa examines the nature of Brahman or Reality as propounded 
in the jndna-kdnda of the Vedas. The Upanisads are said to be the Vedanta 
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or the concluding portions of the Vedas. The seeds of the Vedantic philosophy 
therefore lie in the Upanisads which were later systematized in the Brahma- 
Sutra and synthesized in the Bhagamd-Gitd. The huge edifice of the Vedantic 
literature has grown up on the solid foundation of these three ways or streams 
of thought [Prasthana-traya) of which the basic pillar is Sruti which is supported 
by Smrti and reasoned out by yukti and tarka (arguments and counter- 
arguments) . A vast literature is available in the form of commentaries on the 
Upanisads, the Bhagavad-Gitd, and the Brahma-Sutra, which have been written 
from the standpoints of Advaita, Visistadvaita, Dvaita, Dvaitadvaita, Suddha- 
dvaita, Acintya-bhedabheda, and other schools of philosophic thought in order 
to establish their respective views. 

There are apparendy contradictory statements in the Upanisads. A coherent 
interpretation of the teachings of the Upanisads is, however, found in the 
Brahma-Sutra or Veddnta-Sutra of Badarayana, which is the basic text of the 
Vedanta. The Brahma-Sutra is divided into four chapters, each subdivided 
into four quarters or sections. Since the sutras are cryptic in nature, it is not 
easy to ascertain their exact purport. Although monism is regarded as the 
key-note of the Upanisads, it is not clear as to which type of monism was 
intended by the mystic seers of the Upanisads. It was primarily for this reason 
that several interpretations of the Brahma-Sutra emerged in the course of time. 
The chief schools of interpretation are the Advaita expounded first by Gauda- 
pada and followed up by Sankara, the Visistadvaita by Ramanuja, the Dvaita 
by Madhva, the Dvaitadvaita by Nimbarka, the Suddhadvaita by Vallabha, 
and the Acintya-bhedabheda by Sri Caitanya. It will be seen that although the 
basic texts which consist of the Upanisads and the Brahma-Sutra were the same for 
all the schools, yet by applying different criteria of truth and relying upon differ- 
ent sources of valid knowledge the commentators arrived at different conclusions, 

Advaita: The earliest available treatise expounding monism on the lines 
of the Upanisads is Mdndukya-kdrikd by Gaudapada who does not refer to any 
other writer of the monistic school, not even Badarayana. Gaudapada was the 
teacher of Govinda, the teacher of Sankara whose dates are settled by historians 
as A.D. 788-820. So it is most likely that Gaudapada lived in the beginning 
of the eighth century. He flourished after the great Buddhist teachers like 
Aivaghosa, Nagarjuna, Asahga, and Vasubandhu. Some scholars are of the 
opinion that Gaudapada was a crypto-Buddhist and affirmed that the teachings 
of the Upanisads are in conformity with those of Buddha. His Mdndukya-kdrikd 
consists of 215 slokas and is divided into four chapters, viz. dgama, vaitathya, 
advaita, and aldtasdnti. In the first chapter, the Mdndukya Upanisad is explained 
in detail; tiie second deals with the falsity of the world; the third establishes 
the identity of Brahman and Self; and the fourth refutes all opinions opposed 
to the Advaita doctrines. 
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Of Sankara’s works the most important is the bha^a on the Brahma-Sutra, 
which is acclaimed as a masterpiece not only for its acute logical analysis, 
but also for its graceful style. His other important works are the commentaries 
on the principal Upanisads such as Isa, Kena, Katha, Prasna, Mundaka, Mdndu- 
kya, Aitareya, Taittinya, Chdndogya, and Brhaddranyaka. Sankara’s bhd^a on the 
Bhagavad-Gitd is also a classic. Besides, Vism-sahasrandma-bhd^a, Sanat-sujdtiya- 
bhd^’a, Hastdmalaka-bhdsfia, Lalitd-trisati-bhd^a, Viveka-cuddmani, Upadesa-sdhasn, 
Aparoksdnubhuti, Sarva-veddnta-siddkdnta-sdra-sangraha, Vdkyasudhd, Drk-drsya- 
viveka, Pancikarana-prakriyd, Prapancasdra Tantra, Atmabodha, etc. are also 
attributed to him. 

Sankara’s Brahma-Sutra-bhd^a has served as a basic document for further 
commentaries and sub-commentaries of great philosophic insight and logical 
thoroughness. His disciple Ananda Giri wrote a commentary called Nydya- 
nirnaya, while Govindananda (sixteenth century) wrote another commentary 
known as Ratna-prabhd. Vacaspati Mika wrote another commentary on 
Sankara’s Bhd^a, known as Bhdmati. On it Amalananda (thirteenth/fourteenth 
century) wrote his Kalpataru which is commented upon by Appaya Diksita 
in his Kalpataru-parimala. Padmapada, another disciple of Sankara, wrote a 
commentary known as Pancapddikd dealing with the first four sutras. Suresvara- 
carya wrote Naiskarmya-siddhi which is partly in prose and partly in verse 
and consists of four chapters dealing with such topics as the nature of 
avidyd (ignorance), analysis of the dictum 'Tattvamasi’ (That thou art), 
nature of Self and non-Self, and distinction between Self and non-Self. Jnanot- 
tama Mika’s tikd called Candrikd and Citsukhacarya’s tikd called Bhava-tattva- 
prakdsikd are well-known expositions of Pfaiskarmya-siddhi. Its other sub-com- 
mentaries are Jnanamrta’s Vidyd-surabhi, Akhilatman’s Maiskarmya-siddhi-viva- 
rana, and Ramadatta’s Sdrdrtha. Prakasatman [c. a. d. 1200) wrote a commen- 
tary on Pancapddikd, known as Pancapddikd-vivarana, which has two sub-commen- 
taries, Tattva-dipana of Akhandananda and Vivarana-bhdva-prakdsikd by Nrsiih- 
h^rama Muni (a.d. 1500). Amalananda and Vidyasagara also wrote com- 
mentaries on Pancapddikd named Pancapddikd-darpana and Pancapddikd-tikd res- 
pectively. Vidyaranya (a. d. 1350) elucidated and expanded the teachings of 
Pancapddikd-vivarana in his Vivarana-prameya-sangraha. On the Vedanta doctrine 
of hberation, his Jivanmukti-viveka is regarded by scholars as an excellent treatise. 
His another work of note is Pancadasi, a popular treatise in verse on Vedanta. 

Sarvajnatmamuni (a.d. 900) wrote Sarhksepa-sdriraka based on the teach- 
ings of Sankara’s Sriharsa’s (a.d. 1190) Khandana-khanda-khddya is a 

well-known work on Vedanta dialectics in which the author establishes the 
unassailability of Sankara’s doctrine. Sankara Mika, Raghunatha, and Git- 
sukha wrote commentaries on it. Gitsukha had also written an independent 
work on Vedanta dialectics known as Tattva-dipikd which was commented upon 
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by Pratyagrupa in his JVa;'ana-/iraya</im'. Dharmarajadhvarindra’s (a.d. 1550) 
Veddnta-paribhdsd is a celebrated work on Vedanta logic and epistemology, 
which was commented upon by his son Ramakrsnadhvarindra in his Sikhdmani 
and by Amaradasa in his Maniprabhd. Madhusudana Sarasvati (sixteenth 
century a.d.) wrote his Advaita-siddhi which is regarded as a comprehensive 
treatise on Advaita Vedanta. He used the dialectics of Navya-Nyaya in arriving 
at his conclusions. His other works of importance are Gitd-gudhdrtha-dipikd (a 
commentary on the Bhagavad-Gitd), Prasthdna-bheda, Advaita-ratna-raksana, 
J^indna-daiaka-tikd, Vedastuti-tikd, Atmabodha-tikd, etc. Other notable works 
on Advaita philosophy include Anandabodha Bhattarakacarya’s (twelfth 
century) Nydya-makaranda, Sadananda Yogindra’s (sixteenth century) Veddnta- 
sdra (which has two commentaries, Subodhird and Vidvanmanoranjini) , Prakasa- 
nanda’s (sixteenth century) Veddnla-siddhdnta-muktdvali, and Ka^miraka 
Sadananda Yati’s (eighteenth century) Advaita-brahma-siddhi. 

VUistddvaitai Ramanuja (a.d. 1017-1137), who is propounder of the Vi- 
sistadvaita school, wrote a commentary on the Brahma-Sutra, known as Sri- 
bhd^a. His other works are Veddrtha-sahgraha, Veddnta-sdra, Veddnta-dipa, Gitd- 
bhd^a (a commentary on the Bhagamd-GUd), Gadya-traya, and Bhagavaddrddhana- 
krama. Two main teachers of Vihstadvaita who preceded Ramanuja are 
Nathamuni (a.d. 824-924) and Yamunacarya {c. a.d. 918-1038). The 
former’s important works are Nydya-tattva and Toga-rahasya. The chief 
works of Yamunacarya are Agama-prdmdijya, Siddhi-traya, and Gitdrtha- 
sangraha. Sruta-prakdiikd of Sudarsana Suri is regarded as the most important 
commentary on Sribhdsya. Viraraghavadasa made a critical study of 
Sruta-prakdsikd in his Bhdva-prakdsikd. Bhd^a-prakdsikd-dusanoddhdra by 
Sathakopacarya (sixteenth cenUuy) contains a reply to the criticism of 
Bhdva-prakdsikd. There is yet another commentary on Sruta-prakdsikd, 
called Tulikd hy Vadhula Srinivasa (fifteenth century). Vatsyavarada, a nephew 
of Ramanuja, had commented on Sribhd^a in his Tattva-sdra which was critically 
commented upon in Ratna-sdrini by Viraraghavad^a whose commentary on 
Sribhd^a is known as Tdtparya-dipikd. Naya-mukha-mdlikd by Appaya Diksita is 
a compendium in which the principal views of Ramanuja are set forth. Ven- 
katanatha (Vedanta Deaka) and his contemporary Meghanadri made critical 
studies of Sribhdp)ia in their works Tattva-tikd and Maya-prakdHkd respectively. 
Gampake^a, a disciple of Venkatanatha, wrote his Gum-tattva-prakdiikd which 
was commented upon in Guru-bhdva-prakdsikd of Suddhasattva Laksmanacarya. 
Prakasatman Yati (fifteenth century) and his disciple Rahga Ramanuja wrote 
respectively Mita-prakdiikd and Mula-bhdva-prakdsikd, being critical studies of 
Sribhdsya. A digest on Sribhd^a ca.\\td Ta/toa-mar/an^/ais a workofSiiniv^a 
(also known as SrKaila Srinivasa). His other works are: Jijndsd-darpam, Naya- 
mani-dipikd, and Pfqya-dyumani-sangraha. His Siddhdnta-cintdmani was as widely 
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known as SdLhV.z.vd.'s’Brahma-Siitra-bha^a and averred the theory that Brahman 
is the only cause of all creation, animate and inanimate. Detikacarya’s com- 
mentary on Sribhdsya is called Prajoga-Tatna-mald and that of Narayana Muni is 
known as Bhava-pradipikd. Purusottama’s commentaiy on Sribhds}'a is known as 
Subodhinl. There are many authors known as Srinivasa belonging to the Rama- 
nuja school. One Sriniv^a, son of Govindacarya and pupil of Mahacarya, 
wrote Tatindra-mata-dipikd as also a commentary on Smta-prakdiikd. Srikantha’s 
(a.d. 1270) bhd^a on the Brahma-Suira is a major expository work of the 
Visistadvaita school. This has been commented upon by Appaya Diksita 
in his Sivdrka-mani-dipikd. 

Dvaita: Madhva (a.d. 1197-1276), propounder of the Dvaita school of 
Vedanta, is the author of about thirty-seven works which include Rg- 
bhd^’a, a commentary on the Rg-Veda (I. 1-40), Krama-nirnaya, a discussion on 
the proper reading and order of the Aitareya Brdhmana (IV. 1-4), Mahdbhdrala- 
tdtparya-nirnaya, Bhagamd-GUa-bha^a, Brahma-Sutra-bhdsya, Brahma-Sutrdmbhds- 
ya, Upddhi-khandana, Mdyavdda-khandana, Tattva-viveka, and Brahma-Sutrdnu- 
vydkhydna. His expositions of the Bhagavad-Gitd have been commented upon by 
various scholars, e.g. Raghavendra in his Gitdrtha-sangraha, Vidyadhiraja Bhatto- 
padhyaya in his GUd-vivrti, and Jayatirtha in his Prameya-dipikd. Madhva’s 
Brahma-Sutra-bhdsya has been commented upon by Jayatirtha in his Tattva- 
prakdsikd. The sub-commentaries on his work arc: Tdtparya-prakdsikd-bhdva- 
bodha and Tdtparya-prakdsikd-gata-nydya-vivararia by Raghuttama Yati, and 
Bhdva-dipikd and Tdtparya-candrikd by Vyasatirtha. Madhva’s bhd^a on the 
Brahma-Sutra has also been commented upon by Jagannatha Yati in his Bha^ia- 
dipikd and by Viththalasuta Srinivasa in his Bhdsya-tippani-prameya-muktdvali. 
Madhva’s Brahma-Sutrdnuvydkhydna, a small work in verse wliich analyses the 
logical position of the Brahma-Sutra chapter by chapter, has been commented 
upon by Raghuttama Yati in his Nydya-sutra-nibandha-pradipa and Jayatirtha in 
his Panjikd. Pfydya-sudhd has been commented upon by Kesava Bhatta in his 
Sesa-vdkydrtha-candrikd and Sripadaraja in his Nydya-sudhopanydsa. 

Dvaitddvaita : Nimbarka (eleventh/twelfth century), who propounded the 
Dvaitadvaita school of Vedanta, followed mainly the approach of Ramanuja 
in his bhd^a on the Btahma-Sutra. He is known to be the author of 
the following works: Veddnta-pdrijdta-saurabha (bhdsy a on the Brahma-Sutra), 
Dasa-Moki, Guru-parampard, Veddnta-tattva-bodha, Veddnta-siddhdnta-pradipa, etc. 
Veddnta-pdrijdta-saurabha has been commented upon by Srinivasa, a direct 
disciple of Nimbarka, in his Veddnta-kaustubha. A sub-commentary on this is 
called Veddnta-kaustubha-prabhd by Kesava Kasmiri Bhatta who also wrote a 
commentary on the Bhagavad-Gitd called Tattva-prakdsikd. Nimbarka’s Das'a- 
s'lokt, also called Siddhdnta-ratna, has been commented upon by Purusottama- 
prasada in his Veddnta-ratna-manjusd. A summary' of the views of Ramanuja, 

384 



PHILOSOPHICAL LITERATURE 

Nimbarka, and Madhva is found in Srinivasa’s Sakaldcdrya-mata-sangi aha. Men- 
tion may also be made in this connexion of Bhaskaracarya {c. a.d. 900), almost 
a contemporary of Sankara, who wrote a commentary on the Brahma-Sutra 
known as Bhdskara-bhdsya. His view is known as Bhedabheda-vada or the 
doctrine that unity and plurality are equally real. 

Suddhddvaita: Vallabha (a.d. 1473-1531), propounder of the Suddhadvaita 
school of Vedanta, is the author of as many as eighty-four books of which the 
most important are : the commentaries Subodhini on the Bhdgavata Purdna, Anu- 
bhdsya on the Brahma-Sutra, and Prakdda on his own work Tattvdrtha-dipikd. His 
Ambhdya on the was commented upon by Purusottama (b. 1670) 

in his Bhdsya-prakdsa, Giridhara in his Vivarana, and Sridhara Sarman in his Bdla- 
prabodhinl. Ambhd^a-nigudhdrtha-dipikd by Lalu Bhatta is another commentary 
on Anubhdsya. Viththala DIksita (1518-88), son of Vallabha, wrote a number 
of books of which the most important is Vidvanmandana. Sadananda, an Advai- 
tist scholar, refuted in his Sahasrdksa (1868) the arguments in Vidvanmandana of 
Viththala Diksita and Suddhddvaita-mdrtarida of Giridhara. Sahasrdksa was 
critically examined and its arguments were refuted by Viththalanatha 
(nineteenth century) in his Prabhanjana. Pitambara, the great-grandson of 
Viththala Diksita, wrote Avatdra-vdddvali, Dravya-suddhi and its commentary. 
His son Purusottama (b- 1670) wrote Subodhini-prakdda, a commentary on 
Subodhini of Vallabha. His other works are Upanisad-dipikd, Avararia-bhanga, 
a sub-commentary on Prakdia of Vallabha, Bheddbheda-svarupa-nirriaya, Khydti- 
vdda, etc. 

Acintya-bheddbheda: The Vedanta philosophy propounded from the Vaisnava 
standpoint by Sri Caitanya (1485-1533) is known as Acintya-bhedabheda- 
vada. JIva Gosvamin wrote six sandarbhas (compendia) to put this view of Sri 
Caitanya in a philosophic form, which is known as Satsandarbha. This is ac- 
cepted as the basic philosophical text of the school. Baladeva Vidyabhusana 
of this school wrote a commentary on the Brahma-Sutra, known as Govinda- 
bhdsya. His Siddhdnta-ratna is an epitome of Govinda-bhdyya. 

VII 

LOKAYATA OR CARVAKA 

In sharp contrast to the six orthodox systems of philosophy owing their 
allegiance to the Vedic tradition, there was one heterodox system known as 
Lokayata which discarded the authority of the Sruti and adhered only to the 
testimony of what is perceived by the senses alone. With its insistence on pra- 
tyaksa or perception as the only means of knowledge and sense-pleasure as the 
central object of life, this system was widely prevalent in ancient India and 
attracted the common folk. It was, therefore, appropriately called ‘Lokayata’, 
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literally meaning (a doctrine) ‘spread out among the people’.* It was also 
known as ‘Nastika’ as it was sceptical or antagonistic to the \^edic doctrines.® 
It earned yet another name ‘Carvaka’ which is sometimes interpreted as ‘one of 
sweet and attractive [cam) words [vdk)\ as its founder® was supposed to have 
been.^ This materialist philosophy put forth very strong and commonsense 
arguments against the idealist systems of philosophy and tried to establish that 
there was no other means of valid knowledge except sense-perception.® 

The original works of the school are lost to us. Nevertheless, references to 
Indian materialism in general or the philosophy of the system in particular are 
scattered in a large number of early works, some of which date back to the pre- 
Christian era. To mention only a few of them; the Brhaddranyaka Upanisad (II. 
4.12; IV. 5.13), Katha Upanisad (I. 1.20, 2.6), Chdndogya Upanisad (VIII. 7-8), 
Rdtndyana (II. 108-9), Mahdbhdrata (XII. 38-39, 186), Brahma-Sutra (III. 3.53-54) 
to be read with Bhdsya of Sahkaracarya and Bhdmati of Vacaspati Misra, Jai- 
mini’s Mmdrhsd-Sutra (Chapter I), Vatsyayana’s Kdmasutra (II. 7), Kautilya’s 
Arthasdstra (I. 1), Vism Purdna (1.6.29-31), PadmaPurdna (1.13.318-40), 
Patahjali’s Mahdbhdsya (VII. 3.45), Alanu Smrti (II. 11, IV. 163, etc.), Digha 
Mikdya (II. 22-24), Sutra-krtanga-suira (II. 1.9-10), Santaraksita’s (a.d. 705-62) 
Tattva-sangraha (w. 7, 110), Jayanta Bhatta’s Jsydya-mafijan (I. 2), Udayana’s 
Jdydya-kusumdfijali (III. 5-6), Sriharsa’s JVaisadka-carita (XVII. 38 ff.), Krsna 
Misra’s Prabodha-candrodaya (Act II), Haribhadra Suri’s Saddarsana-samuccaya 
(w. 84 ff.), Madhavacarya’s Sarva-darsana-sangraha (Ch. I), Vidyarapya’s 
Vivarana-prameya-sangraha (I. 4), Sadananda Yogindra’s Veddnta-sdra (98-108), 
and Kasmiraka Sadananda Yati’s Advaita-brahma-siddhi (II. 5. 1-7). Besides, 
there are the commentaries of Kamalasila, Prabhacandra, Gunaratna, and 
others which quote sutras attributed to this system of philosophy. A few sutras 
scattered here and there have been attributed to Brhaspati, the supposed founder 
of the Carvaka school. Sukra-nltisdra, a treatise on polity attributed to Sage 

‘ The term lokayala has various other interpretations as well. For example, Buddhaghosa, the 
Buddhist commentator of the fifth century a.d., describes {Sdrattha-pakdsini, II. 96) it as a philosophy 
the dyatana (basis) of which is loka (material world), while Haribhadra Suri in his Saddarsana-samuccaya 
defines loka as that which is an object of sense-perception. Gunaratna in his commentary on Saddarsana- 
samuccaya says that as the adherents of the school behaved like ‘common people’, their philosophy came 
to be termed as lokdyata. 

® iV/an«., 1 1. 1 1. Medhatithi in his commentary accepts this definition {Manu., IV. 163) as well as 
identifies Nastikas with Lokayatas who do not believe in the existence of the other world {Manu., 
VIII. 22). 

' Brhaspati Laukya or Brahmanaspati is traditionally regarded as the founder of the system of 
Indian materialist philosophy. The school is, therefore, also known as ‘Barhaspatya’. 

’ There are also several other meanings of the term carvaka. According to some, it is derived from 
the root carv meaning ‘to chew or eat’. They contend that the Carvaka outlook is essentially hedonistic 
in character. According to Madhavacarya and Krsna Misra, ‘Carvaka’ is the name of a follower of 
Brhaspati, founder of this nihilistic school, 

« For details of the philosophy of the Lokayata see CHI, Vol. HI, pp. 168-83. 
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Sukracarya, mentions the nastika-sastra and its strong arguments against the 
validity of the Vedas and the existence of Gk)d.® Medhatithi in his commentary 
on Manu Smrti (VII. 43) has also referred to the tarka-vidyd (science of logic) of 
the Carvakas. It is known that there was one Lokdyata-sastra with its commentary 
by Bhaguri which existed about 300 b.c. The authorship of the original work 
is attributed to both Brhaspati and Carvaka.^® The only extant Lokayata work 
is Tattvopaplava-simha of Jayarasi Bhatta (c. eighth century a.d.). Sanjaya, Ajita 
Kesakambalin, Purana Kassapa, Makkhali Gosala, and Kakuda Katyayana 
are referred to in the Buddhist texts as advocates of heretical philosophies similar 
to the philosophy of the Carvaka school. Purandara {c. seventh century) is 
known to be an important exponent of the Carvaka school. 

Besides the Carvaka system, Bauddha (Buddhist) and Jaina systems of 
philosophy are also included in the heterodox schools as they equally deny the 
validity of the Sruti.^^ Instead, they take the words of Buddha and Maha\4ra 
as the highest truth and source of knowledge. They, however, differ from the 
Qarvaka system in recognizing the validity of inference as a source of know- 
ledge over and above perception. They also do not look upon hedonism as 
the goal of life; on the contrary, they insist on austerity and asceticism. 


CONCLUSION 


From the foregoing survey of philosophical literature in Sanskrit it is 
abundantly clear that the Indian masterminds from time immemorial developed 
a vocabulary and idiom capable of communicating the subtlest spiritual experi- 
ences and emotions as effectively as matters of the world of senses. The sutras 
laid down the basic thoughts and principles, and the vast expository literature 
on them in the form of bhd^as, vrttis, tikds, etc. built up with cogent argument 
the philosophical basis of what was recorded therein. In brevity, precision, 
terseness of argument, and clarity of expression in general, such literature at- 
tained a state of perfection which India can legitimately be proud of. 

• Sitkra-mtisdra, IV. 3.55. 

'» Cf. HIP, Vol. Ill, p. 515 and pp. 531 ff. 

For an account of the philosophy and other details of the Bauddha and the Jaina systems of the 
heterodox schools, see CHI, Vol. I, pp. 289-598. The literature of these two systems has already been 
exhaustively dealt with in Part I of this volume (pp. 152-208). 

The suHkfita Carvakas, however, accept inference in a modified form (cf. CHI, Vol. HI, pp. 181- 
82). It may be noted that the Carvakas are generally classified into two groups, the dhurta Carvakas 
and susikfita Carvakas. The dhurta Carvakas are the extremists who deny the causal nexus of pheno- 
mena and hold that things come into existence by themselves. According to the susiksita or progressive 
Carvakas, svabhdva or nature of a phenomenon is its cause, although svabhdva itself is uncaused. Again, 
the former deny the existence of the soul other than the body, while the latter admit the existence of 
the soul so long as the body lasts. 
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The preceding account is by no means exhaustive ; it is only illustrative. In 
fact, the number of Sanskrit works on philosophy is legion; but unfortunately, 
some works are lost to us, while some are still in manuscript not accessible 
to the lay reader. Of the extant philosophical works, some are in prose, 
some in verse, and some partly in prose and partly in verse. Since this 
literature covers a very wide range of time from the Saihkhya to the Navya- 
Nyaya period, the style of the works is bound to be different. It may, however, 
be said that of all the expository works belonging to different philosophical 
systems, those of Sankara far excel others and his prose style is acclaimed as 
prasanna (graceful) and gambhlra (solemn). Of the two well-known compendia 
on philosophy, one is Madhavacarya’s Sarva-darsana-sangraha which is a critical 
study of sixteen^® philosophical systems. Madhavacarya gives a faithful account 
of these systems, analyses the arguments put forward in favour of, or in oppo- 
sition to, a particular doctrine and draws his conclusions accordingly. The other 
compendium is the Jaina philosopher Haribhadra Suri’s celebrated work, 
Saddarsana-samuccaya, which deals with the Bauddha, Nyaya, Saihkhya, Jaina, 
Vai^esika, Purva-Mimaihsa, and Lokayata systems. There are two other short 
compendia, Sarva-darsana-kaumudi and Sarva-siddhdnta-sara-sangraha, both attri- 
buted to Sankara. The method employed by the Hindu philosophers is critical 
in the sense that the propounder of a system at first presents in detail the view- 
points of the opponent, maybe an imaginary opponent, then examines them by 
applying his own methods of proof and finally draws his own conclusions. In 
the process, he shows remarkable ability in refuting his opponent’s viewpoints ; 
the arguments used are often incisive and penetrating. At the same time, some 
exponents have chosen scathing words to refute the opponents’ views. Kasmi- 
raka Sadananda Yati, for instance, in his Advaita-brahma-siddhi has used such 
expressions as mudgara-prahdra (assault with a club) in reference to his oppo- 
nents. The number of dispassionate and sympathetic commentators is not, 
however, few. Mention may be made of Vacaspati Misra, held in high esteem 
for his intellectual integrity, who is as faithful in the treatment of Saihkhya in 
Sdihkhya-tatlva-kaumudi as of Advaita in his commentary on Brahma-Sutra-bhasya 
of Sankara, known as Bhamati. 

Remarkable precision and exactitude were achieved in philosophical 
literature with the appearance of the Navya-Nyaya school which insisted on a 
rigorous method of defining a concept before entering into philosophical debate. 
As A.B. Keith puts it, ‘...from a rough system of argument from examples Indian 
logic rose to a developed and able scheme of inference based on universals. 

The following sixteen systems of Indian philosophy have been discussed in this work in the order 
as noted hereunder: Carvaka, Bauddha, Jaina, Ramanuja, Purna-prajna, Nakulisa-Pasupata, ^aiva, 
Pratyabhijna, Rasesvara, Vaisesika, Nyaya, Jaiminlya, Paniniya, Sarhkhya, Yoga, and Vedanta or 
Sahkara-darsana. 
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and the formation of universals it explained by a well-thought-out metaphysical 
theory.’^* The later philosophical literature of Vedanta, Mimaihsa, Nyaya, etc. 
follows theNavya-Nyaya line. The tradition of maintaining precision in philoso- 
phical hterature and sticking to parsimony of hypothesis has been preserved 
in the works of some scholars of the twentieth century also. — Editor. 


“ HSL, p. 485. 
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INSCRIPTIONS : THEIR LITERARY VALUE 

A ncient inscriptions in Sanskrit and Prakrit, available from different 
regions of India as well as abroad, constitute a particular branch of Indian 
literature which is of no mean value. Taken as a whole, they have, therefore, 
been rightly described as ‘one of the great store-houses of Indian literary art’. 
For an assessment of their literary merit, we propose to make in the following 
two sections* a brief survey of some representative inscriptions available in 
India and outside. In the first section we shall consider the inscriptions inside 
the country, which belong to different periods of history ranging between the 
third century b.c. and the twelfth century a.d. These inscriptions include edicts 
(Royal Commands), prasastis (eulogies of important personages), and docu- 
ments recording grants made by kings of lands and other objects to 
Brahmanas or in honour of gods. They are in Sanskrit or Prakrit 
prose, or in Sanskrit verse ; some of them are also in campu (a mixed composition 
of Sanskrit prose and verse) . The second section is devoted to the inscriptions 
outside India, particularly in Indo-China, Indonesia, and Central Asia, which 
constitute the most important parts of what is called ‘Greater India’. — Editor. 

I 

Ancient Indian inscriptions have great historical value in that they are 
among the most reliable sources of early Indian history, even if they often tend 
to exaggerate and present facts with embellishments. In this respect, they are 
in line with the historical romances like Bana’s Harsacarita. Nevertheless, they 
throw much light on our past, revealing in particular the political and adminis- 
trative situation and the social and religious conditions of the people. As some 
of these inscriptions are also fine specimens of literary art, they help us under- 
stand the evolution, and determine the chronology, of our kavya literature in 
the successive periods of history. The majority of the early inscriptions may also 
be treated as miniature historical kdvyas. 

ASOKAN EDICTS IN PRAKRIT 

The unique series of inscriptions issued by the Maurya emperor Asoka 
{c. 273-232 B.c.) are perhaps the earliest. These inscriptions, generally called 
dhammalipis (edicts on dharma, law of duty or piety) and numbering more 
than thirty, are engraved on rocks, boulders, pillars, and cave-walls. They are 

* Both the sections have been edited by Dr D. C. Sircar (DCS). — Editor. 
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distributed almost over the whole of India from the Himalayas in the north to 
Mysore in the south, and from the sea in the east to the sea in the west. They 
are mostly in Brahmi characters with only two recensions of the Major Rock 
Edicts in Kharosthi, a form of the ancient Aramaic alphabet written from 
right to left. The language of the edicts belongs to various Prakrit dialects 
prevailing in the localities where those edicts appeared^ between the years 
257 and 232 b.c. The main drafting, however, must have been done in the 
capital city. The language has a close alliance with literary Sanskrit and the 
Pali of the early Hinayana books. Asokan epigraphs as a whole constitute a 
kind of peculiar literature in serving as a manual of moral teachings and direc- 
tives to the people. Sanctity of life, provision of healing arrangements for men 
and animals, toleration of all kinds of sectarian views, and earnest effort through 
special administrative appointments for propagation of moral instructions were 
the subjects specially discussed in these inscriptions. 

Asoka conquered the Kalihga country in 261 b.c., but when he calculated 
the hardships to the people taken as prisoner and the enormous loss of life this 
great victory caused on the battlefield as well as in the form of famine, pestilence, 
and other post-war calamities, he was filled with remorse. He resolved not to 
launch any more war in future and proclaimed that ‘the greatest conquest 
is that which is won by dharma' {ayi ca mukha-muta vijaye devanarhpriyasa yo 
dhrama-vijayo — R.E, XHI). The conception of treating the subjects as the 
monarch’s own children finds its early expression in two separate rock edicts. 
Describing all men as his children (save munise pajd mama), he directs his adminis- 
trators in the newly-conquered Kalinga country and the wild tribal areas on 
its border to be kind towards the people, for therein lie both ‘bliss in heaven’ 
{svagasa aladhi) and ‘king’s favour’ here {Idjdladhi) . Coming under the influence 
of the Buddhist teachers after his victory, the king became very tolerant 
of all contemporary religious sects such as the Ajivikas and Nirgranthas 
(Jains). 

King Asoka says, dhaihme sddhu (excellent is the law of piety), and then 
he asks, kiyarh cu dhamme ti (wherein does dharma consist ?). His answer is: 
apdsinave (little impiety), bahu-kaydne (many good deeds), dayd (compassion), 
ddne (liberality), sace (truthfulness), socaye (purity). That is to say, dharma 
consists in the said ethical virtues. The king’s view is clearly expressed in the 
following sentence: Hevani ca kho esa dekhiye — imdni dsinava-gdmini ndma, atha 
camdiye nithuliye kodhe mdne isyd kdlanena va hakam md palibhasayisam (A man should 
see that the following things, namely, brutality, cruelty, anger, pride, and 
jealousy lead to impiety, and should say to himself, ‘May I not fall by reason 


^ This, however, is not correct. There is a marked difference in language between the Major and 
Minor Rock Edicts at Erragudi. Some Greek and Aramaic inscriptions of Asoka have been discovered, 
mostly in Afghanistan. — DCS. 
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of these [vices]’). In another passage the king claims that he made all people 
pious by preaching the dharhma, and thereby caused their association with the 
gods which was hitherto non-existent. Thus says ^\soka : 

Imind cu kdlena amisd samdnd munisd jambudipasi misd devehi. Pakamasa hi 
ijarh phale. JVo hiyam sakye mahdlyeneva pdpotave. Kamam tu kho khudakena pi 
pakamaminena vipule svage sakye drddhetave (So long men in India, who had 
remained unassociated with the gods [i.e. with spirituality], are [now] 
turning to them; for this is the fruit of exertion. It is not that this 
[spirituality] is to be attained only by greatness [i.e. great men] ; even 
an humble man can achieve heavenly bliss provided he tries hard) . 

The dharhmddasa or mirror of religion (i.e. one’s solemn confession of 
faith in Buddha, Dhamma or Doctrine, and Sahgha or Community or 
Congregation) was expressed clearly in Asoka’s Bhabru Edict,- in the words 
of the emperor himself, thus: Vidite ve bharhte dvatake hamd budhasi dharhmasi 
sanghasi ti gdlave cam prasdde ca (It is certainly known to you, O revered Sirs, 
how much are my respect for, and faith in, Buddha, Dhamma, and Sahgha). 
We may compare profitably the Asokan sentence kevam sadhamme cilathitlke 
hosatl ti (thus the good Law, i.e. Buddhism, will stay on permanently) with one 
in the Anguttara JVikdya of the Pali canon which reads: Tena... sadhammo 
ciratthitiko hoti ti. The significance, again, of the seven titles of texts, namely, 
Vinaya-samukase and others, which were recommended by Aioka in this edict 
not only to the monks and nuns, but also to the lay disciples, male and female, 
for special study, has itself become very valuable to the scholars of Buddhist 
literature. According to Winternitz,® there was very probably a canonical 
collection of Sutta and Vinaya texts in MagadhI language and, as the Asokan 
titles appear in various forms in the Pali canon, it may be said that ‘the Pali 
canon, so far as the Sutta and the Vinaya Pi takas are concerned, was closely 
related to the MagadhI canon’. Aioka expressed in the same edict his faith in 
Buddha’s words thus : E keci bharhte bhagamtd budhena bhdsite save se subhdsite vd 
(Whatever has been uttered by Lord Buddha, all that has been well said) . The 
Anguttara JS'ikdya also has a similar dictum. So, for the history of Buddhist 
literature, a study of the Asokan edicts is vitally necessary.* 


“ Tile inscription was found on a hill, about one mile soutli-west of the town ofBairat in Rajastlian. 

It came to be wrongly called the Bhabru Edict, and ‘the mistake has been allowed to continue’. Cf. 

Amulya Chandra Sen, Asoka’s Edicts (The Indian Publicity Society, Calcutta, 1956J, p. 132. 

® HIL, Vol. H, Appendix HI, pp. 606 ff. 

* The edicts of Aioka being primarily meant for his officers and subjects, the language of their 
Prakrit texts is simple and the style lucid, forceful, and more or less matter-of-fact. In the early days of 
Asokan studies, when many passages of the texts were unintelligible, scholars failed to note tlie lucidity 
of their style. — DCS. 
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KURRAM PRAKRIT INSCRIPTION 

There is a Prakrit inscription® in Kharosthi script on a copper casket contain- 
ing a relic of Lord Sakyamuni found at Kurram, near Peshawar, dated the year 
21 (probably of the iSaka era, equivalent to a.d. 99). It contains a quotation, 
attributed to Buddha, purporting to be the famous pratltya-samutpdda (pratica- 
sammupate—paticca-sarmppdda) formula, popularly called ‘the formula of causa- 
lity’, which explains the twelve-linked chain of causation of existence beginning 
with avijjd (ignorance), showing that all elements of being originate only in 
mutual interdependence. Although it seems certain that this formula must 
have at this time found a mention in the contemporary Pali canonical litera- 
ture, its occurrence in a local Prakrit dialect of the North-Western Frontier 
Province is interesting from the point of view of literary history. It, moreover, 
reminds us of the fragments of the manuscript of a Prakrit version® of the Pali 
Dhammapada discovered at Khotan in the Kharosthi script and composed in 
a Prakrit dialect (Gandhari Prakrit) originating in the north-west of India, 
which has been ascribed to the first/second century a.d. 

KHAIUWELA’S HATHIGUMPHA inscription in PRAKRIT 

The Hathigumpha cave (Udayagiri Hills, near Bhuvaneswar, Puri District, 
Orissa) inscription^ of Kharavela is a unique prose document in Prakrit belong- 
ing to the end of the first century b.c. It is meant to be a full, and perhaps un- 
exaggerated, annual record of the chief events in the career of the Jaina king of 
Kalihga. The charge that the Indians lacked the power of writing history may 
be proved unsubstantial by this historical record of the reign of such an early 
monarch. Its language is a Prakrit dialect of the type then prevalent in eastern 
India. Having very strong affinities with Classical Pali, it is mellifluous but 
without poetic exaggerations typical of the later court poets. Apart from the 
developed kdvja diction present in it, this Prakrit epigraph, though unfortunately 
mutilated, bears clear evidence of the high culture prevalent at the contem- 
porary royal courts. 

The first fifteen years of Kharavela were spent in ‘princely plays’ {kumdra- 
kidikd), and then he passed the next nine years in ‘the office of the heir-apparent’ 
{yovardja, Sanskrit jai/yar^ja). Having ‘acquired expert knowledge in the arts 
of composing royal writs, supervising currency, examining accounts, administer- 
ing legal affairs, and getting fully accomplished in other lores’ [lekha-rupa- 
gamnd-vevahdra-vidhi-visdradena sava-vijdvaddtena) , he was anointed as mahdrdja 
in his twenty-fourth year. 

' D. C. Sircar, Select Inscriptions, Vol. I (Calcutta University, 1942), p. 143. 

* Cf. B. M. Barua and S. N. Mitra (Ed.), The Prakrit Dhammapada (Calcutta University, 1921) 
and John Brough, The Gandhari Dharmapada (Oxford University Press, London, 1962). 

’ D. C. Sircar, op. cit., pp. 206 ff. 
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The inscription then spells out the special achievements of the monarch 
during the thirteen years of his reign, specifying each year’s memorable military 
and beneficent deeds in separate paragraphs. It is interesting to observe how 
the war years of the king alternated with his peace years. He launched two 
campaigns against Magadha, one against Satakarni (I or II) of the West, 
another against Bharatavarsa (northern India), and yet another against Uttara- 
patha (Himalayan regions and north-western India). In between, he accom- 
plished works of public utility such as the beautification of his capital by build- 
ing a great palace called the mahavijaya-prasada (palace of great victory), ‘the 
reparation of the Kalihga capital, the gates, walls, and buildings which had 
been damaged by a storm’ {vdta-vihata-gopura-pdkdra-nivesanarh patisankhdrayati 
kalinga-nagaram), and the rebuilding of water-reservoirs and re-laying of gardens 
{sitala-tadaga-pddiyo bandhdpayati savuydna-patisamthdpanam ca kdrayati). 

King Kharavela was himself ‘versed in the musical sciences’ {gamdhava- 
veda-budho ) , and in the third year of liis reign he entertained ‘the capital city by 
holding various theatrical, musical, and dance performances and other shows 
and festivities’ {dampa-nata-gita-vddita-samdasandhi usava-samdja-kdrdpandhi ca 
klddpayati nagarim). His danda or military force consisted, as in the Maurya 
period, ‘of cavalry, elephants, infantry, and chariots’ {haya-gaja-nara-radha- 
vahulam). In the fifth year of his reign, he extended ‘the old irrigating canal 
from Tanasuliya (Tosali) Road to the capital existing from King Nanda’s time 
three centiu'ies before’ {Mandardja-tivasa-satamoghdHtarh tanasuliya-vdtd panadirh 
pavesayati) . There is reference to the king’s costly gifts to Brahmanas, although 
he himself was a Jain by faith. Having established his empire after ‘conducting 
military campaigns’ (supavata-vijaya-cako), Kharavela devoted himself to 
performing some religious acts such as the construction of seats in the temple 
premises of the Arhats on the Kumarl hill (Udayagiri) where the Jaina 
hamanas could comfortably assemble together. The two epithets of the Jaina 
king, sava-pasarhda-pujako (a worshipper of all sects or denominational congre- 
gations) and sava-devdyatana-sariikdra-kdrako (a repairer of all religious temples), 
and four others assumed by the king himself, namely, khemardja (king of pros- 
perity), vadhardja (king of augmentation, or of old people [ ?]), bhikhurdja (king of 
mendicants), and dhamardja (king of dharma or justice) vividly remind us 
of the benign reign of Asoka who was so famous for religious toleration. 

This Prakrit epigraph of the first century b.c. bears distinct proof of the 
influence of the Sanskrit prose style used by Patanjali [c. 150 B.c.), the great 
grammarian-philosopher. It also gives valuable hints of the political life and 
thought of the period. This inscription of the East together with others from 
Nasik, Nanaghat, Karle, and other West Indian centres was composed at a 
time when ‘poetic qualities’ {gunas) w'ere deemed vital, while ‘figures of speech’ 
[alankdras] were thought not so important. 
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NANAGHAT PRAKRIT INSCRIPTION 

The Nanaghat (Poona District) cave inscription* in Prakrit, referring to the 
reign of the early Satavahana ruler Satakarni I, and belonging, according to 
modern scholars, to the latter half of the first century b.c., also exhibits the 
influence of Patanjali’s style. This Prakrit prose may have in its turn influenced 
Sanskrit writers who followed immediately after, such as the poet of Rudra- 
daman’s Junagarh inscription of a.d. 150. The cultural value of the Nanaghat 
inscription is great as well. It conveys a clear idea of the religious faith of the 
Indian people, specially of the western parts of the Deccan, including the 
suzerains and their queens, through its enumeration of various kinds of Vedic 
sacrifices, yajnas (such as agnyadheya, andlambhaniya, rdjasuya, asvamedha, sapta- 
dasdtirdtra, bhagdladasardtra, gargdtirdtra, gavdmayana, angirasdmayana, satdtirdtra, 
angirasdtirdtra, chandomapavamdndtirdtra, and trayodasardtra) stated to have been 
performed by the queen-mother (probably Nayanika-Naganika, wife of King 
Satakarni I). The people were still guided by the karma-kdnda of the Vedas. They 
used to pay substantial fees [daksind] to the priests engaged in the sacrifices. The 
fees comprised milch cows, horses, elephants, and villages, besides ‘cash 
coins’ {kdhdpanas) . The poet of the inscription exhibits his literary skill by 
successively describing the queen’s descent, her married life, her progeny, and 
her personal virtues: She was ‘the daughter of the Lord of the Deccan whose 
rule was unopposed’ {apatihatacakasa dakhind-patha-patino . . . bdlayd), ‘the wife 
of Sri Satakarni, the foremost warrior of the earth girded by oceans and 
mountains, the scion of the Ahgiya family, the great hero’ {Mahdrathino angiya- 
kula-vadhanasa sdgara-girivara-valaydya pathaviya pathama-virasa . . . mahato . . . sdta- 
kamni [?] -sirisa Manja ja[?]), the mother of Vedisri (or Skandaki, according 
to some scholars) who was a giver of purtta works (excavation of reservoirs of 
water etc.),® boons, objects of enjoyment and wealth [devasa putadasa varadasa 
kdmadasa dhanadasa vedi-\khada, according to some decipherers] siri-mdtuya). The 
queen-mother herself was a ‘giver of excellent elephants’ and ‘fasted for a whole 
month, observed the rules of chastity, and was well acquainted with initiatory 
ceremonies, vows, and sacrifices’ {ndgavara-ddyiniya mdsopavdsiniya gahatdpasdya 
canta-bramhacariydya dikhd-vrata-yarhna-surhddya) . These epithets applied to 
describe the queen-mother cannot but remind the reader of the later prose 
style in Sanskrit romances and dramas replete with high-sounding adjectives. 
The opening salutation in the epigraph to the various gods, namely, Dharma, 
Indra, Sahkarsana, Vasudeva, the Moon-god, the Sun-god, and the four Loka- 
palas (Yama, Varuna, Kubera, and Vasava) adored at the period (i.e. before 
the conception of other mythological gods of the later Puranas came into 
vogue) follows probably the principle of the poetical theory that a kdvya must 

• Ibid., pp. 186 ff. 

’ It is possibly better to regard pulada as Sanskrit putrada, ‘giver of sons’. — DCS. 
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open with a salutation or a benediction or a reference to the subject-matter. 
The inscription has an exceedingly simple and clear diction. It avoids long 
compounds and offers an example of the initial stage of the vaidarbhl riti (style 
of the South) so much extolled by Dandin (c. seventh century a.d.) in his 
Kdvyddarh}-^ 

PRAKRIT INSCRIPTIONS OF PULUXLWl FRO.M NASIK 

The few Nasik (Maharastra) cave inscriptions of the first and second 
centuries a.d., written mostly in a local Prakrit dialect, indicate the authors’ 
acquaintance with the rules of early poetics. The inscription^^ of the nineteenth 
regnal year of the Satavahana king Siri Pulumayi (c. a.d. 130-59) was com- 
posed in Prakrit, or might have been translated into this language from an 
original drawn up in Sanskrit by a learned poet. Aprasasti of only three sentences, 
it provides a splendid specimen of prose kdiya composition in Prakrit the style 
of which may be likened to that adopted later by Subandhu, Dandin, and 
Bana in their Sanskrit prose romances. The first sentence, a gigantic one, 
mentions the construction of the cave by the command of Balasiri, mother of 
Gautamiputra iSatakarni and grandmotlrer of Vasisthiputra Pulumayi. It has 
about forty epithets describing, in the kdvj'a fashion of later days, the three royal 
personages ; the second, a short one, records the gift of the cave by the MahadevI, 
Maharajamata, Maharajapitamahl to the Buddhist congregation of the Bhadra- 
yanlyas ; and the third, also a short one, closes the charter with a reference to the 
free gift of the village of Pisacipadraka to the Bhiksu Sangha by the Lord of the 
Deccan {dakhindpathesaro) . The epithets used to praise Gautamiputra Satakarni 
remind us of tliose generally applied by later Sanskrit poets to their patrons or 
heroes. 

.^s regards stock comparisons of the kdvya type, the king is described as 
‘strong and mighty as mounts Himavat, Meru, and Mandara’ {Iiimavata-meru- 
mamdara-pavata-sama-sdrasa),hax\ng ‘a face which is like the spotless lotus opened 
by the rays of the sun’ [divasakara-kara-vibodhita-kamala-vimala-sadisa-vadanasa ) ; 
his ‘features were as charming and beautiful as the full moon’ {patipuna-cada- 
madala-sasirika-piya-dasanasa) his ‘attractive footsteps resembled those of a 
choice elephant’ {vara-vdrana-vikama-cdru-vikaviasd) ; his ‘beautiful long arms 
were thick, round, and massive like the body of the king of serpents’ [bhujagapati- 
blioga-plna-vdla-vipula-digha-sudara-bhujasa) ; his ‘heroism equalled that of Kesava, 
Arjuna, and Bhlmasena’^- [Kesavdjuna-bhimasena-tula-parakamasa) ; his ‘heroic 

'“It is doubtful whether Dandin’s Kaiyddarsa could have been written earlier than the seventh 
century because it prominently mentions the gaudi style which must have developed at the court of the 
Gauda kingdom founded after the fall of the Imperial Guptas in the latter half of the sixth century. 
—DCS. 

" Epigraphia Indies {Ep. Ind.], Vol. VIII, pp. 60 IF. 

'2 The inscription has Rdma-kesaidjuna-bhimasena-tula-parakamasa. — DCS. 
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lustre vied with, that of kings Nabhaga, Nahusa, Janamejaya, Sagara, Yayati, 
Rama, and Ambarisa’ {Ndbhaga-nahusa-janamejaya-sakara-yaydti-rdmdbarisa-sama- 
tejasa) ; and he ‘achieved victory over a multitude of his enemies on the fore- 
front of the battlefield watched over by the gods and demi-gods, such as Pavana 
(the Wind-god), Garuda, the Siddhas, Yaksas, Raksasas, Vidyadharas, 
Bhutas, Gandharvas, Caranas, Candra (the Moon-god), Divakara (the Sun- 
god), the Naksatras, and the Grahas’ {pavana-garula-sidha-yakha-rakhasa-vijdd- 
hara-bhuta-gamdhava-cdrana-cada-divdkara-nakhata-gaha-vicim-samara-sirasi-jita-ripu- 
saghasa) . There is an abundance of antiprdsa (alliteration) and the poetical quality 
{gum) called prasdda (lucidity). Long compound words are sometimes inter- 
spersed with short words as if to give a breathing space to the reciters. They 
may be said to have served as the forerunner of the style adopted in later prasastis 
as well as in literary prose romances. A characteristic style of the latter was the 
copious use of the quality of ojas (force and vigour by use of compound words) , 
hailed as a mark of the gaudi rlti (style of the East) of Dandin. Epithets describ- 
ing Gautamiputra ^atakarni as ‘the house of all lores’ {dgamdna nilayasa), ‘the 
shelter of good people’ {sapumsdnarh asayasa), ‘the asylum of fortune’ {siriye adhi- 
thdnasa], etc. remind us of the style of later prose-writers like Bana. For instance, 
in his picture of King Sudraka in Kddambari he exhibits a still more artificial 
and advanced stage. 

The style of this inscription composed in Prakrit having some clear affinity 
with Pali applies equally to Sanskrit poetry. As both Sanskrit and Prakrit 
kdvyas were composed in accordance with the same principles of Sanskrit 
poetics, this is understandable. The composer of the inscription was well 
acquainted with the epics and Puranas which have been drawn upon fre- 
quently for seeking out similes in describing the heroes in the epigraph. The 
comparisons with epic and mythological kings have, however, been done by 
Subandhu and Bana in a much finer way. 

JUNAGARH INSCRIPTION OF RUDR.ADAMAN IN SANSKRIT 

Probably the largest and earliest Sanskrit inscription wholly written in 
prose in the kdvya style is the Junagarh (in Gujarat) rock inscription^^ of Saka 
Mahaksatrapa Rudradaman. This is a graphic but somewhat poetic descrip- 
tion of the devastating storm that breached the rocky dam of the Sudarsana lake 
in the Saka year 72 (a.d. 150) and of its restoration under the supervision of 
royal officers. The poet’s epithets qualifying Rudradaman, his patron king, 
consist of very long compound words. He refers to various virtues of the king. 
Among these he mentions his skill in the art of composing literary works both 
in prose and verse, ‘elegantly ornamented in accordance with the convention of 
words which must be lucid, easy, sweet (full of rasas) y variegated, and graceful’ 

“ Ep. Ind., VIII, pp. 42 ff. 
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{sphuta-laghu-madhura-citra-kdnta-sabda-samayoddrdlankrta-gadya-padya-[kdvya-vidhana- 
pravine\-nd] . The words madhura (sweet), kdnta (elegant), and uddra (dignified) 
along with sevxn others constitute, according to Dandinj^* one of the earliest 
Sanskrit theorists on kdvya, the ten requisite poetic excellences, gums which 
form the life-breath of the vaidarbhi diction. These gums are the soul of kdvya 
in \'amana’s opinion. At that early period, rasa or sentiment and dhvani or 
suggestiveness were not recognized as essential characteristics of a good kdvya. 
The sphutatva (lucidity) and laghutva (ease) of the inscription may correspond 
to the arthavyakti (perspicuity) and prasdda in Dandin’s list. His other gunas 
which produce sound effects, namely, slesa (pun or double entendre), sukumdratd 
(tenderness) , and samatd (consistency of sounds) as also samddhi (metaphorical 
expression) and ojas were not much in vogue in early Sanskrit prose inscriptions. 

The author of Rudradaman’s inscription was a master of the vaidarbhi style. 
This inscription of the second century a . d . is, in fact, a landmark in the develop- 
ment of Sanskrit poetics and rhetorics. This Saka ruler, i.e. Rudradaman, like 
Samudragupta and Harsavardhana of later periods, devoted himself much to 
the cultivation of court poetry. The prasasti leads us to believe that there were 
other works in the vaidarbhi style and that there was also an alankdra-sdstra 
(poetics) during the period earlier than the time of Bharata and Dandin. The 
prasasti, which tries to fulfil almost all the requirements of a prose composition 
prescribed by the rules of poetics, may be compared with the prose portion of 
Harisena’s prasasti of the fourth century a . d . The latter, however, bears the 
stamp of much finer skill and imagination. This inscription of Rudradaman 
has some words grammatically wrong. There are also some words which show 
Prakrit influence. Expressions like dgarbhdt prabhrti and anyatra sathgrdmesu are 
un-Paninian. But the gum called ojas, which is the principal feature of Sanskrit 
prose composition, is amply demonstrated by the writer of this inscription. 
For example, there is one compound sentence comprising seventeen words 
with forty letters in line 1 1 and the whole prasasti is complete in five sentences 
only. The sense-figures of upamd (simile) and utpreksd (poetic fancy) have been 
used here and there; but the sound-figure oianuprdsa (alliteration) is extensively 
used with repetition of parts of words, full words, or single letters as in abhyasta- 
ndmno rudraddmno, praharam-vitarana, kdma-visaydndrh visaydndm, vidheydndrh yaudhe- 
ydndm, and dryyendhdryyena. 

HARISENA’S PRASASTI OF SAMUDRAGUPTA AT ALLAHABAD 

After the third century a . d . almost all inscriptions were written in Sanskrit,^® 
the prasastis being either in campii form, or in verse only, and sometimes, as in 
Central and South India, in prose only. 

“ Cf. Kavyddarsa, I. 41-42. 

“ This is not correct so far as South India is concerned. — DCS. 
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Among the Sanskrit inscriptions of the Gupta period, the Allahabad stone 
pillar inscription^® of Samudragupta (c. a.d. 335-80), composed by his court 
poet Harisena, is a perfect specimen of kdvya. In it there is clear evidence of 
the influence of the theorists. This inscription is essentially a prasasti composed 
to celebrate Samudragupta’s military conquests, and served as a model for Kali- 
dasa” while he described Raghu’s conquests {digvijaya) in Canto IV of his Raghu- 
It incidentally records his political relations with other kings. Harisena 
has displayed his magnificent poetic art in composing this prasasti in campii 
form. It begins with eight verses in which sardulavikrldita, mandakranta, and 
sragdhard metres have been used to describe the king. Then it breaks into 
prose. In the prose portion many long compound words are found forming 
epithets of the monarch. Then, again, there is a verse written in the prthvi metre. 
It concludes with another small prose passage. The whole prasasti consists of a 
single gigantic sentence. Harisena appears to have followed the vaidarbhi style. 
The composition shows the author’s weakness for long compound words, special- 
ly when he writes prose. This, it may be mentioned, was the peculiarity of the 
gaudi style.^® The figures of speech used are alliterations, metaphors, and 
similes. There is also a sprinkling of slesa. The description it gives of the coro- 
nation or of how Samudragupta was chosen by his father as heir-apparent to 
the throne is graphic and inimitable. One particular stanza (verse 4) stands 
out as an example of the power of words to portray a spectacle. The inscription 
personifies kirtti (fame) as a female, which flows through the three worlds like 
the water of the Gahga. Its ascent towards heaven and its proclamation by 
means of the lofty pillar acting as the arm of the earth provide beautiful poetic 
imageries. 

Harisena speaks of King Samudragupta as having ‘established the title of 
“king of poets” by the composition of many a kdvya which was fully drawn upon 
by other learned men’ {vidvajjanopajivydneka-kdvya-kriydbhih pratisthita-kavirdja- 
sabdasyd). The king’s kdvya was of such a high order as would have ‘kept at a 
distance the greatness of the intellect of other poets’ [kavi-mati-vibhavotsdramm] . 
The king is further described as enjoying ‘lordship over fame [produced] by 
many blooming poetical works’ [sphuta-bahu-kavitd-kirtti-rdjyarh bhunakti) . 
And what the poet of the inscription has said of his patron-monarch’s literary 
talents applies to himself as well. 

J. F. Fleet, Corpus Inscriptionum Indkarum, III, pp. 6 IF. 

Kalidasa, according to most of the scholars, flourished during the reign of Samudragupta’s son, 
Candragupta II (c. 380-413), and also perhaps that of the latter’s son, Kumaragupta I (c. 413-56). 

“ Vide R. G. Basak, Proceedings and Transactions of the Oriental Conference (Calcutta, 1922), pp. 325 ff. 

The Kdoyddarsa (I. 80-84) says that the use of long compounds was the common characteristic of 
prose composition among the followers of different schools, but that the Gaudas preferred them also 
in poetry. — DCS. 
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KALIDASA’S INFLUENCE ON WRITERS OF PRASASTIS 

Kalidasa greatly influenced many of the writers of epigraphs. Vatsabhatti, 
the poet of the Mandasaur (Madhya Pradesh) inscription^® of Kumaragupta I 
{c. a.d. 413-56) and Bandhuvarman, dated^^ a.d. 436 and 473, w'as in point 
of time an immediate successor of Kalidasa, and his description of Nature 
seems to be an imitation of the author of the Meghaduta and the Rtusamhara. 
This can be testified by reference to the descriptions, specially of the winter and 
the spring. 

Vatsabhatti followed the rules of early rhetorics in describing the Lata 
country, the city of Dasapura, the guild {sreni) of silk-weavers [pattavaja) , and 
the seasons, as and when opportunity arose. The whole prasasti was made up of 
forty-four verses in altogether twelve metrical varieties. Like Kalidasa, he also 
explained the particular season’s meaning for lovers. The influence of the 
Rtusamhara is clear in verse 31. Here he says that ‘during the cool season, even 
the feeble warmth of fire and the sun’s rays are so pleasant to the united lovers 
that they give up enjoying the coolness of the moon, of floors, of sandal-wood 
paste, of palm-leaf breeze, and of the touch of necklaces’ {dara-bhaskardrhsu- 

vahni-pratdpa-subhage candrdrhsu-harmyatala-candana-tdlavrnta-hdropabhoga- 

rahite kdle). Verse 33 exhibits the use of long compound words. Though 

a vital characteristic oiojas, the life-breath of prose {gadya) composition accord- 
ing to Dandin’s Kdvyddarsa (1. 80-84), this was also employed by non-Deccan 
poets (hke Vatsabhatti) even when they composed z. padya-kdvya. The inscrip- 
tion does not forget lodhra, priyangu, kunda, and lavali flowers while describing 
the winter; similarly, it does not miss, while describing the spring, referring 
to flowers such as asoka, ketaka, sindhuvdra, atimukta, and madayantikd, which the 
undying Love-god (Madana), whom Hara once burnt to ashes, probably used 
as his flower-shafts. Vatsabhatti also describes the season, i.e. the spring, as one 
during which ‘thick branches of nagand bushes are resounded with the hum 
of happy bees sucking intoxicating nectar’ {madkupdna-mudita-madhukara-kulopa- 
gita-naganaika-prthu-sdkhe ) . 

Vatsabhatti was gifted with a poetic skill of no mean order. His graphic 
description of the countiy of Lata from where the silk-weavers emigrated, and 
of the city of Dasapura (verses 4-14) is reminiscent of Kalidasa’s description 
of cities in the Meghaduta. He was careful in using words and syllables of soft, 
smooth, pleasant, or harsh sound in accordance with the requirements of the 
sentiments he wanted to convey. In verse 26, for example, the first three pddas 

M J. F. Fleet, op. cit., XVIII, pp. 79 ff. 

“ The two dates of the inscription refer to the Malava or Krta era 493 and 529 when the famous 
Sun-god’s temple was erected and repaired respectively by the guild of silk-weavers, formerly of Lata 
country, who migrated to the city of Dasapura in Malava during the regime of Bandhuvarman, ruler 
of that city, under the Imperial Gupta monarch Kumaragupta I. 
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give smooth and pleasant sounds while describing the goodness and wisdom of 
Bandhuvarman. But the poet introduces harsh syllables just in the fourth pada 
to describe Bandhuvarman’s heroism [dvid-drpta-paksa-ksapamika-daksah), which 
remind us of the principle of avoiding sukumdratd (tenderness) in the descrip- 
tion of the raudra (fierce) sentiment according to Dandin.^ Following the rules 
of composition of a mahdkdvya, Vatsabhatti has also introduced verse varieties 
like yugmakas, visesakas, kaldpakas, and kulakas, whenever occasion demanded. 
The poet, however, is sometimes guilty of weak pauses in his metrology and 
violation of rules of grammar and rhetorics. Vatsabhatti says that he composed 
the verses ‘with great effort’ [prayatnena) indicating perhaps that he utilized 
with care the best samples before him. 

Mention may be made, in this connexion, of two important epigraphs^® 
of the time of Skandagupta ( a . d . 455-67), the Bhitari (Ghazipur District, 
U.P.) stone pillar inscription and the Junagarh rock inscription ( a . d . 455, 456, 
and 457-58). The first epigraph records the installation of the image of Visnu 
(Sarngin) and the allotment of a village to the idol by Skandagupta evidently 
in memory of his late father Kumaragupta I. This inscription of the campu 
style describes how Skandagupta ran to his mother, then in mourning (her 
husband having died shortly before), to announce the news of his victory in war 
and his success in restoring the shaken fortunes of the royal family. His running 
to his mother has been compared with that ofKrsna to his mother Devaki. The 
latter inscription is a eulogistic description of the work of repairs to the old and 
famous lake or dam, Sudarsana, in the peninsula of Surastra. Part I of the 
epigraph, complete in thirty-nine verses, is, according to the poet, a grantha by 
itself {iti sudariana-tatdka-sarhskdra-grantha-racand samdptd). The rich variety of 
metres, the skilful use of figures of speech, the remarkable lucidity of language, 
and the vaidarbhi style exhibited in these epigraphs clearly indicate the indebted- 
ness of their writers to Kalidasa. 

MANDASAUR STO.NE PILLAR INSCRIPTION OF YASODHARMAN 

The Mandasaur inscription®^ of Yasodharman {c. a . d . 525-35) composed 
by the poet Vasula narrates the erection of the column to dwell on the kin g’s 
glory and power. The poet seems to have adopted the method of Harisena in 
describing the pillar, with his first eight verses all composed in the sragdhard 
metre, as being erected as if ‘to measure out the earth’, ‘to enumerate the 
multitude of the heavenly bodies’, and ‘to point out the path of his fame to the 
skies above’. Verse 8 describes the lofty pillar as if it is an arm of the earth, 
raised up in joy to inscribe upon the surface of the moon the excellence of the 


** Cf. Kavyadaria, I. 72. 

J. F. Fleet, op. cit., XHI and XIV respectively. 
^Ibid., XXXIII. 
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virtues of Yasodharman. It reminds one of Harisena’s description of Fame’s way 
in the Allahabad pillar inseription. In verse 6, the poet describes the Huna 
king Mihirakula ‘as one who never bowed his head to any other except the 
god Sthanu (Siva)’. Such a claim became almost a common feature with some 
important characters of later classical poets. We may refer, for instance, to a 
statement in the Bhattikdvja (I. 3) and another in the Harsacarita (Chapter VII). 

THE STYLE OF LATER EPIGRAPHS 

A definite turn in the style and diction, language and thought took place 
after the fall of the Guptas. For two centuries from now on, extensive use of 
mythological allusions, overwrought rhetoric, and metrical profusion marked 
the epigraphic compositions of court poets. This was due to the influence of 
reputed poets like Bhatti, Bharavi, and Magha and prose writers like Dandin, 
Subandhu, and Bana. Now Sanskrit works, both poetry and prose, grew to be 
gradually more artificial both in form and content and partook of some new 
poetic characteristics such as elaborate and involved rhetorical figures 
and complicated varieties of metre. The rhetorical figures of paronomasia 
and antithesis were extensively used. This is indicated by records like 
the charters^^ of the Maitrakas of Valabhi (Kathiawad), theBanskhera (Shah- 
jahanpur) copper plate“ of Harsa (a.d. 606-47), the Nidhanpur (Sylhet) 
copper plates^’ of Bhaskaravarman of Kamarupa, theAihole (Bijapur) inscrip- 
tion^ of Pulakerin II (a.d. 608-42), the Aphsad (Gaya) prasasti^^ of Adityasena 
(a.d. 672), the Tipperah (Bangladesh) copper plate^ of Lokanatha, and the 
Kailan (Tipperah) copper plate®^ of King Sridharanarata of Samatata. 

In the Maitraka inscriptions, Bhatarka, the founder of the dynasty, is 
described as pratdpopanata-ddna-mdnarjjavdrjitdnurdgdmrakta-maula-bhrta-heni-bala- 
vdpta-rdjja-srlh, i.e. ‘whole royal fortune was attained through his armies of 
maula (hereditary), bhrta (salaried), and sreni (guild) varieties. They were devoted 
[to him] because of the gifts, favours, and goodwill they received from his 
majesty’. His successors are also similarly described. King Guhasena is called 
rupa-kdnti-sthahyja-dhairjja-gdmbhirjja-buddhi-sampadbkih smara-sasdnkddhirdjoda- 
dhi-tridasaguru-dhanesdn atisaydmh, while King Dharasena is described as pra- 
thama-narapati-samatisrstdndm, anupdlajitd, dharmaddjdndm, apdkartd prajopaghdta- 
kdrindm upaplavdndrh, darsayitd sri-sarasvatjorekddhivdsasja, samhatdrdti-paksa-laksmi- 
paribhoga-daksa-vikramah. The royal epithets show the poets’ familiarity with 

Ibid., pp. 164, 171. 

« Ep. Ind., IV, pp. 208 ff. 

2’ P. N. Bhatta'.l.arjya, Kdmarupasasamvali (Rangpur Sahitya Parishad, 1338 B.s.), pp. 1 ff. 

** Ep. Ind., YI. [jp. 1 ff. 

29 J. F. Fleet, op. cit., XLII. 

9“ Ep. Ind., XV, No. 19. 

Indian Historical Quarterly, XXIII, pp. 221 ff. 
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anuprasa and Uesa, with rdjya-tantra (politics) and sdldturlya-tantra (the science of 
grammar as systematized by Panini who was born in Salatura®^ in the Punjab). 

The descriptions of Supratisthitavarman and Bhaskaravarman in the 
Nidhanpur copper plates in a few dryd verses and in prose at once remind 
us of the pdncdll riti (style of the North) adopted by Bana, wherein words and 
sense are equally balanced. Epithets like sruta-sauryya-dhairyya-sautiryyah, i.e. 
‘whose heroism, perseverance, and pride were well heard of’, in Bh^kara- 
varman’s description bespeak the poet’s proper use of syllables suited to the 
sentiment. 


RAVIKiRTTI’S PRA^ASTI QF PULAKESIN II AT AIHOLE 

The exploits of Calukya Pulakesin II are lucidly and graphically described 
by Ravikirtti in Saka year 556 (a.d. 634) in a prasasti of thirty-seven verses 
composed in a variety of metres such as dryd, sdrdulavikridita, drydgiti, matte- 
bhamkridita, vamsastha, mdlini, sragdhard, manddkrdntd, sloka, and hdrini. The poet 
admits (verse 37) that he imitated Kalidasa and^haravi whose time cannot 
thus be placed after a.d. 634. The pradasti offers clear evidence that its author 
was thoroughly conversant with the canons of the alankdra-sdstra and, like a true 
Deccan poet“ {ddksindtya), was unsurpassed in his employment of utpreksds. 
The prasasti uses the sound-figure jamaAra in various forms (verses 23, 26, 27, 
37). King Kirttivarman is described as ‘one who never felt inclined to commit 
adultery with others’ wives, but was attracted to worship the goddess of the 
Royalty of his enemies’ (verse 9) . The phrase prlhu-kadamba-kadamba-kadambakam 
in his description must have been suggested by prthu-kadamba-kadambaka of the 
Kirdtdrjunlya (V. 9) of Bharavi. 

APHSAD PRASASTI OF ADITYASENA 

The Aphsad (Gaya) inscription of Adityasena, who built a temple of Visnu, 
is a prasasti consisting of thirty verses composed in different metres. Artificiality 
in poetic embellishments and extensive use of hyperbolic, mythological, and 
exaggerated description distinguish it from ‘the artistic, concise, dignified, and 
frequently really poetical style of the more ancient records’.®^ 

•* According to Hiuen Tsang, Sha-lo-tu-lo (Salatura) lay a few miles to tlie north-west of Wu-to-ka- 
han-ch’a (Udabhanda) which is modern Ohind in die Peshawar District, N.W.F.P., Pakistan. Cf. 
Thomas Watters, On Tuan Chang's Travels in India, Vol. I, p. 221. — DCS. 

“ Cf. Har^acarita, Introductory verse 7. 

Cf. Such conventional epithets of the king as ivetdlapatra-sthagita-vasumali-mandala-lokapdlah (a 
guardian of the world, by whose white umbrella the whole circuit of the earth is covered) and nyastd- 
Sesa-narendra-numli-cara^-sphdra-pTatdpdnalah (the spreading fire of the prowess of whose feet has the heads 
of all kings placed under it). Pharases like dofpa mrgendjrdyilam (whose arms played the part of a lion) 
and sainya-dugdha-sindhuh. . . vimathito manddribhuyayena (by whom, playing the part of the Mandara Hill, 
was churned the milk-ocean in the shape of the army) also indicate the turn, the style, and the 
diction the inscription has adopted. 
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COPPER PLATE GRANTS OF SRIDHARANARATA AND LOKANATHA 

The Kailan copper plate of the eighth year of the reign of King Sridhara- 
narata of Samatata, whose father Jivadharanarata was undoubtedly a contem- 
porary of King Lokanatha of the Tipperah grant of the latter half of the seventh 
century a.d., exhibits the characteristics of the gaudi style. It was composed 
mainly in prose with only six verses mixed up with it, and we may refer to the 
brilliant passage which contains the prayer for land by the grantee. 

Both Jivadharanarata and his grandson Baladharanarata were adept in 
sabdavidjd (grammar and lexicon), the grandfather being a poet {kavi) ‘versed 
in all arts, and the producer of excellent sweet songs’ [atimadhura-citragiter 
utpddayitd ) . 

The same characteristics of Sanskrit prose style are observable in the prose 
portions of Lokanatha’s copper plate grant. The poet found an opportunity 
here to describe the forest region in the Suvvuhga-visaya in the gaudi style as 
mrga-mahisa-vardha-vydghra-sarisrpddibhir yatheccham anubhuyamdna-grha-sambhoga- 
gahana-gulma-latd-vitdne (which had a thick network of bushes and creepers, 
where deer, buffaloes, boars, tigers, reptiles, etc. enjoy, according to their will, 
all pleasures of home-life). The poet refers to the eightfold offering of flowers 
called asta-puspikd known from Bana’s Harsacarita. The poet copiously uses 
long compound words with a play of the sound-figure of alliteration in 
tatra bhagavato'mara-vardsura-dinakara-sasadhara-kubera-kinnara-vidyddhara-mahoraga- 
gandharva-varuna-yaksa . . . [a]bhistuta-vapuso'nanta-ndrdyanasya satatam asta-puspikd- 
bali-caru-sattra-pravrttaye. 

BADAL PRASASTI OF THE NINTH CENTURY 

The Badal (Dinajpur) pillar inscription^ of the time of Narayanapala 
(ninth century a.d.) is the eulog}' of a Brahmana family of ministers under the 
first four Pala rulers, their erudition and able counsellorship being highly ex- 
tolled. Bhatta Gaurava Misra, who was Narayanapala’s chief minister, was not 
only a valiant warrior but also a reputed scholar whose achievements are 
beautifully described in a verse (22) composed in the vasantatilaka metre. In the 
picturesque description of the four boundaries of the empire of Devapala, the 
poet introduces too much of mythology and conventional thoughts when he says 
(verse 5) that ‘King Devapala made the whole land pay him revenue as a result 
of the policy of his minister (Darbhapani) . The land was bounded [on one side] 
by the mountain (i.e. the Vindhya range) which was the source (lit. father) of 
the river Reva and of which the blocks of rocks were wet with the rut of elephants, 
and [on the other] by the mountain which was the father of Gauri (i.e. the 
Himalayan range) and the whiteness of which was enhanced by the rays of the 
moon [on the] forehead of Isvara (Siva), and [on the other two sides] by the 
Caudalekhamdla (Varendra Research Society, Rajshahi), p. 70. 
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two oceans the waters of which turned red at the rise and setting of the sun’.®* 
Anuprasa and slesa played an important role in the compositions of this period. 
Minister Gaurava Misra is compared in verse 17 with Vasudeva (Purusottama) 
inasmuch as he himself was an eminent person {purusottama) and like Krsna 
%vho was a benefactor of the cowherds of Vrndavana {gopdla-priyakaraka) , the 
minister was a benefactor of the lord of the earth i.e. King Devapala {gopdla- 
priyakaraka). With Mesa in sampannaksatra-cintaka (verse 18) which means both 
‘one who calculates the motions of naksatras of good augury’ and ‘one who is 
on the lookout of affluent Ksatriyas [for extermination]’, one may compare the 
figure virodha or virodkdbhdsa (oxymoron) in verse 15 of the Bhagalpur plate®^ of 
Narayanapala, in which we have expressions like nalasama and analasadrsa 
referring to the king who is equal to Nala on account of his achievements, but 
who is again not like Nala. But the words can be interpreted in a manner which 
eliminates the antithesis. 

VIIL^DEVA PRAgASTI OF THE NINTH CENTURY 

A prasasti^ (ninth century a.d.) incised on the stone discovered at the 
village site of Ghoshrawa in Patna District, Bihar, says how the Brahmana 
Viradeva hailing from Nagarahara in Jalalabad became a Buddhist ascetic. 
He first became a disciple of Sarvajnasanti, head of the Kaniska vihdra 
(monastery), and then started for Mahabodhi (Gaya) to worship the vajrdsana 
of Buddha, and finally went to live in the vihdra known as Yasovarmapura in 
Magadha. It may be that Yasovarman who conquered Magadha had estab- 
lished this vihdra after his own name and the two great classical poets,' 
Hala and Bhavabhuti, enjoying his patronage, influenced writers like the 
composer of the Viradeva prasasti. A skilful use of alliteration can be marked in 
such expressions in the epigraph as sarhsdra-sdgara-samuttaranaika-setuh, kalayd 
malayd, and tapati tapanah. Not many involved figures of speech are found in 
the prasasti. The poet has made an extensive use of the metre vasantatilaka 
interspersed with sprinklings of s’drdulavikridita and manddkrdntd. 

BHUVANESVARA PRASASTI OF BHATTA BHAVADEVA 

The Bhuvanesvara inscription®* is a prasasti of the Brahmana Bhavadeva, 
who was a minister of King Harivarman {c. a.d. 1075-1125) of the Varman 
dynasty of Vanga (South-east Bengal). Bhatta Bhavadeva, surnamed ‘Bala- 
valabhi-bhujanga’, was a great scholar and author. The eulogy consists of thirty- 
three verses written in eleven metres by Bhavadeva’s friend, Vacaspati Misra. 
The versatility of Bhavadeva is indicated by the description that he was a 

The claim, however, is conventional and not historical. — DCS. 

” Gaudalekhamald, p. 55. 

^Ibii, p. 45. 

Inscriptions of Bengal (Varendra Research Society, Rajshahi), pp. 25 ff. 
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brahmavadin (one who teaches or expounds the Vedas), a mlmarhsaka (a follower of 
the Mlmarhsa system of philosophy), a jyotisika (an astronomer or astrologer), 
a smarta (one who possesses knowledge of Smrti), an dlankdrika (a rhetorician), 
an arthasdstravid (an expert in political science), an astrasdstravid (an expert in 
ballistics) , and a vaidyasdstravid (an expert in the science of medicine). Vacaspati 
Mika was undoubtedly a highly gifted poet. He has displayed pedantic 
mastery over all kinds of figures of speech, specially j awaA'a and slesa, and seems 
in his elaborate kdvya style to have followed the Naisadha-carita of Sriharsa who 
flourished in the latter part of the twelfth century. The poet’s invocation to the 
goddess of learning (Vagdevata) for occupying the tip of his tongue appears to 
be a precursor of similar invocations to Sarasvati by later Bengali poets. 

UMAPATIDHARA’S pra^asti of vijayasena from deopara 

Umapatidhara is well known among the poets who adorned the court of 
King Laksmanasena (c. a.d. 1 185-1205) of Bengal and is mentioned by Jayadeva 
in his Gitagovinda. Umapati is the author of the famous Deopara (Rajshahi 
District, Bangladesh) prasasti*^ of Vijayasena (c. a.d. 1097-1159), which consists 
of thir ty-six verses in a variety of metres. It records the construction of a 
temple of Harihara under the name of Pradyumnekara by King Vijayasena. 

It is full of rhetorical excesses, the style being gaudi riti and the language 
artificial to a degree. The author has displayed command over vocabulary and 
knowledge of mythology. He was treading in the footsteps of Pracetasa 
(V^miki) and Parasaranandana (Vyasa) and says (verse 33) that his effort to 
eulogize the Sena king, Vijayasena, was only meant to purify his composition 
by taking a plunge into the river of the gods (the Gahga) in the shape of his 
boundless fame {lat-kirtti-pura-surasindhu-vigdhanena vdcah pavitrayitum atra tu nah 
prayatnah). He refers to his own intellect 'being accurate in determining words 
and their import’ {esd kaveh pada-paddrtha-vuara-hiddha-buddher umdpatidharasya 
krtih prasastih). Lofty are the imageries in verses 30-31 mentioning the valuable 
offerings the Sena king made to Lord Siva who is commonly looked upon as an 
indigent god, never caring for the enjoyment of worldly objects. The poet states 
in a brilliant manner how Vijayasena made provisions of garments of variegated 
colours for Siva [the naked god], a hundred beautiful damsels bedecked with 
jewels [for serving the god who is Ardhanarikara, i.e. half female and half 
male], many townships [for the god who lives in crematories]. Umapati- 
dhara demonstrates his unique power of description when he says that beautiful 
silken garments, broad necklaces, sandal-paste, blue jewels, emeralds, and 
pearls dedicated by Vijayasena replaced respectively the usual dress of the 
wearer of wreaths of skulls (i.e. Siva), consisting of elephant-hide, the lord of 
serpents, ashes, rosary, other snakes, and human skulls. 

“ Ibid., pp. 4-2 ff. 
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In conclusion, the verse from the Silimpur (Bogra, North Bengal) stone 
inscription" of the eleventh century a.d. may be cited wherein are represented 
the poet-author’s views on poetic power; 

Kavih kdvja-gunaireva iobhate' nvesitasciram 
Tanmukhanvista-kdvyasya nasyantyekapade gundh. 

‘It is only when tire poet is himself sought out by the embellishments of his 
art (poetry) that he shines abidingly; but the excellences of a kdvya sought by 
the poet himself fly away all at once.’ 

As has been shown above, some inscription writers of high poetic powen 
should also be included in this category. G. Biihler,^ therefore, rightly remarks 
that ‘in order to arrive at certain conclusions, we must thoroughly investigate 
the language, the style and the poetical technics of single works and compare 
them with those of works whose dates have been known with certainty or with 
approximate definiteness, and of epigraphical documents, as well as with the 
canons laid down in the older manuals of poetics’. 

II 

Sanskrit and Sanskritic inscriptions have been found in aU the countries 
that came into cultural contact with India, viz. Indo-China, Indonesia,*® and 
Central Asia (‘Serindia’). Sanskrit inscriptions consisting of Buddhist dhdranis 
and the well-known formula ye dharmd...h3,vt also been found in Yunnan 
(China);** they have, however, no relevance for our present purpose as we 
shall be concerned here with ‘Greater India’. This is a region which chiefly 
stretches from Burma to Borneo, passing through Siam (Thailand), former 
French Indo-China, the Malay Peninsula, Sumatra, Java, and Bali. It is, 
however, from Cambodia — the ancient Kambuja-desa, comprising modern 
Cambodia, Cochin-China, eastern Siam, and southern Laos — that the most 
numerous and valuable epigraphs have come down to us. They wfll be dealt 
with in some detail here. 

Although there are good reasons to believe that Indian culture was already 
implanted in Indo-China and Indonesia in the first and second centuries a.d., 
the earliest epigraphical record testifying to Indian presence in that area dates 

« Ep. Ind., XIII, p. 283. 

** Vide his paper on ‘The Indian Inscriptions and tlic Antiquity of Indian Artificial Poetry’ (trans- 
lated by V. S. Ghate, Poona) in Indian AnHquaiy, XLII (1913), pp. 29 ff., 137 ff., 172 ff., 188 ff., 230 
ff., 243 ff., and 249. 

“ The name ‘Indonesia’ is used here in its cultural sense, and includes the hlalay Peninsula. 

“ See L. Finot in Bulletin de t’Ecole frarsfaise d’Extrlme-Orimt {BEFEO), XXV (1925), p. 447; W. 
Liebenthal, Sanskrit Inscriptions from Turman in Monummta Serica, XII (1947), pp. 1 ff. 

407 



IHE CULTURAL HERITAGE OF INDIA 

only from the second half of the third century. It is remarkable, however, that 
the Vo-canh inscription*^ (South Vietnam) composed in Sanskrit already 
adopts the kavya style. Except for the last two lines, the w'hole inscription seems 
to be in verse, and we find there the use of at least two elaborate metres, vasanta- 
tilaka and sdrdulavikridita. Unfortunately, the text is mutilated to a considerable 
extent. It has not yet been decided whether it is of Brahmanical or of Buddhist 
inspiration. But, palaeographically, this inscription has distinct affinities with 
the inscriptions of Nagarjunikonda, and it seems to be contemporaneous with 
the Brahmanical inscriptions in Sanskrit discovered at the same site.*® It cannot 
be definitely concluded on the basis of this meagre evidence that the \"0' 
canh inscription is of Brahmanical inspiration, and that Sanskrit was adopted 
so early as the epigraphical language in South-East Asia because Brahmanism 
there preceded Buddhism;*’ but the fact remains that, apart from some Pra- 
krit elements in the vocabulary of the late inscriptions,*® no trace of a Prakrit 
tradition has yet been found in that area. 

S.\NSKRIT INSCRIPTIONS OF KAMBUJA OR C.\MBODIA : KAVYA TRADITION 

Chronologically, the Sanskrit inscriptions of Kambuja-desa range from the 
fifth to the fourteenth century. Most of these are prasastis. A few, however, con- 
tain only invocations to divinities. These inscriptions prove that Sanskrit was 
the only literary language in ancient Cambodia. It is true that the local lan- 
guage, Khmer, is used in epigraphy from the seventh century onwards. But, 

See Precisions sur la paleographic de Vinscriplion dite de Vo-canh, in Arlibus Asiae, XXIV, 3/4 {Felicita- 
tion Volume presented to Professor George Coedes, on the occasion of his seventy-fifth birthday), 1961, pp. 219 ff. 

“The Nagarjunikonda inscriptions range in date from the time of the SatavShana’ king Vijaya 
Satakarpi {Ep. Ind., XXXVI, p. 274), who ruled in the early years of the third century, till that of the 
Iksvaku ruler Rudrapurusadatta {ibid., XXXIV, p. 22) whose reign covering at least nearly eleven 
years has to be assigned to near about the second quarter of the fourth century. Most of the large number 
of inscriptions are in Prakrit, only a few belonging to the reign of Ehuvula Santamula, who was the 
father of Rudrapurusadatta and ruled for at least about twenty-four years near about the close of the 
third and the early years of the fourth century, are in Sanskrit {ibid., XXXIII, p. 149; XXXIV pp. 
19-20). One of these few, dated in the king’s eleventh regnal year, contains a stanza iV the sragdhard 
metre. However, most of the records of Ehuvula and his son are in Prakrit with a few in Sanskrit influ- 
enced by Prakrit (cf. the record dated the twenty-fourth year of Ehuvula, ibid., XXXV, pp. 12-13) as 
would befit a transitional stage when Sanskrit was just trying to assert itself in the Nagarjunikonda 
region not much earlier than the beginning of the fourth century. Even if therefore it is supposed that 
the style and language of the Vo-canh inscription were borrowed from Nagarjunikonda, then also it 
would be somewhat later; but the total absence ofPrakrit in South-east Asian epigraphy seems strongly 
to suggest that the epigraphlc t radition there was indebted to that of an age when Sanskrit was the 
predominant language of inscriptions, and in South India, this was apparently later than the days of 
Ehuvula and his son. Prakrit was originally the language of both Buddhistic and Brahmanical inscrip- 
tions. An inscription of Ehuvula appears to be dated a.d. 333 {ibid., XXXV, p. 6). DCS 

. "^f-^‘'^‘’S’<”^'”^‘‘'^^‘‘’>'‘I’^^‘^‘”^^’‘°tcicnCambodge,d’aprisPepigraphie et ' Viconographie '{Publications 
de I Ecole frangaise d’ Extreme-Orient, t. XLIX, Paris, 1961), pp. 19-20. 

« Cf. Recherches sur le vocabulaire des inscriptions sanskrites du Cambodge in BEEEO LII 1 (19641 pp 
1 ff., Introduction, 3. > > t A PP- 
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at the beginning, this language is quite amorphous, still in quest of vocabulary 
and syntax. The records of the eleventh century show that the Khmer lan- 
guage — enriched through its contact with Sanskrit^® — was at that time per- 
fectly utilizable in historical narrations; but no document has yet come down to 
us which permits us to believe that it was suitable also for poetical and philo- 
sophical compositions. Frequently, the literary portion of an inscription is in 
Sanskrit, while the material and technical portion is in Khmer. Most of the 
inscriptions written in Khmer are but lists of donations to temples. 

One of the finest epigraphs ever composed in Cambodia — and all over 
‘Greater India’ — is the Phnom Bayang inscription dated a.d. 624.®® We find 
there a remarkable hymn addressed to Siva: 


Yam dntaran jjotir updsate biidha 
Niruttararh brahma parah jigisavah. 

Tapassmtejydvidhayo yadarpand 
Bhavantyanirdesyaphaldnubandhinah^ 

Na kevalarh tatphalayogasangindm 
Asafigindm karmaphalatyajdm api. 

Nisargasiddhair animddibhir gunair 
Upetam angikrtasaktivistaraih, 

Dhiydm atltam vacasdm agocaram 
Andspadarri yasya padarft vidur budhdh. 

‘Whom (Siva) the sages, desirous of conquering the supreme [condition], the 
absolute Brahman, worship as the internal light; the practices of austerity, 
study and sacrifice, provided they are offered to Him, bring about undefinable 
results, not only for those who are [still] attached to the acquisition of the fruits 
of those works, but also for those who are completely detached and have renoun- 
ced all fruits of actions; whose status,®’ endowed with tenuity and other quali- 
ties which are inherent in Him, and which develop through the action of the 
energies He assumes — a status that surpasses the power of all thoughts and 
^vords — is known only to the sages.’®® 

The description of the mountain that follows reminds us of Kalidasa. Here 
is one of the verses, unfortunately mutilated: 

On this point cf. G. Coedes, Les peuples de la peninsule indochinoise, (Paris, 1962), p. 212. 

A. Bartli and A. Bergaigne, Inscriptions sanskrites de Campd et duCambodge[ISCC) , V. Cf. Les Religions 
brahmaniques, pp. 57-58; axi A Journal Asiatique (JA), 1967, pp. 212-13. 

The inscription relates the installation or restoration of a Sivapada (footprint of 3iva, on which 
seeJA, 1964, pp. 379-81). 

The translation of some passages quoted here and elsewhere is more or less free. — DCS. 
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Ayanca murdhnd sphutaratnamalind 
Padarh dadhdno girisasya bhudharah, 

Upaiti lake bahu 

d mdnyatame hi sannatih. 

‘And this mountain, receiving upon its head, crowned with sparkKng jewels, 
the foot of Girisa (Siva), acquires great [glory] in the world. . . For it [elevates] 
rather than humiliates to bow down before the most illustrated.’ 

The influence of Kalidasa is manifest in the Han Chei inscription.® For 
delineating the digvijaya of King Bhavavarman the author of this inscription 
took as his model the Ragku-digvijaya in the Raghuvarhsa (Canto IV). Two of his 
verses recall unmistakably the Raghuvarhsa (IV. 49 and 54).® 

Inscription (verse A. 6) : 

Saratkdlabhiyd tasya pardndvrtatejasah 
Dvisdm asahyo yasyaiva pratdpo na raver api. 

‘In autumn, when he set out for expeditions, his lustre his enemies could 
never obscure, and his valour, more ardent than that of the sun, became un- 
bearable to his enemies.’ 

Raghuvarhsa (IV. 49) : 

DUi manddyate tejo daksinasydrh raver api 
Tasydm eva raghoh pdridydh pratdparri na visehire. 

‘In the southern direction, the lustre of even the sun becomes dimmed; in that 
very direction the Pandyas could not stand the valour of Raghu.’ 

Inscription (verse A. 7): 

Tasya sainyarajodhutam ujjhitdlarikrtisvapi 
Ripustrlgaridadeiem curriahhdvam updgatam. 

‘The dust raised by his army covered the cheeks of the womenfolk of his enemies. 
Although these were bereft of all cosmetics, the dust gathered there as powder.’ 

Raghuvarhsa (IV. 54) : 

Bhayotsrstavibhusdndrh tena keralayositdm 
Alakesu camurerms curriapratinidhikrtah. 

‘He made the dust raised by the army a substitute for the powder in the hair 
of the Kerala ladies who gave up ornaments through fear.’ 

6»/5CC, I, A. 

“ This was first noticed by F. Kielhom in Ep. Ind., VI (1900), p. 4, n. 1. 
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One perceives at once the marked difference between the imitation and the 
original. However, the style of these inscriptions is, in general, limpid. The em- 
bellishments [alankdras) — of both sound {sabda)^ and sense {artha) — are used 
with restraint and moderation. The slesa, which will be a burden of the later 
compositions, is effortless. 

With the epigraphs of Indravarman I (a.d. 877-89), kdvya in Cambodia 
becomes more artificial. Evidently, Cambodia could not escape for a long time 
from the literary tendencies that manifested themselves in India. It was again 
in the ‘Angkorian’ period tliat the longest epigraphs were composed in Cam- 
bodia. It may be pertinent to note that this grandeur and luxuriance in literary 
art coincide with similar tendencies in architecture and sculpture. Kalidasa, 
however, still inspires the poets. This is evident, for instance, in the Pre-Rup 
inscription of Rajendravarman (a.d. 961),®* which, along with the East Mebon 
inscription of a.d. 952,®’ constitutes the apogee of epigraphical kdvya in 
Cambodia. The two inscriptions contain 298 and 218 verses respectively. An idea 
of Kalidasa’s influence working on the poets of these inscriptions can be had 
from a comparative study of some of the verses of the Raghuvarhsa (e.g. IV. 14; 
IV. 25; VI. 20; VI. 22; and II. 53) and of the Pre-Rup inscription (e.g. verses 
59; 65; 164; 48; 210; and 290).®® Usually, as in this case, only some ideas or 
expressions are borrowed; but, sometimes, the authors simply imitate Kalidasa 
as in the following verse of the East Mebon inscription (verse 38) : 

Dvirephamdld iva pdrijdtaih 
dhiyo munindm iva cdtmayogatn, 

Vydpdram anyafi jagatdm vihaya 
drso ' dvitiyam pratipedire yam. 

‘As swarms of bees fly to the Parijata tree, as the minds of the Yogis have no 
other function than the meditation on the Self (Atman), so the eyes of people, 
leaving aside all other occupations, were placed upon him who had no equal.’ 

Kumdra-sambhava (I. 30) : 

Tam hamsamdldk hradiva gangdm 
mahausadhim naktam ivdlmabhdsah. 


“ Cf. G. Coedfes, Inscriptions iu Cambodge {IC), II, pp. 149-50. 

“ IC, I, pp. 73 ff. 

« L. Finot in BEFEO, XXV (1925), pp. 309 ff. 

Most of these verses are quoted in BEFEO, LII, 1 (1964), p. 4, n. 1. Raghuvamia (VI. 22) and 
Pre-Rup (v. 47) illustrate the rule of Panini {Astadhyayi, VIII. 2. 14) : rajanvdn saurajye. The fanciful 
etymology of the word k^atra, as given in Raghuvamia (II. 53) and Pre-Rup (w. 210 and 290), — ksatdt 
trdyate — goes back to the Bfhaddranyaka Upanisad (V. 13.4); it is also found in the Mahdbhdrata (VII. 
2395; XII. 103rand_2247). 
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Sthiropadesdm upadesakale 
prapedire praktanajanmavidyah. 

‘As rows of swans come to the Ganges in the autumn, as their own light comes 
at night to the great medicinal plants, so on her, came all the intellectual 
acquistitions of the former lives imparting a stable grasp in the process of her 
education.’ 

St\’listic differences exist. Thus, while in general the authors of inscriptions 
prefer the graceful vaidarbhi riti, there are some texts %vhich illustrate the other 
mode of diction, the gaudi riti, which is characterized by the use of wild alli- 
terations and of long and involved (dkula) compounds.^® The style of these 
inscriptions varies also according to the matter treated. The same authors 
adopt sometimes two different styles in the course of a single composition: the 
one, simple, for the narrative portion; the other, complex and florid, for the 
paneg)Tical portion. All these inscriptions, however, are versified. 

It is, however, not known who composed these inscriptions. Some of the 
authors may have been pundits coming from India, but others were Cambo- 
dians. In the reign of Jayavarman VII (a.d.1 181-C.1220), Queen Indradevi 
composed the inscription of Phimeanakas,*® while the princes, Suryakumara 
and Virakumara, composed those of Ta Prohm'^ and Preah Khan.®^ There 
is no doubt, however, that these authors were very learned. Not only do they 
refer, almost at every step, to epic and Puranic myths, but often they also 
utilize technical ideas following a well-established Indian tradition. Philosophy, 
grammar, politics, erotics, etc. are made to serve poetry; or rather poetry is 
made the medium of all these disciplines. Different systems of philosophy are 
often mentioned. Panini’s Astddhydyi (called Saiva Vydkarana, in the inscriptions 
in accordance with the tradition which ascribes its revelation to Siva),®® 
Patanjali’s Mahdbhdsya, and the Kdsikd-vrtti are also alluded to. The invocatory 
stanzas of the inscriptions testify, moreover, to a deep knowledge of Indian 
philosophical and theological ideas. One of the inscriptions is almost entirely 
devoted to a criticism of the dualism of Nyaya and the Saiva Agamas in favour 
of Vedantic monism.®^ 

It has been supposed that a Cambodian scholar came to learn the Sastras 
(scriptures) at the feet of the great Sankara (a.d. 788-820). This may not be 
true. But, from the tenth century onwards, the A'edanta greatly influenced the 

Cf. G. Coedes in Mdanges d’indianisme offerts par ses eUves d M. Sjkain LM (Paris, 1911), pp. 214- 
15; and IC, V, p. 244. 

«o/C, II, pp.161 ff. 

G. Coedes in BEFEO, VI (1906), pp. 44 ff. 

'2/i,W.,XLI (1941), pp. 255 ff. 

'* Les Religions brahmaniques, p. 48. 

**Ibid., pp. 61-62. 


412 



INSCRIPTIONS : THEIR LITERARY VALUE 

religious thought of the Cambodians. We may consider again two verses of the 
Pre-Rup inscription®^ where King Rajendravarman exhorts his successors to 
protect the religious foundation, dharma,^ made by him. This foundation, it is 
said, should be regarded by them as their own. since it is the same Atman 
which in different bodies is diversely imagined {kalpita) to be the doer (kartr) 
and the enjoyer [upabhoktr] . This individuation of the One, due to the contingent 
appositions [upadhi), is secondary {bhakta)\ it should be destroyed by the 
knowledge of the supreme Truth [paramdrtha) ‘as darkness is destroyed by 
sunlight’ : 

Atmffyam eko bahudhd vibhinne 
kartopabhoktd ca yatas same. 

Tatas svadharmagrahanam budhdndrh 
dharmesu sarvesu vivardhatdm vah. 

Upddhibheddd api kartrbhedo 
yah kalpitah karmaphaldni bhettum, 

Bhdktas sa bhedyah paramdrthabuddhyd 
bhdseva bhdnor anaydndhakdrah. 

‘In different bodies there is only one Atman which works and enjoys. May you, 
therefore, sages, more and more consider all religious foundations as yours 
{svadharma) . 

‘It is on the distinction between agents that reposes the conception according to 
which each person reaps the fruits of his own acts. This distinction, however, is 
only imagined due to the distinction of the contingent appositions. It is, there- 
fore, secondary, and it should be dispelled through the knowledge of the supreme 
Truth just as darkness is dispelled by sunlight.’ 

A great variety of metres is handled with skill. It must be mentioned, how- 
ever, that the simpler metres — sloka and the group indravajrd-upendravajrd- 
upajdti — hold a predominant place, indicating a comparative ease of the style. 
It is rather rarely that grammatically irregular forms and unnecessaiy words are 
resorted to for the sake of metre. 

The vocabulary®^ is quite extensive. We meet with a number of words 
which are not recorded, either at all, or in the specific meanings, in the exist- 
ing dictionaries. This does not mean, however, that all these words or meanings 
were invented by the Cambodians. In fact, some of them have already been 

IC, I, pp. 103-4, w. 287-88. Cf. JA (1971), pp. 99-101. 

•* On this word see Recherches sur le vocabulaire des inscriptions sanskriUs du Cambodge in BEFEO, LII, 1 
(1964), pp. 47ff. 

Cf. Recherches sitr le vocabulaire and SuppUments to the same in BEFEO, LIII, 1 (1965), pp. 247-51 ; 
LV (1969), pp. 145-51. 
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traced in the unexplored parts of Sanskrit literature. With kdvj/a in general, 
these inscriptions share the predilection for words in -i (e.g. abhidhi=abhidhd- 
\nd\), and the words in -ti (e.g. datti, radii, vyasti, etc.) and for periphrastic epi- 
thets. With one or two exceptions, the latter are impeccable. 

Last but not least, the authors of these inscriptions were versed in the alan- 
kdra-sdstra. It is not possible to enumerate here all the rhetorical figures emplo- 
yed, nor would it serve any useful purpose. Poetry is not a mechanical applica-* 
tion, however skilful, of the principles laid down in the alankdra-sdstra. The so- 
called ‘embellishments’ have no value of their own independently of the creative 
genius of each poet. A great modern authority has said : ‘A beautiful idea must 
appropi’iately incarnate itself in a beautiful expression. This defines alankdra 
and its place and function’.®® Unfortunately, judged by this criterion, these 
‘poems’ hardly deserve any admiration. They proceed more from learning 
than from innate poetic genius which blossoms forth in newer and newer 
forms {prajnd navanavonmesas'dlini pratibhd maid) and transfigures the whole world 
of ours. Hardly any freshness of imagination illumines these compositions. At 
best, some of the fancies in which their authors revel may have an intellectual 
appeal; but others are too far-fetched even for that. We have already spoken 
of desa. This figure, through which some of the principal figures like upamd, 
utpreksd, and vyatireka^^ are worked out, is not in itself bad; on the contrary, it 
is ‘one of the techniques by which Sanskrit poets seek to achieve suggestion 
to force a larger content into their miniature mould’."® But, in these inscriptions, 
this figure is not always as ‘unlaboured’ {aklista) as it should be. 

Nevertheless, in the absence of any other literature, the value of these com- 
positions is great indeed. They permit us at least to have a glimpse of the intel- 
lectual activities pursued in ancient Cambodia, and to see how deep the pene- 
tration of Indian culture in that country was. 

Before we close, we have to mention the inscriptions in Pali exclusively 
associated with Buddhism. Even at the earliest period, Pali Buddhism must 
have existed in Cambodia. But the only evidence that has come to light so far 
is the well-known formula ye dhammd etc. in an inscription of the eleventh 
century. Towards the end of the thirteenth century, however, Sinhalese Buddh- 
ism penetrated into Cambodia through Siam, and one of the earliest expres- 
sions of the new faith is a Pali inscription, dated a.d. 1308.'^ Though written 
in a new language, this short inscription prolongs the tradition of the old pra- 
sastis. Strangely enough, by its style it recalls the ‘pre-Angkorian’ inscriptions. 

V. Raghavan, Studies on Some Concepts of the Alankdra Sdstra (Adyar, Madras, 1942), p. 89. 

«» Vyatireka is the representation of the upameya (the object compared) as superior to the upamdna 
(the object compared with) in some particular respects. — DCS. 

’« An Anthology of Sanskrit Court Poetry; Vidydkara's Subhd}ita-ratnako}a, translated by Daniel H. H. 
Ingalls, Harvard Oriental Series, Vol. XLIV (1965), General Introduction, p. 19 

” G. Coed4s in BEPEO, XXXVI (1936), pp. 14 ff. 


414 



INSCRIPTIONS : THEIR LITERARY VALUE 

The last Sanskrit inscription in Cambodia was composed in the reign of 
Jayavarmaparamesvara (a.d. 1327-?).’^ It does not show any of those signs 
of decadence that we encounter earlier in the twelfth century in Campa, 
and later in the fourteenth in Indonesia. 

CAMPA AND INDONESIA 

Next in importance to the inscriptions of Kambuja-desa are those of Campa 
(South Annam) and Indonesia. In the former country, Sanskrit occupied the 
same position as in Cambodia. In Indonesia, however, already at a compara- 
tively early period, we find hterary compositions in Old Javanese. Literary 
compositions in Sanskrit, apart from the inscriptions, are also known. All these 
are inspired by India and are based on Indian models.” Sanskrit also exerted a 
great influence on the evolution of the Indonesian language.” 

In Campa, the inscriptions of Bhadravarman are supposed to date from 
c. A.D. 350. Somewhat later are the inscriptions of Mulavarman in East Borneo 
{c. A.D. 400). Then come those of Purnavarman in Java (r. a.d. 450). Some 
fragmentary inscriptions belonging to about the sixth century a.d. have also 
been found in West Borneo; these contain mostly some Buddhist formulae. 

More important from the Hterary point of view are the inscriptions belong- 
ing to the following centuries. The Sanskrit inscriptions of Campa and 
Indonesia are, however, not so rich as those of Cambodia, which remain un- 
surpassed both quantitatively and quahtatively. Moreover, tlieir language 
has something which suggests that it reposes more on the study of lexicons and 
grammars than on a living literary practice. This has been said also of the 
Cambodian inscriptions themselves but this seems to be truer still of those of 
Campa and Indonesia. And the rules of lexicon and grammar seem sometimes 
to have been studied only imperfectly, since barbarism and solecism are not 
wanting, particularly in Campa. No wonder that in the course of time Sanskrit 
dwindled into gibberish. A distinctive trait of the Sanskrit inscriptions of 
Campa is that they often adopt the campu form. 

BURMA 

In Burma, inscriptions in Pali associated with Theravada Buddhism have 
been found. But those antedating the eleventh century are only Buddhist for- 
mulae or fragments of the PaU canon. Later on, Pali is employed, along with 

”/5CC, LXV; IC, IV, pp. 254-56. 

Cf. J. Gonda, Sanskrit in Indonesia (Nagpur, 1952), pp. 100 ff.; C. Hooykaas, The Old-Javanese 
Rdmdyana, an exemplary Kakawin as to form and content (Verhandelingen der Koninklijke Pfederlandse Akademie 
van Wetenschappen, Afd. Letterkunde, Nieuwe Reeks, Deel LXV, No. 1, Amsterdam, 1958). 

’‘J. Gonda, op. cit., p. 115. 

’^J. Wackernagel and L. Renou, Altindische Crammatik, I, Introduction genirale (Gottingen, 1957), 
p. 18; cf. A. Barth, ISCC, p. 5. 
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the local languages, in narrative accounts.''* The most important Sanskrit 
inscription is the Mrohaung (Arakan) pillar inscription of Anandacandra, 
assigned to the eighth century a.d.,” which constitutes ‘a rare instance of a 
Sanskrit epigraph of Xh&prasasti type found in that country’"®. Though composed 
in a simple style, this inscription is not free from blemishes of grammar and 
prosody. 

SIAM (THAILAND) 

As already indicated, part of modern Siam was included in the ancient 
Kambuja-desa. In southern Siam was situated the kingdom of Dvaravatl from 
which inscriptions in Pali and Sanskrit (sixth-eighth centuries) have come down 
to us. But these short texts either relate some religious foundations or contain 
some Buddhist formulae or fragments of the Pali canon. The only texts that 
have some literary value are two Pali inscriptions belonging to the kingdom of 
Sukhodaya (fourteenth and fifteenth centuries).’® Both are composed in the 
campu form. One of them (VI), whose prose portion is unfortunately mutilated, 
relates poetically in its metrical portion the ordination [upasampadd) of a king 
who threw off the royal burden {rdjabhdra) in order to put on the yellow robe 
{kdsdyavattha) in the midst of tears of ministers, subjects, friends and relations, 
and ‘women as beautiful as celestial damsels’ {devangandbhdhi sundarihi). The 
other inscription (XII), relating the installation of two footprints of Buddha, is 
practically a string of grandiloquent epithets in prose followed by four simple 
verses. 


CENTRAL ASIA 

A huge number of epigraphical documents, written in the Kharosthi script, 
have been unearthed in Central Asia (‘Serindia’). The bulk of these texts comes 
from Niya, and dates from the third century a.d. The language used generally 
is a variety of Prakrit whose original home is supposed to be the north-western 
regions of the Indian Sub-continent. Some of these documents are composed 
in mixed Sanskrit and Prakrit. Most of them are administrative documents and 
have no literary value. A notable exception is No. 523 of the Kharosthi inscrip- 
tions,®® which contains an exhortation, couched in four different metres, against 
the hoarding of riches. The author drew his inspiration from such texts as the 
Pancatantra, the Hitopadesa, and the Makdbhdrata. The language is Sanskrit with 
a number of Prakritisms and grammatical errors here and there. 


See the Myazedi Inscriptions, published in Epigraphia Birmanica, I, Part I (1919); Taw SeinKo, 
The Kalydni Inscriptions (Rangoon, 1892). 

" E. H. Johnston in Bulletin of the School of Oriental and African Studies, XI (1943-46), pp. 358 ff. 

’* D. C. Sircar, Indian (Motilal Banarsidass, Delhi, 1965), p. 210. 

’• G. Coed&, Recueil des Inscriptions du Siam, I, Nos. VI and XII. 

“See JA (1908), pp. 319-27. 
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ASSAMESE 

THE LANGUAGE 

T he State of Assam within the Union of India was known in ancient times 
as Pragjyotisa and Kamarupa.^ The present name ‘Assam’ derives from the 
name of a Sino-Tibetan tribe, the Ahoms, who came from North Burma and 
conquered eastern Assam in a.d. 1228. 

The Ahoms were referred to in the seventeenth and eighteenth century 
writings as Asam, Asam, Acam, or Acam; and their kingdom was generally 
known as Asam-, Asam-, Acam-, or Acam-rajya, even though in the royal 
epigraphs the country is called Saumara or Saumara-Kamarupa. In the nine- 
teenth century, English writers called the land Asam or Assam and its people 
Asamese or Assamese. The term asamiya universally used today to mean the 
people and their language seems to have come into vogue in the nineteenth 
century. Some scholars take the view that the word assam is derived from a-sama, 
that is, ‘unequalled’ or ‘without parallel’, to signify that the people of this 
region are unique or peerless in their many qualities. 

Bengah, Oriya, and Assamese form the easternmost group of the New Indo- 
Aryan languages, and they have a common source in Magadhi Apabhrarhia, 
the principal dialect which developed for the Old Eastern Prakrit. This dialect 
spread in three directions: to the north-east, developing into Assamese; to the 
south, into Oriya; and in the area between the two, into Bengah. 

Bengah and Assamese have much in common, being written in the same 
script (except for two letters ^ and ?, corresponding to the Enghsh ‘w’ and ‘r’). 
The grammar of the two languages is also very similar. It is the pronunciation 
that makes them seem different. For instance, Assamese turns the sibilant 
(^, s, s) into the guttural unvoiced spirant hke the German ‘ch’ or the Persian 
or Arabic ‘kh’. 

The Assamese vocabulary is mainly derived from Sanskrit. In spoken dialect, 
however, the original Sanskrit words are mostly replaced by tadbhava (words 
derived from Sanskrit) or ardha-tatsama (half-Sanskrit) words. There are a 
number of Assamese words which have their parahel formations or equivalents 
in Hindustani, Marathi, and Gujarati. There are others borrowed from Arabic 
and Persian and also from Portuguese, Enghsh, and other European languages. 
The principal non- Aryan sources are: (i) Austro- Asiatic (Khasi, of the Mon- 
Khmer family); (u) Tibeto-Burman (Bodo); and (hi) Thai (Ahom). Assamese 

^ The Kdlikd Purdna (tenth century a.d.) and the Togini Tantra (sixteenth century A.D.) give a 
graphic account of the geographical limits of Pragjyotisa or Kamarupa. The earliest reference to 
Pragjyotisa is to be found in the Mahdbhdrata (c. second to fourth century a.d.), and to Kamarupa in 
the works of Kalidasa (c. fourth-fifth centuries A.D.) and the Allahabad inscription of Samudragupta 
(f. A.D. 335-80). 
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is a language of the plains, being confined more or less to the valley of the 
Brahmaputra. 

The earliest reference to the Assamese language is found in the account of 
the Chinese pilgrim Hiuen Tsang who visited the region on invitation from 
Bhaskaravarman, king of Kamarupa, during the first half of the seventh century 
A.D. Speaking of the kingdom of Kamarupa, Hiuen Tsang referred to its 
language as slightly differing from that of Mid-India.^ This indicates that by 
the middle of the seventh century the Indo-Aryan language had filtered into 
Assam and that it differed to some extent from the Magadhi dialects then cur- 
rent in Central India. 

The history of the Assamese literature may be divided into three periods as 
follows ; 

(i) Early Assamese, from the fourteenth to the end of the sixteenth century. 
This again can be divided into two sub-periods, the pre-Vaisnava 
literature and the \’aisnava renascence. 

(ii) Middle Assamese, from the seventeenth to the end of the eighteenth 
century. 

(iii) Modern Assamese, from the beginning of the nineteenth century to 
present times. 

EARLY ASS.A.MESE LITER.ATURE 

The beginnings of Assamese literature may be traced to the mystic lyrics 
known as the carjas centring round the esoteric doctrines and erotic prac- 
tices of the later Sahajayana form of Mahayana Buddhism. Written by twenty- 
three siddka-punisas (eighth to twelfth century a.d.), they belong to eastern 
India as a whole, and have been claimed as their own by Assam, Bengal, Orissa, 
and Mithila. It is likely that some of these carjds or carjd w'riters had something 
to do with Kamarupa, a great centre of crypto-Buddhism. 

PRE-\'.\ISN.-\VA LITEIOVTURE 

The emergence of Assamese as a distinct language is marked by the out- 
burst of a rich poetical literature based on the two great Indian epics and the 
Puranas. The first two great poets in Assamese, Hema Sarasvati and Harivara 
Mpra, belong to the reign of King Durlabhanarayana [c. a.d. 1300). Fiah- 
Idda-cmitra of Hema Sarasvati is considered to be the first literary production 
in Assamese. Here the poet has rendered in a century of verses the story of 
Prahlada and Hiranyakafipu from the Vdmana Purdna. He is also the author of 
a more voluminous work, Hara-Gauri-saihvdda, based on several Puranas. Hari- 
vara Vipra’s chief works arc Lava-Kusar I'uddha and Vabiuvdhanar Yuddha. Though 
derived from the Jairniniya Mahdbhdrata, each of them testifies also to the imagi- 

“ Cf. Thomas Watters, On Tuan Chwang's Travels in India, Vol. II, p. 186. 
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native genius of its poet. Kaviratna Sarasvatl, another poet of the period^ 
turned a small section of the Dronaparvan of the Mahdbhdrata into Assamese verse 
with adaptation. The work is entitled Jayadratha-vadha. Madhava Kandali 
[c. fourteenth century a.d.) is the most distinguished poet of this period. His 
works include a translation of the Rdmdyam into lively and idiomatic Assamese 
verse. This period is marked by a wonderful zeal for story-telling and a develop- 
ed form of tripadi and paydra versification. 

\^AISNAVA REN.ASCENCE 

By the end of the fifteenth century there had started a great and vigorous 
renascence in Assam in the form of the neo-Vaisnava movement of Sankara 
Deva (? 1449-1568). Three poets, Mankara, Durgavara Kayastha, and Pitam- 
bara Kavi, who do not seem to have belonged to this movement, wrote mostly in 
the early part of the sixteenth centur\'. Mankara attempted in his Behuld-Lakhin- 
dara to create a novel Purina for the new-born cult of the serpent-goddess, 
Manasa, in a sequence of lyrics in the Assamese language. Durgavara in his 
Giti-Rdmdyana adapted the Rdmdyam, particularly its pathetic sections, into a 
small series of very lively lyrics in rdgas interspersed with ordinary verses. Pitam- 
bara wrote in the similar technique his Usd-parinaya, Bhdgavata (Books I and X), 
and Candi-dkhydna. The works of these three poets differ from the contemporary 
Vaisnava writers in their form which is called Pacali or Pancali, a type very 
common in Bengal, as well as in their content which appeals more to the senses 
than to the intellect. 

Sankara Deva’s school of Vaisnavism has a monotheistic doctrine as its 
central religious tenet. It believes in the repetition rnentally or through speech 
and song of the various names of Visnu-Krsna and the accounts of His divine 
sports {lild) as the principal way of getting to the Lord. It is, therefore, called 
ekahrana ndmadharma (the religion of complete surrender to the One). It 
enjoins the worship of this one deity, and interdicts its followers from the worslrip 
of any other god or goddess. The Radha-Kr.sna cult is not included in this system 
of \^aisnavism. This neo-Vaisnava movement brought in its trail a great literary 
upheaval in Assam. The royal patronage that came from the Koch king Nara- 
narayana (1533-84) was a most significant factor so far as this literary upsurge 
was concerned. Sankara Deva and his favourite disciple and chief apostle 
Jvladhava Deva (1489-1596) composed a good number of songs, dramas, verse- 
narratives, and other types of literature. This period of Assamese literature 
might be called the age of one scripture, the Bhdgavata Purdna, and one god, 
Visnu-Krsna. Sankara Deva himself is said to have rendered eight out of the 
twelve books of this Purdna into Assamese, besides guiding and inspiring other 
scholars to take up the rest of the work. His masterpiece, Klrtana-ghosd, gives 
the very quintessence of this great scripture. His Bhakti-pradipa is a theological 
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work giving an analysis of the nature of bhakti (devotion). His Rukmini-harana, 
Haris'candra-updkhjdna, and Bali-chalam are narrative poems full of poetic flavour 
and charm. Sankara Deva’s language is endowed with the boldness of a creative 
genius. He coined the novel idiom of Brajabuli,® based on Maithih, Western 
Hindi, and Assamese, for a number of his bar-gitas* (noble songs) and his anki- 
yd-ndts (one-act plays) ; Patni-prasdda, Kdliya-damana, Keli-gopdla, Rukmint-haram, 
Pdrijdta-haram, and Rdma-vijaya. These dramas, having some characteristics 
of the Sanskrit play (like the sutradhdra, prarocand, ndndi, etc.), differ from the 
classical art in other aspects and in general construction. 

Madhava Deva’s bar-gitas and ankiyd-ndts [Arjuna-bhanjana, Cordhard, Pim- 
pard-gucuvd, Bhojana-vihdra, etc.) evince an artistic skill even finer than that of 
his master. Vdtsalya (affection towards offspring) predominates over other 
sentiments in these writings as ddsya (devotion of a servant to his master) does 
in the case of Sankara Deva’s. He ever revels in the depiction of the childhood 
frolics of Krsna, and is struck with a mystic awe that this Child God played all 
sorts of pranks with his foster mother Yasoda and the gopls of Vrndavana and 
even obeyed their commands. He translated Visnu Puri’s Bhakti-ratndvali into 
Assamese verse at the behest of his master. His other popular works are : Rdja- 
suya Tajna, Adikdnda Rdmdyana, etc. But Ndma-ghosd or Hdjdri-ghosd, a book of a 
thousand couplets, is his most outstanding work showing him at his best as an 
ardent devotee and yet a Vedantic thinker. 

Ananta Kandali and Rama Sarasvati are two other great poets of Sankara 
Deva’s time. Ananta Kandali’s most popular work is Kumdra-haram narrat- 
ing the romantic story of Usa and Aniruddha. He translated several books of 
the Bhdgavata and made an abridged version of the Rdmdyana, where, however, 

» Brajabuli is an archaic speech said to have been used by Krsna and the gopls of Vraja (Vrndavana) . 
This literary medium was popular among the medieval Vaisnavite poets of Bengal, Bihar, and Orissa. 
‘It is difficult to guess why Sankara Deva made a departure from the popular language of his poems 
and chose Brajabuli for his devotional lyrics and plays. The reason may be that Brajabuli as a language 
had less use of compound consonants, a preponderance of vowels, an alliterative fineness of texture, and 
a subtlety of implication, and these phonetic and other traits may be said to have made it a more flexible 
medium for lyric compositions. In addition to this flexibility, some element of sacredness was associated 
with this artificial language, as it was traditionally considered to be the hallowed language of Vraja. 
This archaic language with a deep tone and feeling was employed to “meet requirements which do not 
arise in ordinary speech”, and it inunensely succeeded in interpreting the Vaisnavite renaissance. 
iSankara Deva was our first great poet to use this artificial language, and superb was the use he made 
of it in his bar-gitas and ankiya-ndts. The Buddhist caryapadas may be said to have served for structural 
models of these bar-gitas.' Vide Birinchi K umar Barua, History of Assamese Literature, p. 30. 

* These bar-gita lyrics were something new in the field of poetry which Sankara Deva introduced 
into Assamese. They are essentially devotional poems, sometimes ecstatic in an abandon of faith, some- 
times contemplative and reflective, at times exhortatory and seeking to create a distaste for the world 
with a love of God. These are still very popular, being frequently sung. The deha-nicdrar gitas or ‘songs 
of the transitoriness of the body’ form another series of poems composed by Sankara Deva, correspond- 
ing to the deha-tattzier gita poems of Bengali, which, although not lofty in sentiment or poetry, seek to 
create among the masses the feeling of other-worldliness and devotion to God. — Editor. 
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he plagiarized the work of Madhava Kandali to a great extent. He has several 
other poetical works to his credit, namely, Mahiravaiia-vadha, Hari-Hara-yuddha, 
Vrtrdsura-vadha, Bharata-Sdvitri, and Jiva-stuti. Rama Sarasvati is a prolific writer 
on the Mahdbhdrata topics taken mainly from the Vamparvan. He writes with 
vigour but goes to exaggerated lengths in his few vadha-kdvyas with fabricated 
stories of the killing of demons by the Pandavas. He had good followers like 
Sagarakhari, author of Khatdsura-mdha. Rama Sarasvati made an Assa- 
mese version of the Gitagovinda of Jayadeva. He is responsible for one book of 
genial humour, Bhlma-carita, with the story of Lord iSiva as a farmer and 
Bhima as the farmer’s servant. A similarly amusing poem is Kan-khova which 
invokes the figure of a nursery bogey in order to enlarge on the subject of the 
former incarnations of Krsna. Written by Sridhara Kandali, author of 
Ghumcdyatrd, it retains its popularity in Assam even today. Other talents, 
besides Sankara Deva and Ananta Kandali, who concentrated upon the 
Bhdgavata Purdna, are: Aniruddha Kayastha (sections of Books IV and V), 
Gopalacarana Dvija (Book HI), Kesavacarana (Books VH and IX), Ratna- 
kara Mi^ra (sections of Book V) , and others. The Bhagavad-Gitd was first ren- 
dered into Assamese verse by Govinda Misra. The rendering is lucid, chiselled, 
and forceful. The Harivamia found very good adapters in Gopalacarana Dvija 
(sixteenth century) and Bhavananda Miira (sixteenth century), the latter 
deviating considerably from the original. Kaihsari Kayastha’s well-known 
translation of the Mahdbhdrata is faithful to a large extent to the original. Kala- 
pacandra, Rama Sarasvati’s son, wrote a verse-romance called Rddhd-carita, 
besides translating a portion of the fourth book of the Bhdgavata. Rddhd-carita 
is a unique work in the Assamese Vaisnava literature so far as its depiction of 
the love of Radha and Krsna is concernd. The period witnessed ako the pro- 
duction of a few valuable non-religious works in verse like Vakula Kayastha’s 
Kitdvat-manjari (c. 1434), a work on arithmetic, book-keeping, and land survey. 

MIDDLE ASSAMESE LITERATURE 

The bulk of the literary productions of the Middle Assamese period is mostly 
in the nature of translations, adaptations, or compilations and in the main it 
is religious. Writers like Gopinatha Pathaka (early seventeenth century), 
Damodara Dasa, Laksminatha Dvija, and Prthurama Dvija translated 
portions of the Mahdbhdrata into Assamese verse, while Hrdayananda Kayastha 
and other minor poets dealt with portions of the Rdmdyana. The Puranas 
attracted numerous versifiers. Among works of translation and adaptation from 
the Puranas may be mentioned: Visnu Pur dm by Bhagavata Misra® (seventeenth 
century), Brhanndradiya Purdna by Bhuvanesvara Vacaspati Misra (early eight- 
eenth century), Dharma Purdna by Kavicandra Dvija (eighteenth century), 

‘ Bhagavata Miira has also rendered the Sdttvata Tantra into Assamese verse. 
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Brahmavaivarta Furana by Balarama Dvija (eighteenth century) and Durgesvara 
Dvija (eighteenth century'), Mdrkandeya Purdna [Candi-dkhydna) by Ranganatha 
Cakravarti (seventeenth century) and Rucinatha Kandali (eighteenth cen- 
tury), 2 ind Hanvamsa by Vidyacandra Bhattacarya (eighteenth century). Nitya- 
nanda Kayastha (seventeenth century) and others worked on the Bhdgavata 
Purdna. 

There are several verse-romances in the Middle Assamese literature, for 
instance, Rama Dvija’s Mrgdvati-carita, Dina Dvijavara’s Mddhava-Sulocand- 
updkkydna, and the anonymous Madhumdlali. The influence of North Indian 
poets like Kutuban and Manjhan is to be marked in the growth of this class of 
literature. The wandering minstrel Kaviraja Suryavipra’s {c. 1616) Siydl-gosdin 
is a unique piece of metrical work. Ramananda Dvija’s Mahdmoha-kdvya is a 
poem based on Krsna Misra’s famous play, Prabodha-candrodaya. The Hitopa- 
desa and the Dvdtrirhht-puttalikd were retold in .Assamese by Rama Misra who, 
curiously enough, gives interesting topical accounts of different temples and 
holy spots of Vrndavana in his Vrnddvana-carita. 

Bar-gita lyrics of Sankara Deva and Madhava Deva were imitated by the 
numerous mahantas (pontiffs) oi sattras (Vaisnavite monasteries). Some of these 
writers like Gopala Deva, Aniruddha, Srirama, Yadumani, and Ramananda 
attained some distinction in the line. These ekasarana Krsnaite lyrics were sup- 
plemented in the early eighteenth century by Sakta and Radha-Krsnaite songs, 
written by the Ahom kings, Rudra Sirhha (1696-1714) and Siva Simha 
(1714-44), and other poets of their reign. Notable among them is Ramanara- 
yana Kaviraja Cakravarti who translated the Gitagovinda, the Krsna-janma- 
khanda of the Brahmavaivarta Purdna, and the episode of Sahkhacuda and Tulasi 
from the Prakrti-khanda of the same Purdna, and wrote Sakuntald-kdvya which 
includes the small verse-romance of Candraketu and Kamakala. The Togini 
Tantra was partially translated by a royal officer, Ramacandra Barpatra. Ananta 
Acarya, taking inspiration from Sankara’s famous Sakta hymn to the Mother 
Goddess, wrote in Assamese verse Ananda-lahari, It may be mentioned in this 
connexion that Ananta Acarya was assigned by King Siva Sirhha to render 
the Ananda-lahari into Assamese.® Besides Rucinatha Kandali’s translation, there 
is another Assamese version of the Caridi-dkhydna by Madhusudana Misra. The 
cult of Manasa was celebrated in Narayana Deva’s Padmd Purdna. Many pontiffs 
of the Vaisnava sattras composed dramas in the style of Sankara Deva and 
Madhava Deva. Some of these have real merit and are staged in the countr>'- 
side even today. 

• The Ahom court encouraged the production of literature on sexology and erotics and consequently 
several Sanskrit texts dealing with kdma-saslra (the science of erodes) were translated into Assamese. 
Kavisekhara Bhattacarya compiled a treatise on erodes in verse for the enlightenment and entertain- 
ment of Prince Caru Siifaha, son of King Rajesvara Siihha (1751-69). 
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The vogue of writing carita-puthis (biographies) in verse was started by 
Daityari Thakur,’ Bhusana Dvija, Vaikunthanatha Dvija, and Ramananda 
Dvija (seventeenth century). All of them gave accounts of the lives of Vaisnava 
masters like Sankara Deva and Madhava Dev'a, and the vogue was kept up 
by later writers. Rama Raya (seventeenth centur)^) and Nilakantlia Dasa 
(eighteenth century) wrote biographies of Damodara Deva (1488-1598), a 
follower of Sankara Deva, who later broke away from his camp. These carita- 
puthis are important also as documents of the contemporary religious and 
social life of Assam. Vamsdvalis constitute another type of historical writing. 
They usually record the history of noble families and are significant reflections 
of the social and political conditions of the land. Suryakhari Daivajha’s 
metrical chronicle, Darang Rdja-varhsavalip composed during the latter part 
of the eighteenth century, gives accounts of the kings of Cooch Behar and 
Darang. Two later writers, Vishweshwar Vaidyadhip {Belimdrar Buranji, 
probably composed between 1838 and 1846) and Dutiram Hazarika {Kali 
Bhdrata, 1862), rendered into verse the annals of the fall of the Ahom 
kingdom.® 

E.\RLY PROSE 

The first specimens of Assamese prose, which has built a firm tradition for 
itself, are to be found in the Brajabuli idiom of the dramas of Sankara Deva and 
Madhava Deva, Vaikunthanatha Bhagavata Bhattacarya (c. 1558-1638), 
popularly known as Bhatta Deva, utilized the artificial diction and syntax of 
the old poets in his mature prose translations of the Bhagavata Purdna 
{Bhdgavata-kathd) and the Bhagavad-Gitd {Gitd-kathd) About the same time 
Gopalacarana Dvija, a poet of .some note, rendered Sankara Deva’s Sanskrit 
treatise on bhakti, Bhakti-ratndkara, into very elegant Assamese prose Another 
noteworthy prose work of tliis period is the Padma Purdna : Kriyd-yoga-sdra 
(1618, author unknown). Other old religious books in prose of following 
centuries include Sdttvata Tantra of Krsnananda, Kathd-ghosd (1715) of 
Parasurama, and Kcthd Rdmdyana {c. 1758) of Raghunatha Mahanta.^^ 

But we come nearer the prose of everyday hfe in the biographies of the 


’ Daityari Xhakvr another work to his credit called JVrsimha-yatrd. 

* Hemchandra Goswami edited and published this work. 

• Another milestone in the development of the Middle Assamese literature of antiquarian interest 
was reached by several historical ballads. A most important of the kind is Barphukanar Gita. It narrates 
the events centring round Badancandra Barphukan, an Ahom viceroy at Gauhati. It closely follows 
actual events and is ‘remarkable for its dramatic interest, descriptive quality, vivid characterization and 
racy humour’ {Vide E. A. Gait, A History of Assam, p. 284). Bakhararbarar Gita and Padum Kuvdrir Gita 
are two other very popular historical ballads composed during the period under review. 

He has to his credit two 'manuals on bhaki cult. They are, Sarana-sangraha and Prasahga-mdld 
dealing with the procedure of Vaisnavite diksd and various forms of devotional services. 

'' He has to his credit two more long metrical compositions, Santruhjaya and Adbhuta Rdmdyana. 


V— 54 
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Vaisnava saints, known as katha-guru-caritas, and the chronicles of the Ahom 
kings called huranjis.^ Both these types of prose literature seem to have an 
unbroken history at least from about the last two decades of the seventeenth 
century. Purani Asam-burafiji^ Asam-burahji,^* and Kathd-guru-carita^ provide 
very early and notable examples of the carita and burafiji prose, both in 
literary excellence and able treatment of the subject-matter. This type of writings 
continued till the beginning of the nineteenth century when Maniram Dewan 
Barua (the 1857 martyr), Kasinath Phukan, and Harakanta Barua compiled 
their histories of Assam. Buranjis represent a remarkable chapter in Assamese 
literature. They also supply interesting information about the political, social, 
and cultural history of Assam from the thirteenth to the early nineteenth 
century. The language in which they have been composed is direct and 
lucid. 

The services of the new prose were utilized for works on some useful arts 
also. Mention might be made in this connexion of Sukumara Barkath’s Hasti- 
vidydrnava}^ (1734), a beautifully illustrated treatise on elephantology based on a 
Sanskrit text {Gajendra-cintdmani by Sambhunatha) ; the anonymous Ghodd- 
niddnaP on medicine for horses; Kaviraja Cakravarti’s Bhdsvati on astronomy 
(based on the Sanskrit text Surya-siddhdnta) ; and Kasinatha’s Ankar Aryd on 
arithmetic. Another notable prose work of this period is a gloss on ^ubhahkara 
Kavi’s Hasta-muktdvali, a work on dance technique. It is an elegant rendering 
of the original Sanskrit text into suitable Assamese prose.^® 

The burahjis were at first written in original Ahom, the language of the rulers. Later the Ahoms 
gradually became Assamese-speakers, and the buroHjis came to be composed into Assamese from the 
middle of the seventeenth century. 

“Ed. Hemchandra Goswami (1922). 

Ed. Suryakumar Bhuyan (1945). The burafijis are numerous but only a few others have come 
to light so far : Deodham Asam-buraHji (1932), TungakhuAgiyd-buranji (1932), Kdchdri-burafiji (1936), 
PddSvah-buranji, etc. 

“Ed. Upendrachandra Lekharu (1952). 

“ The Publication Board, Assam, has recently (1976) brought out SukumSra BarkSth’s now 
fragmentary Hasti-viiydrnava with photographic reproduction of the text and paintings of the 
extant folios in a costly volume. 

“ The Government of Assam has published a printed edition of this valuable treatise in 1932 under 
the editorship of Tarinicharan Bhattacharyya. 

Quite a mass of literature (in both prose and verse) known as the mantra-puthis, of unknown 
authorship, is found in Middle Assamese. The earliest of the mantras or magic incantations show eviden- 
ces of Buddhistic impact and therefore must go back to the period before A.D. 1500. The mantra-puthis 
contain magical formulae to cure snakebite, to scare away devils and evil spirits, to cure various kinds 
of diseases, to succeed in love-making and other erotic affairs, to protect the fields from the evil eye to 
ensure good harvest, and so on. An idea of the range and variety of the mantra literature can be had 
from the following few titles: Sdpar-dharani-mantra, Karati-mantra, Sarvadhdk-mantra, Mohini-mantra, Kdma- 
ratna-mantra, Bhutar-mantra, Khetra-manlra, etc. Strictly speaking, these mantra-puthis have no literary 
merit but they are significant in another respect. ‘These mantras,’ as E. A. Gait writes in his A History 
of Assam (p. 282), ‘are interesting and important as documents of social history, folk-beliefs and super- 
sti tions.’ — Editor. 
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MODERN ASSAMESE LITERATURE 

For a quarter of a century after the annexation of Assam to British territory 
by the Treaty of Yandabo (1826) between the British and the Burmese, the land 
was a veritable valley of the shadow of death. Assamese was replaced by Bengali 
in schools and courts in 1836. But the feehng of pride in one’s own language 
could not be extinguished and it began to assert itself by the middle of the 
century. The American Baptist missionaries who came to Assam gave fresh 
vigour to this awakening by publishing books in, and on, Assamese, like Kasi- 
nath Phukan’s (P1810-80) History of Assam (1844), Rev. Nathan Brown’s 
Grammatical Notices of the Assamese Language (1848), and Rev. Miles Bronson’s 
Assamese-English Dictionary (1867). Already in 1813, the EngUsh missionaries at 
Serampore in Bengal had brought out the Bible in Assamese, which was the 
first Assamese book in print. W. Robinson, an English missionary, brought out 
in 1839 A Grammar of the Assamese Language. It was a book of Assamese grammar 
in English and the first of its kind. The Baptists from the United States of 
America estabhshed the first printing press in Assam in 1836 and started the 
monthly, Arunodaya, in 1846. This journal was the first of its kind in Assamese 
and was mainly responsible for introducing a modern tone and outiook into 
the language. It was principally through the efforts of Anandaram Dhekiyal 
Phukan (1829-96) and the American missionaries that Assamese was restored 
to its former official prestige in 1872. A literary revival now started. 

The first great figure in modern Assamese literature is Hemchandra Barua 
(1835-96) who set the standards for modern Assamese language through his 
grammar, Asamiyd Vydkarana (1895), and his Anglo- Assamese dictionary, Hema- 
kosa (1900). He tried to remove social evils through the satirical essay, Bahire 
Rahgcahg Bhitare Kovdbhdturi (1861), which could also be called a novelette, 
and the playlet, Kaniyd-kirtana (1861). Gunabhiram Barua (1837-95) is the first 
historian and biographer in modern Assamese literature. His historical piece, 
Asam-buranji (1884) and his biography of Dhekiyal Phukan published in 1880 
are both remarkable books. His Rdma-navaml (1857) might be called the first 
modern tragic drama in the Assamese language. 

POETRY 

In the field of poetry Ramakanta Chaudhuri (1846-89) and Bholanath Das 
(1858-1929) were the first to adopt blank verse for their kdvyas, Abhimanyu-vadha 
(1875) Sitd-harana (1888) respectively. But the most significant phenomenon 
in the history of modern Assamese literature is the appearance of Lakshminath 
Bezbarua (1868-1938) on the literary scene. He is by far the most outstanding 
figure in modern Assamese literature. He together with his friends, Chandra- 
kumar Agarwala (1867-1938) and Hemchandra Goswami (1872-1928), started 
a new monthly, the Jondki, in 1889, which played a vital role in providing 


427 



THE CULTUR.\L HERITAGE OF INDIA 

some novel features to Assamese poetry. The delicate flavour of early nineteenth 
century English romanticism was infused into Assamese poetry by these three 
stahvaits. Poetry became more subjective and secular, and achieved a very 
wide range. The collection of Bezbarua’s poems is entitled Kadamkali (1913). 
The most endearing quality in his other writings — drama, farce, essay, short 
story, and novel — is the depiction of essentially Assamese character. Bezbarua 
brought Hemchandra Barua’s style to perfection and made it a suitable vehicle 
for the various forms of modern Assamese literature. Hemchandra also greatly 
iirfluenced him in his social, political, and literary satire. Chandrakumar 
Agarwala struck a highly idealistic note in his poems, now included in Pratimd 
(1914) and Vina-vardgi (1923). Hemchandra Goswami is the first Assamese 
writer of sonnets, although in later years he devoted himself to a fruitful schol- 
arly study of the country’s antiquity. His collected poems were brought out in 
the form of a book entitled Phular Cdki (1907). Kamalakanta Bhattacharya 
(1853-1936) brought into his rough-hewn verses and virile prose a keenly patrio- 
tic and intellectual quality. Cintdnala and Cintdiarangini {1933) are two 

important collections of his poems. Padmanath Gohain Barua (1871-1946), who 
successfully explored the possibilities of writing history in the forms of drama 
and fiction, was an effective poet too. His Phular Cdneki is a collection of nature 
lyrics. Juran.1 (1900) is another collection of his lyrics. He attempted an epic 
narrative in blank verse in Lild (1901). This was written on the death of his wife, 
but not in the style of an eleg\'. He had his own distinctive prose style also. 
Hiteswar Barbarua (1876-1939) is a narrative poet of great note. Kdmatdpura 
Dhvarhsa (1912) is one of his beautiful kdvjas. He has to his credit two collections 
of sonnets, Mdlac (1918) and Cakulo (1922). The lyricist Durgeswar Sarnia (1885- 
1961) excels in his homely poetic diction. His poems liave been published in 
two collections, Anjali (1910) and JVivedana (1920). 

The new writers of the twentieth century mainly tried to be faithful to the 
ideals of the Jondki. Bezbarua’s monthly, the Bdhi (1909-45), was also one of the 
main instruments in introducing and shaping new literary talents. Raghunath 
Chaudhari (1879-1968) sang of the religion of nature in his bird poems [Sadari, 
1910; Keteki, 1918; Dahikatard, 1931) which arc of rare artistic perfection. 
Ambikagiri Ray Chaudhuri’s (1885-1967) poems arc characterized in their 
various phases by a mystic note of love, a strong sense of the vigour of life, and 
an intense patriotism. His Tumi (1915) is a symbolic kdiya full of music and 
melody. A brooding melancholy and a romantic morbidity pervade the fine 
lyrics and prose-poems {kathd-kavitd) of Jatindranath Dowerah (1892-1964) 
whose sensitive mind has imbibed the poetic beauties of different ages and 
climes only to recreate them in a new light. His Omar-tirtlia (1926) is an inter- 
pretation of Omar Khayyam and his Milanar Sura (1960) that of Hafiz. The 
lyrics of Surj’akumar Bhuyan [Nirmdli, 1918), Ratnakanta Barkakati [Sevdli, 
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1932), Lakshminath Phukan {Sondli Sapan, 1961), Sailadhar Rajklaowa 
{Nijard), Nalinibala Devi [Sandhijdr Sura, 1928), and Dharmeswari Devi [Phular 
Sardi, 1929) have distinctive characteristics of form and content. The twenties 
and thirties witnessed a group of poets in Dimbeswar Neog [Indradhanu, 1930), 
Binandachandra Barua [Sankhadhvani, 1925), Atulchandra Hazarika [Pdhca- 
janya, 1931), and Daibachandra Talukdar [Prema-pata). Devakanta Barua (b. 
1914), possibly the best poet of the thirties and mid-forties, infused a new ques- 
tioning vigour and thought-content into love poetry (Sdgara Dekhicha, 1945), 
while Ganeshchandra Gogoi (1907-38) evinces a keen sensitiveness and melan- 
choly in his love lyrics [Svapna-bhanga, 1934). Mention may be made of a 
few other poets of distinction belonging to the first half of this century: 
Chandradhar Barua {Ranjana), Padmadhar Chaliha [Gita-lahari, 1921), 
Nilamani Phukan (Aldnasi, 1943), Dandinath Kalita {Bahurupi, 1926), Umes- 
chandra Chaudhari [Aianddkinl] , Kamaleswar Chaliha {Chanditd, 1941), 
Prasannalal Chaudlruri {Agnimantra, 1952), and Anandachandra Barua 
{Pdpadi). 

The Second World War radically disturbed life in Assam and virtually 
atrophied all literary effort. Publications became rare and the periodicals, 
which maintained some semblance of life, dwindled. There was furthermore a 
startling break from past ideals and existing literary conventions when books 
and periodicals began to reappear. Influences from far and near came to bear 
conflictingly upon the thin lingering current of literature. Psycho-analysis had 
already appeared in the novel and short story. But the change has particularly 
been felt in poetry where experiments have been carried out boldly and often 
successfully. A host of poets hke Hem Barua, Amulya Barua, Navakanta Barua, 
Hari Barkakati, Mahendra Bora, Nilamani Phukan (Junior), Dinesh Goswami, 
Keshab Mahanta, Nirmalprabha Bardalai, Amalendu Guha, Homen Bargo- 
hain, Biren Bhattacharya, Ram Gogoi, and Abdul Malik have sought inspiration 
from many widely different sources — from Rabindranath Tagore and Jiva- 
nananda Das at the one end to Sigmund Freud, Carl Gustave Jung, Alfred 
Adler, T. S. Eliot, the Japanese and Arabic poets, and the French symbolist 
poetry at the other. 


DRAMA 

The earliest dramas of modern Assamese are Rdma-navami (1857) of Guna- 
bhiram Barua (1837-95) and Kaniyd-kirtana (1861) of Hemchandra Barua 
(1835-96). These dramas introduced the tradition of socio-realistic type of 
plays in the Assamese language. Padmanath Gohain Barua (1871-1946) was a 
powerful dramatist writing on historical themes. His dramas, Jajamati (1900), 
Gadddhara (1907), Sddhanl (191 1) , and Ldcit Barphukan (1915) are based on Ahom 
history. Of his three farces, Gdobudd (1899), Teton Tdmuli (1909), and BhutaAfe 
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Bhrama (1924), the first is the best; it gives a realistic view of an aspect of British 
administration in the last decade of the nineteenth century. It is a play with a 
definite purpose and resembles Dinabandhu Mitra’s (1829-74) Bengali drama 
Nila Darpana (1860) to some extent. Lakshminath Bezbarua’s plays on historical 
themes, namely, Cakradhvaja Sirhha, Jayamati Kuvari, and Belimar (all written be- 
tween 1914 and 1916), and his farces, Z,f<iA:ai( 1890), jVoma/ (1913), Pdcani (1923), 
and Cikarpati Nikarpati (1913) are some of the gems in the domain of modern 
Assamese drama. Benudhar Rajkhowa (1872-1955), writer of Candra-sambhava- 
kdvya, was also a leading dramatist. Some of his plays — social, romantic, and 
mythological — are: Tini Ghainiy Seuti Kirana (1894), Duryodhanar Urubhanga 
(1903), and Daksa-yajfia (1908). His most important work is, however, Asamiyd 
Khanda Vdkya-kosa, a dictionary of Assamese phrases and idioms. Am ong the 
early mythological plays, Durgaprasad Majumdar Barua’s Guru-daksind (1903) 
and Vrsaketu deserve mention. His Mahan (1893), a socio-reahstic drama, has 
exposed the vices of the administration of the tea-gardens leased by the Euro- 
pean managers. 

Atulchandra Hazarika (b. 1906) is a very prohfic and celebrated writer in 
the field. Chief among his historical and mythological plays are: Chatrapati Sivdji 
(1927), Narakdsura (1930), Beuld (1933), Kanauj Kuvdri (1933), Kuniksetra (1936), 
Rdmacandra (1937), Rukmint-harai^a (1949), and Virdngand (1952). Jyotiprasad 
Agarwala (1903-51) in his mythological A'ararf (1924) and historico-social 
Kdrengar Ligiri (1934) attained to a high degree of technical and artistic per- 
fection. Chandradhar Barua’s (1874-1961) Meghandda-vadha (1905), Tilottamd- 
sambhava (1924), and Bhdgya-pariksd; Durgeswar Sarma’s Pdrtha-pardjaya (1909), 
and Bdli-vadha (1912); Kamalananda Bhattacharya’s Avasdna and Ndga Kuvdr 
(1935); Daibachandra Talukdar’s Asam-pratibhd (1924), Vdmuni Kuvdr 
(1929), and Bhdskaravarmd (1952); Sailadhar Rajkhowa’s Vidydpati (1918) and 
Pratdpasimha (1926); and Dandinath Kalita’s Agni-pariksd (1937) also deserve 
special mention. Mitradev Mahanta’s Viyd-viparyaya (1924) and Kukurikandr 
Athmangald (1927), Indreswar Barthakur’s Srivatsa-Cintd (1927), Nakulchandra 
Bhuyan’s Badan Barphukan (1927) and Candrakdnta Sirhha (1931), Prasannalal 
Chaudhuri’s Nildmbara, and a number of other dramas provided good food to 
the amateur theatres of Assam. 

Assam does not yet have a professional theatre. Though there is an unpre- 
cedented zeal for writing plays among younger writers, the drama is still lagging 
behind. The mythological dramas of the past are steadily being forgotten. 
Historical plays also seem to be going out of fashion, as the old chauvinism that 
ran high during the Indian nationalist movement is now on the decline. Never- 
theless, such personahties as Lachit Barphukan (who fought successfully against 
the Moguls at Gauhati), Maniram Dewan (1857 martyr), Tikendrajit 
(fighter against the British in Manipur), and Kushal Kowar (1942 martyr) 
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Still attract playwrights.^® Social themes aad the one-act form seem to 
be the order of the day. Some of the social plays of the post-Independence 
period are: Sarbeswar Ghakrabarti’s Kankana (1956), Prabin Phukan’s Visva- 
Tupd (1961), Satyaprasad Barua’s Jyoti-rekha (1958), Nagen Sarma’s Ulkdr Jui 
(1961), Sarada Bardalai’s Pahild Tdrikh (1956), Anil Chaudhuri’s Prativdda 
(1953), and Girish Ghaudhuri’s Mindbdjdr (1958). ‘Vina’ Ba-ruiC s Ebeldr Ndt 
and Pravin Phukan’s Tritaranga (a collection of three plays) are successful 
experiments in the field of one-act play in Assamese. Bhaben Saikia, Kiran 
Sarma, Mahendra Bora, and others have distinguished themselves in the genre. 
Assam, anyway, has yet to have an outstanding dramatist. In recent years 
attempts at drama of the Absurd have been made, and Arun Sarma has made 
several experiments in that line. 

NOVEL AND SHORT STORY 

The Assamese novel shows a slow but steady growth. It was Padmanath 
Gohain Barua to whom goes the credit of successfully exploring the fields of 
historical fiction. His novels, Ldhari (1890) and Bhdimmati (1893), have been 
written in the background of the Ahom history. Rajanikanta Bardalai (1867- 
1939) emulated Sir Walter Scott (1771-1832) and Bankim Ghandra Ghatteijee 
(1838-94) in his historical and romantic novels: Miri-jiyari (1895), Manomati 
(1900), Rahdai Ligiri (1900), Danduvd Droha (1909), Rangili (1925), Nirmala 
Bhakat (1926), and Tdmreivari Mandira (1936). Lakshminath Bezbarua’s histo- 
rical novel Padum Kuvdri (1905) also deserves mention. Dandinath Kalita 
(1890-1950) and Daibachandra Talukdar (1900-1970) are two celebrated 
novelists after Padmanath Gohain Barua, Rajanikanta Bardalai, and Lakshmi- 
nath Bezbarua with whom, it may be said, the novel in the modern sense began. 
Kalita has a number of novels to his credit: Sddhand (1938), Aviskdra (1950), 
Paticaya (1950), and Gana-viplava (1951). Of Talukdar’s novels, the following 
are important: Agneyagiri (1924), Vidrohi (1939), and Adariapitha. Among other 
notable novels, the following may be mentioned: Jivanar Bdtat (1945) of ‘Vina’ 
Barua (Birinchikumar Barua), Cdknaiyd (1954) of Radhikamohan Goswami, 
Kapili-pariyd Sddhu (1954) of Navakanta Barua, Kecd Pdtar Kapani of Prafulladatta 
Goswami, Herovd Svarga (1952) of Mohammed Piar, Jivanar Tini Adhydya of 
Adyanath Sarma, Sondr Ndngal of Ghandrakanta Gogoi, Sangrdma of Dinanath 
Sarma, Ddvar Aru Pfdi (1955) of Jogesh Das, Surujmukhir Svapna (1960) and 
Rupatirthar Tdtri (1963) of Abdul MaUk, Eyeto Jivana (1962) of Hitesh Deka, 
Kono Khed Pfdi (1963) of Padma Barkakati, Seuji Pdtar Kdhini (1958) of ‘Rasna’ 
Barua (Birinchikumar Barua), lydmingam (1960) of Birendrakumar Bhatta- 

“ Pravin Phukan {Ldcit Barphukan, 1948; Mamrama Devon, 1948), AtulHazarika {Tikendrajit, 1959), 
and Surendranath Saikia {Koiala Kovar, 1949). Some other dramas depicting historical situations 
and personalities are: Jyotiprasad Agarwala’s Labhita (1948), Ghandrakanta Phukan’s Piyali Phukan 
(1948), Phani Sarma’s Bhogjara (1957), Abdul Malik’s Rajadrohi (1958), etc. 
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charya, M^^AflTOflZ/ara (1963) of Chandraprasad Saikia, Anaml Ndgini (1963) of 
Kailash Sarma, and Subdla (1963) of Homen Bargohain. Premnarayan Datta 
built for himself a tradition in the field of the detective novel. Mention may 
be made of his Dindakdit (1947) and Rdmtdngon (1950). 

The present century has been most fruitful in the field of the short story. 
It should be mentioned in’ this ’connexion that Lakshminath Bezbarua was 

A h 

the first conscious artist to raise the short story to the status of a distinct literary 
art in /Vssamese. Bezbarua’s short stories have been collected in three inde- 
pendent volumes: Surabhi {\^Q9i) , Sddhu-kathdr Kuki (1912), and (1913). 

He invented a new literary form ‘half-way’ between the short story and essay. 
One of the most delightful specimens of this particular type is Krpdvar Barbarudr 
Kdkatar Topold (1904). The character of Kripabar Barbama is a prototype of 
Sir Roger de Coverley and Dean Swift. Saratchandra Goswami (1886-1945) 
was another leading figure in this field. His collections of short stories are 
Galpdnjali (1914), Maynd (1920), Vdjikara (1930), 2 Lnd. Paridatsana (1956). The 
thirties produced a host of very good story-writers. Mahichandra Bora and 
Haliram Deka wrote stories in a vein of satire and humour. Abhaya, Kerdnir 
Kapdla, Ukilar Apad, Toga Am Viyoga, Asdte Khalu Samsdre, Jaya-pardjaya, 
Ldbha-lokcdn, etc. are some of the stories of Mahichandra Bora, well known 
for their oblique approach. Some of the stories of Haliram Deka are Photo- 
grapher, Sahaja Samddhdna, Pardjaya, and Re Bare Bhdi. ‘Vina’ Barua {Pata- 
parivartana, 1948), Rama Das (Srestha Galpa), Trailokyanath Goswami [Mari- 
cikd), Dinanath Sarma {Duldl, 1952) are a few other notables in the field. 
Lakshmidhar Sarma’s stories, collected in Vyarthatdr Ddna (1938), show depth of 
insight combined with a rare facile expression. After the Second World War, 
the short story has taken a new direction. Abdul Malik [Parasmani, 1946) is a 
very popular post-War story-writer because of his sympathy for the have-nots 
and an easy flow of language. A number of writers also have come to the fore- 
front bringing with them a new outlook on life, new modes of expression, and a 
subtle and sometimes complex style. Some of these stor^^-writers are : Lakshmi- 
nath Phukan {Tdipistar Jivana), Jogesh Das [Maddrar Vedand, 1963), Homen 
Bargohain {Prema Am Mrtyur Kdrarie, 1958), Saurabh Chaliha {Asdnta Electron, 
1962), Mahin Bora {Kathanivari Ghdt, 1961), and Nirod Chaudhuri {Ange Arige 
Sobhd). Writers like Bhaben Saikia {Prahan, 1963) and Lakshminandan Bora 
[Drsthupa, 1958) have made a definite mark with their depiction of the intensity 
of life and their characteristic style. Among other writers, mention may be 
made of Birendrakumar Bhattacharya, Rohinikumar Kakati, Chandraprasad 
Saikia, Mamani Goswami, Anima Bharali, and Priti Barua. 

OTHER DOMAINS OF ASSAMESE LITERATURE 

In the field of critical literature Lakshminath Bezbarua’s Sankara Deva 
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(1912) is a pioneering work. Though it was primarily a biographical treatise, 
it gave also a hterary assessment of the works of the great Vaisnava saint. 
Padmanath Gohain Barua, reputed stylist in prose, devoted himself to reli- 
gious subjects in later life. His Sri Krsna (1930), evidently influenced by 
Bankim Chandra Ghatterjee’s Bengali classic Krsm-caritra (1882), is a monu- 
mental work in three volumes. It is in the main a biographical treatise, but here 
‘for the first time in Assamese we find historical analysis and critical enquiry 
apphed to the study of the hfe of Lord Krsna, who is admired and exalted by 
the author not so much as an avatara or incarnation of God but as 
man’.2® Lambodar Bora’s (1860-92) Kalidasa Am Sakuntald^ (essay), Satyanath 
Bora’s (1860-1925) Sdhitya-vicdra,^'^ Deben Bezbarua’s Asamiyd Bhdsd Am 
Sdhityar Buranji (1912), and Nilamani Phukan’s (b. 1885) Sdhitya-kald (1940) 
are important works in the domain of literary criticism. But it was Banikanta 
Kakati (1894-1952) who really focussed the light of modern literary evaluation 
on old as well as modern Assamese literature in such works as his Purani Asamiyd 
Sdhitya (1940). A number of other writers have worked in the same field. Men- 
tion may be made of Birinchikumar Barua (Kdvya Aru Abhivyanjand, 1941; 
Asamiyd Kathd-sdhitya, 1950), Upendrachandra Lekharu {Asamiyd Rdmdyana 
Sdhitya, 1948), Trailokyanath Goswami {Sdhitya-dlocand, 1950), Prafulladatta 
Goswami {Asamiyd Jana-sdhitya, 1943), Maheswar Neog {Asamiyd Premagdthd, 
1958; Asamiyd Giti-sdhitya, 1958; Asamiyd Sdhityar Ruparekhd, 1^62), Satyendranath 
Sarma {Asamiyd Sdhityar Itivrtta, 1959; Asamiyd Ndtya-sdhitya, 1962), Upendra- 
nath Goswami {Bhdsd Am Sdhitya, 1956) ; Atulchandra Barua {Sdhityar Rupa- 
rekhd, 1958), and Mahendra Bora {Asamiyd Kavitdr Chanda, 1962). As a literary 
historian, Dimbeswar Neog (b. 1900) occupies an important position. His 
works include Asamiyd Sdhityar Buranji (1957). He has also some purely historical 
writings to his credit such as Vaisnava Dharmar Kramavikdsa (1943), Prdgaitihdsika 
Asam (1949), etc. Suryakumar Bhuyan (1894-1964) is well known in the 
field of historical essays. His books are: Ahomar Dina (1918), Buranjir Vdni (1951), 
Mirjumlar Asam Akramana (1956), etc. Among scholars who showed their 
craftsmanship in the field of historical literature, the following may be men- 
tioned: Benudhar Sarma {Durvin, 1951), Nakulchandra Bhuyan {Bdra Bhunyd, 
1961), Lila Gogoi {Hdrovd Dinar Kathd, 1958), and Maheswar Neog {Purani 
Asamiyd Samdja Am Sarhskrti, 1957). Of the philosophical writings, Radha 
Phukan’s Veddnta Darsana (1951) and Janmdntara-rahasya (1957), and Sarat 
Goswami’s (Junior) Socrates, Plato Am Aristotle (1952) are well known. Bhuban 
Das’s Vivartanar Pathat Mdnava (1960) is an illuminating study of the phases of 
human civilization. Tilak Hazarika’s Addd (1958) and Kata Kathd (1960), 

Vide Birinchi Kumar Barua, op. cit., p. 186. 

** His other prose works include Jndnodqya, Anandardma Barudr Jivam-carita, etc. 

** His other works are : Sdrathi (1915), Kendra-sabhd (1929), Akdia-rahaya, and Cintdkali (1935). 
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Hemchandra Sarma’s Svagata (1963), and Bhadra Bora’s Madhurena (1961) are 
some of the notable examples of belles lettres of the recent period. The vogue of 
biographical writings was actually started by Gunabhiram Barua (1837-95) 
with his work Anandardma Dhekiyal Phukanar Jivana-carita (1880). Padmanath 
Gohain Barua, Lakshminath Bezbarua, and several others wrote their 
autobiographies. Gradually the vogue became very popular and consequently 
a large number of biographies came to be written in the language. Mention may 
be made of Padmanath Gohain Barua’s Jivani-sangraha (1915), Suryakumar 
Bhuyan’s Gopdlakrsm Gokhale (1916) and Anandardma Barua (1920), Dandinath 
Kalita’s Candrandtha Sarmd (1924), Mahadev Sarma’s Buddhadeva (1914) and 
Mohammed-carita (1928), Kamakhyacharan Bhattacharya’s Dhiresvardcdrya 
(1928), and Haren Sarma’s Kamal Pasha (1931). But biographical writings do 
not seem to have attracted recent writers. The documented biography, how- 
ever, has won its niche through Maheswar Neog’s Sri Sri Sankara Deva (1948), 
and a nationalist zeal has brought the past to life before us in Benudhar Sarma’s 
Manirdma Devdn (1950). Suryakumar Bhuyan’s Harihar Aid is the record of the 
life of an erratic saint; it is precise in matter and style. Some of the recent auto- 
biographical works are Maulana Tayebulla’s Kdrdgdrar Cithi (1962) and 
Padmadhar Chaliha’s Jivana-vindr Sura (1963). Birinchikumar Barua {Switzer- 
land Bhramana, 1948), Prafulladatta Goswami [Vildtat Sdtmdh, 1958), Amalendu 
Guha {SovietdeJat Abhumuki, 1958) and others have given us experiences of 
their travels in Europe. Hem Barua brings the aroma of poetry and romance 
into his well-written descriptions of visits to the U.S.A., the U.S.S.R., and 
Israel, 

The literary atmosphere of Assam today is remarkably full of life and vigour 
and confidence. In achievement, Assamese may not yet be on a par with some 
of the other leading languages of India, but its output is great and can well be 
compared with the literary production of the other major regional languages of 
India. 
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BENGALI 

THE LANGUAGE ; ORIGIN AND DEVELOPMENT 

B engali is one of the major Indo- Aryan languages of India. It sprang from 
a late Middle Indo-Aryan language once spoken in eastern India from 
Banaras in the west to Gauhati in the east, and from Nepal in the north to 
Orissa in the south. It is recognized under the Indian Constitution and is the 
official language of West Bengal with a population of nearly forty-five million. 
It is also the official language of the adjoining Republic of Bangladesh with a 
population of nearly eighty million. 

The beginnings of Bengali as a New Indo-Aryan language are traceable to 
between a.d. 1000 and a.d. 1200. Caryapadas or carydgliis are the earliest known 
specimens of this language. Although saturated with Sanskrit words and 
Avahattha (from Sanskrit apabhrasta, meaning a language fallen away from the 
Sanskrit language) forms and idioms, the bulk of the caryd songs show full and 
unmistakable characteristics of the Bengali language. During this period 
(a.d. 1000-1200), Bengali had not yet cast off the traits shared in common 
with the sister languages which also sprang from Avahattha, such as Maithili, 
Oriya, and Bhojpuri. That is why some scholars from these language areas also 

claim the caryd songs as the earliest form of their respective languages. 

» 

STAGES OF DEVELOPMENT 

Since its origin from the spoken Laukika or Apabhrarhsa (Avahattha), the 
Bengali language has passed through successive stages of development. The Old 
Bengali stage roughly covered the period from a.d. 950 to a.d. 1350. Old 
Bengali presented a simple structure. The Middle Bengali stage stretched from 
a.d. 1350 to A.D. 1800. It presented two distinct strata, the early and the late. 
The early Middle Bengali period covered the period from a.d. 1350 to a.d. 
1500, and the late Middle Bengali period extended from.A.D. 1500 to a.d. 1800. 
There is no authentic specimen of early Middle Bengali to analyse. It can, 
however, be safely presumed that the Bengali language during this period 
cast off the lingering Avahattha forms, developed the paydr metre and absorbed 
a large number of Turkish, Persian, and Arabic words. During the Middle 
Bengali period, there grew a distinct poetic language or jargon that was culti- 
vated almost exclusively by the Vaisnava lyric poets. This poetic language or 
kunstsprache is called ‘Brajabuli’. The currency of Brajabuh did not die out with 
Middle Bengali. With the strong tradition of Vaisnava poetry, it lingered 
throughout the nineteenth century. The last notable specimens of poetry in 
Brajabuli came from the pen of Rabindranath Tagore, under the pseudonym 
‘Bhanusirhha’. The Modem Bengali period (from c. a.d. 1800) saw the emergence 
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and establishment of the prose style and it is interesting to note that it was 
European missionaries who were responsible for this. The Portuguese missiona- 
ries in the late seventeenth and early eighteenth centuries wrote some tracts in 
Bengali prose for the propagation of Christianity in Bengal. Of these tracts, 
only Brdhmam- Roman Kydthalik Sarhvdda is available today. It was Manoel da 
Assampcam, a Portuguese missionary, who wrote a Bengali grammar in Portu- 
guese and a book of catechism in Bengali. The two books were printed in 
Roman script in Lisbon (1743). Subsequently, the work started by the Portu- 
guese was taken up by the British. It was necessary for the foreign administrators 
to learn the local language, but there was no grammar and no prose text suitable 
for them. Charles Wilkins first designed and prepared Bengali types (and also 
types for Hindi and Persian) for the press. N. B. Halhed prepared a Bengali 
grammar in English which was printed at Hooghly in 1778. This was the first 
book printed in Bengali type. The translation of legal compendiums in Bengali 
soon followed. Thus started the earlier phase of Bengali prose. The influence of 
Persian on the documentary style, however, continued to dominate up to the 
middle of the fourth decade of the nineteenth century when it ceased to be the 
official language of revenue and internal administration. 

sadhu-bha§a and calita-bhasa 

The Hterary style, always in prose and regularly in poetry, known as sddhu~ 
bhdsd (the elegant language) retained its supremacy up to the first decade of the 
present century. This style was archaic in grammar and followed the rules of 
Sanskrit compound formation and borrowed freely from Sanskrit. The First 
World War, however, synchronized with the emergence of a new literary style 
known as calita-bhdsd (the current language). This style was based on the spoken 
language of the educated and the cultured people of Calcutta originally hailing 
from areas of Gangetic West Bengal. It preferred to avoid Sanskritic com- 
pounds and used common words although there was no bar to borrowing from 
Sanskrit. Calita-bhdsd gradually became more than a serious rival oi sddhu-bhdsd, 
and after the Second World War most writers had practically discarded the 
traditional literary style cultivated through sddhu-bhdsd. Rabindranath’s role in 
popularizing calita-bhdsd was phenomenal. 

OLD BENGALI LITERATURE : THE CARYAS 

Old Bengali is properly, if not adequately, represented by the caryds, the 
mystic and religious songs (about four dozen in number) discovered by Hara- 
prasad Sastri in 1916 from an old manuscript preserved in the Nepal Darbar 
Library. These songs, however, could not be considered as literary compositions 
in the accepted sense, for it was the content and not the form in which the 
composers as well as their limited audience were primarily interested. The 
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songs always carried a double meaning, the literal meaning disguising the 
inner sense, i.e. the mystic experiences etc. of the masters. This double entendre 
was known as sandhd vacana, the code language. The authors mosdy belonged 
to the Tantric cult of esoteric Mahayana and some probably belonged to other 
esoteric cults. 


SONGS IN THE GITAGOVINDA 

The existence of lyrical songs on legendary or traditional themes is pre- 
sumed from the Gitagovinda of Jayadeva, a contemporary of Laksmanasena, 
last Hindu king of Bengal. It is this poem, or rather the twenty-four songs that 
form its essence, that can claim to be the main fountain-head not only of Bengali 
but also of other New Indo-Aryan lyric poetry. The songs of the Gitagovinda 
were written in Sanskrit, but their diction as well as rhythm and rhyme be- 
longed to Laukika (Avahattha) poetry. In everything except content, they were 
closely similar to the caryd songs. They served to establish the theme of the love 
of Radha and Krsna as one of the most popular subjects of Indo-Aryan verna- 
cular lyric poetry for several centuries. It is not, therefore, an exaggeration to 
say that Jayadeva’s songs exercised the greatest influence upon the development 
of Vaisnava poetry in Bengal and Mithila. 

LATER LYRIC POETRY 

Both the caryd and Gitagovinda types of songs remained productive till the 
end of the Middle Bengali period. The cultivation of the caryd songs, however, 
went underground as their composers belonged to religious groups that were 
not generally accepted at the time. But Caitanya’s movement brought them out 
as esoteric (or Tantric) Vaisnavas, and then their songs became acceptable to 
a section of enlightened Vaisnavas. In the seventeenth and eighteenth centuries 
they split into a large number of religious groups that deviated from the ortho- 
dox Vaisnava faith. These are the Bauls, the Kartabhajas, etc. Some of the 
followers of these groups produced fine lyric songs in the late eighteenth and 
early nineteenth centuries which deeply impressed Rabindranath Tagore and 
were accepted as a genuine and profound form of Bengali literature. 

VIDYAPATI and ‘BAPU’ CAI^PIDASA 

The Gitagovinda type of songs became immensely popular with the upper 
classes of society, especially with the royal courts, almost throughout Aryan- 
speaking India — Mithila, Bengal, Gujarat, Orissa, Assam, and elsewhere. 
Some Dravidian Hterature, such as Telugu and Kannada, was also influenced 
by it. In the meantime, a new and finished poetic language, known as Bra- 
jabuli, had developed from a serious cultivation of Avahattha and proto-New 
Indo-Aryan lyric songs. These songs, dealing exclusively with the activities of 
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the young Krsna, played the most important part in the development of the 
kirtana style of music. The greatest and best known poet of such songs was 
Vidyapati (c. a.d. 1380-1460)i of Mithila. The songs of Vidyapati seem to have 
helped considerably the flowering of Brajabuli lyrics in Bengal. In fact, Bengali 
Vaisnava lyric poets of the sixteenth-eighteenth centuries avidly cultivated 
the diction and style of thus great Maithili poet. 

Among the Bengali lyric poets who did not write in Brajabuli, one of the 
oldest and best known is ‘Badu’ Candidasa. Nothing definite is known about him 
except that some of his songs delighted Gaitanya in his later days at Puri 
(1514-33). Even his real name is a subject of dispute. His Sri Krsna-kirtanal is a 
most remarkable poem on the Krsna legend in the language. The language 
of the poem, which consists of a chain of lyric songs depicting the principal 
amorous episodes of Krsna and Radha, is, on the whole, older than any other 
known Middle Bengali text. The tone of the poem is entirely secular, often 
verging on crudeness and vulgarity. The style and diction are agreeable and the 
lyric effect is heightened by dramatic movement. It is not difficult to detect 
the similarity of this poem with the GUagovinda in structure as well as in treat- 
ment. The language of the poem, as originally written, may be roughly assigned 
to the sixteenth century. The kernel may, however, be still older. 

RELIGIOUS NARRATHT; poetry ; PANC.^Ll OR MANGALA 

A new kind of religious literature, which drew its material usually from 
non-Aryan sources and popular tales, came to be known as Pancali or Mangala 
literature in Bengal. This popular genre which originally emerged in the twelfth 
or thirteenth century found its efflorescence in the eighteenth. The earliest 
such extant poem is Krttivasa’s Sri Rdma-pdncdli [c. fifteenth century) . Three 
other old narrative poems of this type are Sii Krma-vijaya (1480) ofMaladhara 
Vasu, Manasd-vijaja (1495) of Vipradasa, and Manasd-mangala {c. 1494) of 
Vijaya Gupta. One outstanding poem on the Manasa legend written sometime 
in the middle of the seventeenth century is Ketakadasa’s Manasd-mangala. The 
Candi-mangala poems were written more carefully than the average Manasd- 
mangala ones and, therefore, the former was not as prolific as the latter. By far 
the best writer of Candi-mangala poetry and undoubtedly the best and most 
representative poet in Middle Bengali is Mukundarama Cakravarti ‘Kavikah- 
kana’, whose Candi-mangala (mid-sixteenth century) presents a gallery of good 
pictures of the domestic, social, economic, and cultural life of the day. The 

^ There is a great controversy about the date of Vidyapati. It is supposed that he was born round 
about A.D. 1380; but nothing is definitely known about when he died. There are evidences that he 
was alive and quite active in a.d. 1460. 

• The manuscript of Candidasa’s work, however, does not show any title. The present title of the 
book (published by Bangiya Sahitya Parishad, Calcutta, in 1916) has been supplied by its discoverer 
and editor Basantaranjan Ray. 
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oldest extant Dharma-mangala poem is by Ruparama Cakravarti. It can be as- 
signed to 1649. In the eighteenth century some half a dozen distinguished writers 
wrote Dharma-mangala poems. Of them the best known are by Ghanarama 
Cakravarti and Manikarama GahgopMhyaya, who wrote in 1711 and 1781 
respectively. Another most famous literary work of the Pancall type is the 
Mahdbhdrata poem, Pandava-vijaya (seventeenth century), ascribed to Kaiirama 
Dasa. The whole poem, although attributed to Kasirama, is virtually a 
compilation. 

Mention may be made of some mushroom Mangala poems of insignificant 
literary merit portraying lesser local deities of folklore origin. A typical writer 
of this category is Krsnarama Dasa whose first work Kdlikd-mangala, really a 
version of the story of Vidya and Sundara, was written in 1676. This was 
followed by other Mangala poems such as Sasthi-mahgala (1679), Rdya-mahgala 
(1686), Sitald-mangala, and Laksmi-mangala. 

Two competent Mushm poets of the seventeenth century, Daulat Kazi 
and Saiyad Alaol, wrote P^cali poems in BengaU under the aegis of the Arra- 
kan court. Kazi’s rendering of the story of Lor, Candrani, and Mayana 
current in upper India and AlaoPs translation of Jayasi’s Padmdvat won en- 
thusiastic appreciation. Alaol appears to be the first Bengali writer to translate 
from Persian poetry. A number of other Muslim writers, some of whom wrote 
good Vaisnava lyrics, flourished during the seventeenth and eighteenth cen- 
turies. 

Mangala poetry continued to be written also during the eighteenth century 
and reached its climax at the hand of Bharatacandra Raya ‘Gunakara’ 
(1712-60), the most significant poet of the century. He completed his 
magnum opus, Annapurm-mangala, in 1753. It is a trilogy comprising three 
practically independent poems; Annadd-mangala eulogizing Goddess Durga 
as the giver of food, Mdnasirhha narrating the downfall of Pratapaditya, and 
Vidyd-Sundara depicting the erotic romance of Vidya and Sundara. His earliest 
attempts at Mangala or Pancali poetry, however, were two very short poems on 
the new deity Satya-Narayana, written in 1737. As a master craftsman of verse, 
Bharatacandra won immediate attention and his poetry set the standard for 
later writers till the emergence of the new poetry in the fifties of the nineteenth 
century. Another outstanding poem written in the Mangala style is Ramesvara 
Bhattacarya’s Siva-sankirtana or Sivdyana (1710) defineating the domestic 
life of Siva and Gauri. 

The eighteenth century’s real contribution to Bengali literature was short 
and simple songs mostly on devotional and amatory topics. Even in the long 
poems of Bharatacandra, the most enduring parts are the songs. A shghtly 
younger contemporary of Bharatacandra was Ramaprasada Sena ‘Kaviranjana’ 
who also wrote a Vidyd-Sundara poem (sixth or seventh decade of the eighteenth 
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century). But his devotional songs, addressed to Goddess Kali and 
couched in the most pimple and charming language, are really the best that 
were produced in the latter half of the century. These songs are sung to a haunt- 
ing melody known as Rdmaprasadi and they are very popular even today. 
Ramnidhi Gupta, better known as Nidhu Babu (1742-1839), was by far the best 
writer of love songs of his time and he bridged the gulf between the eighteenth 
and nineteenth centuries. Nidhu Babu’s quatrains show a definite note of gen- 
uine feeling, a rare thing in Bengali poetry in that age. Dasarathi Ray’s 
(1806-57) new Pahcali compositions (as they included both traditional and 
topical themes) struck a compromise between the kavi song and the pura^a 
recitation, on the one hand, and the traditional jyatra (musical play) dindkirtana 
on the other. These compositions furnished the best popular entertainment 
throughout West Bengal in the middle decades of the nineteenth century. 

CAITANYA MOVEMENT ; A NEW URGE IN LITER.\TURE 

Caitanya’s (1485-1533) emergence as a unique religious teacher in Bengal in 
the sixteenth century was instrumental in giving a considerable fillip to intel- 
lectual activity and creating a new interest in life and a new urge in literature. 
Caitanya was a lover ofjayadeva, Vidyapati, and Candidasa, and he imparted 
this love and impulse to those who came in personal contact with his magnetic 
and overwhelming personality. The emotional upsurge thus awakened, invari- 
ably flowed into poetry and music. Lyric songs on tlie story of Radha and 
Krsna were already known. But now they were charged with a new spiritual 
meaning, as the new poets saw in Caitanya’s divine passion the manifestation 
of the anguish of lovelorn Radha. Mention may be made here of some notable 
Vaisnava lyric poets of the sixteenth century like Murari Gupta, Vasudeva 
Ghosa, Narahari Dasa, Jhana Dasa, Balarama Dasa, Locana Dasa, Govindadasa 
Cakravarti, Govindadasa Kaviraja, and Narottama Dasa. To the last men- 
tioned goes the credit for the formulation and standardization of the klrtana 
style of music. The lyric sensitivity attained by the best of these writers could be 
surpassed only by Tagore. In the next two centuries Vaisnava paddvalis (lyric 
songs) continued to be written with great gusto not only as a matter of spiritual 
discipline, but also as scripts for klrtana music which was practised in different 
Vaisnava centres in Bengal. For the use of Vaisnava klrtana singers several 
anthologies oi paddvali songs were compiled, of which the earliest is Rasakalpd- 
valli (mid-seventeenth century) and the latest and greatest is Padakalpataru (late 
eighteenth century). The latter contains more than three thousand lyrics by 
about three hundred poets. 

Caitanya was looked upon by his followers as an incarnation of God. This 
faith found enthusiastic expression in the long narrative poems glorifying his 
life. These poems centred round Caitanya introduced a new note and vitality 
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in Indo-Aryan literature, the conventional stories being replaced by contempo- 
rary events, a human being taking the place of traditional divinities. The first 
attempts in this direction were, however, in Sanskrit, viz. Murari Gupta’s 
Kadca, Raghunatha Dasa’s poem, Paramananda Sena’s Caitanya-candrodaya 
(1538) and Caitanya-caritdmrta (1542). The first biographical poem on Caitanya 
written in Bengali is Caitanya-bhdgavata by Vrndavana Dasa. It can be safely 
assumed that the work was begun when Caitanya was living and was comple- 
ted sometime about 1540, a few years after his death (1533). Vrndavana Dasa’s 
picture of Caitanya is entirely human and provides a refreshing contrast with 
the stereotyped characters delineated in contemporary Mahgala poems. The 
most authentic, scholarly, and best written biography of Caitanya is Krsnadasa 
Kaviraja’s masterpiece Caitanya-caritamrta, a work written sometime between 
1575 and 1595. The book is more important than any other work on Caitanya, 
his faith, and philosophy. As a biography, as a work of art, and also as a thought- 
provoking piece, Krsnadasa’s book is indeed a landmark in Bengali literature. 
Among the other narrative poems on Caitanya written in the sixteenth century 
the following deserve special mention: Caitanya-mangala by Locana Dasa, 
Gauranga-vijaya by Cudamani Dasa, and Caitanya-mangala by Jayananda. Some 
of the long narrative poems on the Krsna legend written in this century are 
Krsna-prema-taranginl by Raghu Pandita, Sri Krsna-mangala, the longest of such 
poems, by Madhava Acarya, Gopdla-vijaya by Devakinandana Sirhha ‘Kavi- 
lekhara’, and Govinda-mangala by Syamadasa. In the seventeenth and eighteenth 
centuries there was no break in the mass production of Vaisnava narrative and 
biographical poems. Mention may be made of a few of them, viz. Harivarhsa 
(early seventeenth century) by Bhavananda, Jaganndtha-mangala (1643) by 
Gadadhara Dasa, Bhakti-ratndkara (eighteenth century) by Narahari CakravartI, 
and Bhaktamdla (eighteenth century) by Lai Dasa. 

BENGALI PROSE ; THE FIRST PHASE 

Bengali literary prose began with the translation of the Bible by the Baptist 
missionaries of Serampore headed by William Carey (1761-1834). The first 
book to appear was the Gospel of St. Matthew in May 1800. In Calcutta in the 
same month and year the East India Company started Fort William College 
where the newly arrived servants of the Company could learn certain Indian 
languages, one of the most important of which was Bengali. Carey was put in 
charge of the Bengali (and later also of the Sanskrit) department. Prose works 
which would be useful as text books for the young British clerks were carefully 
prepared by Carey and his assistants, the two most notable among them being 
Ramram Basu (d. 1813) and Mrityunjay Vidyalankar (d. 1819). Basu’s Rdjd 
Pratdpdditya-caritra (Serampore, 1801) was the first original book in prose in 
Bengali, and was written in a simple style. As a prose writer, Vidyalankar was 
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ponderous and pedantic. His best book Pi abodha-candrikd (Serampore, 1833) 
contained both translation and original writing and displayed both the scho- 
lastic and the colloquial prose styles. The claim that he was the father of literary 
prose in Bengali is extravagant, but it cannot be denied that he wrote rather 
svell and on a variety of topics. Vidyalankar is also to be remembered as a 
strong opponent of Rammohun Roy (1774-1833). His Vedanta-candrikd (1817) 
was pitted against Rammohun’s Veddnta-grantha (1815) and Veddnta-sdra (1815). 
Between 1817 and 1823, Rammohun wrote several pamphlets in Bengali prose 
defending his stand on various issues including the doctrine of Vedanta which 
he considered as the real base of Hinduism. His Bengali, though somewhat 
archaic, was simple, direct, and expressive and it heralded the footfalls of 
developing Bengali prose. He translated some of the Upanisads, rendered the 
Bhagavad-GUd into Bengali verse, and also wrote some devotional songs in 
Bengali. Rammohun should also be remembered for his Bengali grammar in 
English (1826), which he later translated into Bengali (published posthumously 
in 1833). This was the best Bengali grammar that had yet been written, and 
in some respects it has still not been surpassed. 

The publication (May, 1818) and success of Samdcdra-darpana (a weekly 
journal of the Serampore missionaries) led to the growth of many periodicals 
in Calcutta and some mofussil towns.^ Bengali prose received further stimulus 
from Tattva-bodhini Patrikd (1843), noted monthly paper of the Brahmo Samaj. 
Among its distinguished contributors were Devendra Nath Tagore (1817- 
1905), Akshay Kumar Dutta (1820-86) and Rajnarayan Basu (1826-1900). 
Rajendralal Mitra’s (1822-91) ‘penny’ magazine, Vividhdrtha-sangraha (1851), 
also contributed much to the new literary movement that was gradually gain- 
ing ground. Sathvdda-prabhdkara (1831) of Iswar Chandra Gupta (1812-59) was 
the best known Bengali journal-cum-magazine till the middle of the nineteenth 
century. It provided literary apprenticeship to a large number of promising 
youngsters including Bankim Chandra Chatter] ee and Madhusudan Dutt. In 
1872 Bankim Chandra Chatterjee brought out the famous monthly Vangadar- 
hna in order to stimulate the intellect of the Bengali-speaking people through 
a literary campaign and to bring about a cultural revival thereby.^ 


• The first journal published and printed in Bengali was, however, Digdariana (April, 1818) It was 
a monthly, published by the Serampore Baptist Mission. 

* In the history of the development of modern Bengali language and literature, various journals and 
periodicals played a most significant role. Apart from tliose already referred to, there are many others 
published during the nineteenth century, which have made commendable contribution towards the 
rapid progress of the language and literature. We mention here only a few important ones published in 
the second half of the nineteenth century. They are SomaprakSsa (1858) of Dwarakanath Vidyabhusan 
(1819-86), Bhdrati (1877) of the Tagores, Vangavdsi (1881) of Jogendranath Basu (1854-1907) Sahilya 
(1890) of Sureshchandra Samajpati (1870-1921), Sadhana (1891-95) of Rabindranath Tagore 
and Udbodhan (1899) of the Ramakrishna Mission. Pravdsi was started in 1901 from Allahabad by 
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Akshay Kumar Dutta, who edited Tattva-bodhini for many years, wrote 
Bhdratavarsiya Updsaka Sampraddja in two volumes (1870 and 1883). It was a 
monumental research work of permanent value. His style was marked by 
coherence in diction and precision in expression. The father of modern Bengali 
literary prose was, however, Iswar Chandra Vidyasagar (1820-91). His.^a^««- 
tald (1854), SUdr Vanavdsa (1860), and Bhrdnti-vildsa (1869), based on dramas by 
Kalidasa, Bhavabhuti, and Shakespeare respectively, show his style at its best. 
They set the standard for Bengali prose writers during the last decades of the 
nineteenth century. His Vetdla-pancavimsati (1847) is, indeed, a landmark in the 
history of Bengali prose. The sonorousness of Vidyasagar’s solid style has a subtle 
charm which few of his followers could achieve and none but Rabindranath 
could surpass. 


RISE AND DEVELOPMENT OF BENGALI DRAMA 

While Bengali prose was thus making rapid progress, Bengali drama was 
not lagging far behind. European stage-craft was first shown to the Bengali 
public in Calcutta in November, 1795, when Gerasim Lebedeff, a Russian 
adventurer, presented on the stage the Bengali version of an English comedy. 
The Disguise. Lebedeff thus gave, though unwittingly, a new life to the con- 
temporary type of plays. The first two dramatic compositions in Bengali, 
Bhadrdrjuna by Taracharan Sikdar and Kirtti-vildsa by Govinda Chandra Gupta, 
published in 1852, were never staged. 

The proper foundation of Bengali drama was laid by Ramnarayan Tar- 
karatna (1822-86), Michael Madhusudan Dutt (1824-73), Dinabandhu Mitra 
(1829-74), and Manomohan Basil (1831-1912). Tarkaratna’s translation of 
Ratndvall (1858), first performed at the garden house of the rajas of Paikpara, 
may be said to have set the Bengali drama on its popular career. His first 
dramatic sketch Kulina Kulasarvasva (1854) was, however, a satirical piece written 
in response to a prize offered for the best dramatic work on the evils of the 
system of polygamy prevalent among the kulina Brahmins of those days. 
Michael Madhusudan wrote two comedies, Sarmisthd (1858) and Padmdvati 
(1860), one tragedy, Krsnakumdri (1861), and two farces, Ekei Ki Bale Sabhyatd 
and Budo Sdliker Ghdde Ron (both 1859). Though the influence of Kalidasa’s 
Abhijndna-Sakuntala on the first play is obvious, the author is not a slave to the 
dicta of Sanskrit dramaturgy. The second is the one in which Madhusudan in- 
troduced a few passages in uiti'hymed verse which was its first occurrence in 

Ramananda Chatterjee. From 1905 up to Tagore’s death (1941) Pravdsi was almost the 
exclusive periodical that had the privilege of the first publication of Tagore’s writings. For a long 
time Prarasi was the most important journal published in an Indian language. It stood for progres- 
siveness in literature, art, and social reform as well as in constructive political thought. For a detailed 
information on the subject Bangld Sdmayikapatra (2 vols., 1942 and 1952) by Brajendranath Banerjee 
(Bangiya Sahitya Parishad, Calcutta) may be consulted. 
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Bengali. The third, the best play of the author, is the first successful tragedy in 
Bengah. It is significant in yet another respect; it is the first historical play in 
the language. The last two set the standard of the genre for the next fifty years 
or more. Dinabandhu Mitra’s Nila Darpana (1860), translated into Enghsh, 
created a furore in England against the British indigo-planters. It was this play 
with which the first public stage of Bengal, the National Theatre, opened in 
December, 1872. Mitra’s other plays are: Navina Tapasvini (1863), Sadhavar 
Ekadasi (1866), Viye-pdgld Budo (1866), Lildvati (1867), Jdmdi Bdrik (1872), 
and Kamale Kdmini (1873). Sadhavdr Ekddasi is the best work of Mitra and one of 
the best plays in the language, in spite of its grossness and vulgarity. Manomo- 
han Basu’s plays on Puranic topics brought the newly-sprung Bengali drama 
again to theydtrd. Among his plays are Rdmdbhiseka (1867), Sati Ndtaka (1873), 
Hariscandra (1875), etc. Jyotirindranath Tagore (1848-1925) also wrote some 
plays. His first play, Kificit Jalayoga (1872), was a burlesque. This was followed 
by Puru-vihama (18^4), Sarojini (1875), Ahumati (1879), Alika Bdbu (1900), and 
others. 

The note of religious devotion in Bengali drama initiated by Manomohan 
Basu in the late sixties was steadily becoming stronger and sharper, and reached 
its climax in the plays of Girish Chandra Ghosh (1844-1911) who had become a 
devotee of the prophet of the age, Ramakrishna Paramahamsa (1836-86). 
Girish Chandra was undoubtedly the most renowned actor and playwright of 
the nineteenth century, and his plays — devotional, social, mythological, and 
historical — did much to popularize the stage. He wrote more than eighty plays. 
Mention may be made of Buddhadeva-carita (1885), Vilvamangala Thdkur (1886), 
Prafulla (1891), Baliddna (1905), Jana (1894), Pdndava-gaurava (1899), Sirajuddaula 
(1905), and Mirkasim (1906) . The contemporary Swadeshi movement stimulated 
the last group of his plays (1905-11) which gush patriotism. But the dominant 
note is not of fiery activity and vindictiveness but of sober adherence to the 
ancient ideal of forbearance, which indicates the strong influence of Swami 
Vivekananda’s (1863-1902) teachings. Girish Chandra dominated the Bengah 
stage up to the end of his life and made an abiding mark on the development 
of Bengah drama. Amritalal Basu (1853-1929) excelled in comedies and delight- 
ful farces. Among his plays mention may be made of Krpaner Dhana (1900), 
Corer Upar Bdtpdii (1876), and Vivdha Vibhrdta (1884). The names ofRajkrishna 
Ray (1852-94), a prolific writer, and Upendranath Das (1848-95) may also 
be mentioned. The latter’s Surendra-Vinodini (1875) was very successful on the 
stage. An exalted heroic note as well as a melodramatic sentimentality charac- 
terize the dramas of Dwijendralal Ray (1863-1913). His first play Kalki Avatdra 
(1895) was, however, a burlesque. This was followed by : Pdsdni (1900), 
Sitd (1902), Tdrdbdi (1903), Pratdpasimha (1905), Dwgdddsa {1906), Nurjahan 
(1908), Mevdr-Patana (1908), Sorab-Rostam (1908), Sajakan (1910), Candragupta 
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(1911), and Bhisma (1913). Some of his farces are: Tryahasparsa (1900), 
Prdyascitta (1902), Punarjanma (1911), and Ananda Vidaya (1912). Kshirod 
Prasad Vidyavinod (1863-1927) wrote many plays — musical, historical, devo- 
tional, comic, and romantic. His Alibaba (1897) is an ever-popular operatic 
play of the Bengali stage. Pratapaditya (1903) and Alamgir (1921) are his two 
most well-known historical plays. 

MODERN BENGALI POETRY 

The credit for preparing the ground for the appearance of the new poetry 
belongs to Iswar Chandra Gupta, founder-editor oi Samvada-prabhakara, who 
was a skilful metrician and a vigorous poet. By writing satirical verses on topical 
matters, he broke away from the poetry of the previous age. Rangalal Baneijee’s 
(1826-86) Padmini Updkhyana (1858) was the first BengaU narrative romance in 
the new pattern. But it was Michael Madhusudan who really ushered the new 
poetry into Bengali. He discarded the paydr metre, introduced blank verse, 
and created a new language for poetry, though he did not neglect tradition 
altogether. The introduction of blank verse was a revolutionary phenomenon 
in the history of Bengali hterature. His first Tilottamdsambhava (1860), was 
followed by Meghandda-vadha (1861), Vrajangand (1861), Virdngand (1862), and 
a book of sonnets, Caturdaiapadi Kavitdvali (1866). The odes of Vrajdngand on 
Radha’s forlorn love shows Madhusudan’s undoubted skill as a versifier, but 
breathes the spirit of the old poetry. Meghandda-vadha is the first epic poem in 
Bengali in the Western sense of the term. The next such poem was Vrtrasarhhdra 
(published in two parts in 1875 and 1877) by Hemchandra Banerjee (1838- 
1903). Am ong his Other works mention may be made of Cintdtarangini (1861), 
Virabdhu (1864), and Chdydmayi (1880). The next notable work was Nabin 
Chandra Sen’s (1846-1909) trilogy on the Krsna story as found in the Mahd- 
bhdrata, entitled Raivataka (1886), Kumksetra (1893), and Prabhdsa (1896). It 
was his earlier work, PalcRir Tuddka (1875), which first brought him in the 
limelight. 

Biharilal Chakravarti (1834-94) introduced introspection and warmth into 
his poems, and his romantic lyricism was the most original turn taken by Bengali 
poetry after Madhusudan. The gioup of romantics led by Biharilal was distin- 
guished not only by their intense subjectivity, but also by their stress on love, 
especially woman’s love. Biharilal’s best known poem is (1879). 

Some of his other poems are Bandhu-viyoga (1863), Prema-pravdhini (1863), 
Misarga-sandariana (1869), Vanga-sundari (1869), and Sddher Asana (1888-89). 
Surendranath Majumdar’s (1838-78) best piece, Mahild^ (published posthu- 
mously in two parts in 1880 and 1883), is a beautiful poem of love, no doubt, 

' The poet did not complete the poem nor did he give any name to it. The title was supplied by 
his younger brother Devendranath Majumdar who published the book. 
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inspired by Biharilal’s Vanga-sundari. Mention may be made of Dwijendranath 
Tagore’s (1840-1926) two original poems, Svapm-praydna (1875) and Tautuka 
nd Kautuka (1883). The former is an allegorical poem like The Faerie Queene 
and The Pilgrim’s Progress, and the latter a narrative poem in a light vein. 
Devendranath Sen (1855-1920) was a lover of flowers and a poet of domestic 
love. Ahkaguccha (1901) was the first anthology of his poems. This was followed 
by Goldpguccha (1912), Sephdliguccha (1912), Pdrijdtaguccha (1912), etc. Others 
are Apuroa Ffaivedya, Apiirva Sis'u-mangala, Apurva Vrajdngand (1913), etc. Govinda 
Chandra Das (1855-1918) was a poet with unmistakable talent. He was a poet 
of love. But it is passion and sensuousness which moved him most. His best 
poems were collected in several small books like Prema 0 Phul (1887), Kuhkuma 
(1891), Kasturl (1895), Candana (1896), Vaijayanli (1905), etc. Kavitdhdra (1873), 
Bhdrata-kusuma{\Q^2),Asrukatid{\^^l),2LndiAbhdsa (1890) are some of the books 
ofGirindramohini Dutta (1854-1924). Swarnakumari Devi (1855-1932) was the 
first to introduce the romantic ballad in Bengali, four of which were compiled 
in Ga/Aa(1890). Akshay Kumar Baral (1861-1919) was a close follower of 
Biharilal. He was essentially an emotional poet. His first work Pradipa 
(1885) was followed by Kanakdnjali (1885), Bhul (1887), Sahkha (1910), and 
Esd (1912). 


MODERN BENGALI FICTION 

Bengali fiction began in the middle of the nineteenth century with didactic 
tales of the classroom type. Aldler Gharer Duldl (1858) by Peary Ghand Mitra, 
‘Tekcand Thakur’ (1814-83), is, however, an exception. It is the first specimen 
of original fiction in Bengali. Though an enjoyable work, Hutom Pydncdr Naksd 
(1862) by Kaliprasanna Simha (1840-76) is no more than a humorous sketch 
and its, chief value now is only historical. 

The Bengali novel in its true sense came into being in 1865 when Bankim 
Chandra Chatteijee (1838-94) published his first prose work, a semi-historical 
romance, Durgesanandini (1865), which won inunediate success. The novels that 
followed, more than a dozen in number, captured the hearts of the reading 
public, and the author was acclaimed as the best writer in Bengali. Some of his 
best known novels are Kapdlakundald (1866), Visavrksa (1873), Krsnakdnter Will 
(1878), Rdjasirhha (1881), Anandamatha (1882), and Deoi Caudhurdrii (1884). The 
theme of Kapdlakuridald is lyrical and gripping and, in spite of the melodrama 
of the dual story, the execution is skilful. The author’s narrative skill had its 
full play in Visavrksa. It is a domestic tragedy brought about by widow-remarri- 
age. Krsnakdnter Will comes netirest to the Western novel. The author here 
handles the episode of a domestic intrigue — the infatuation of a married man 
for a young widow and the ruin it brought upon the family. Rdjasirhha is the best 
historical novel written by Bankim Chandra. Though not an outstanding work 
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of fiction, Anandamatha is a most significant work in so far as the later religious, 
patriotic, and national activities in dependent India, particularly Bengal, are 
concerned. It gave India her first national anthem, Vande Mdtaram, and offered 
an interpretation as well as an illustration of the Hindu concept of Karma as 
indicated in the Bhagavad-Gitd. Despite some artistic shortcomings. Devi Cau- 
dhurdni is a very delightful and interesting novel. Bankim Chandra was also 
a good essayist, and his best essays were collected in Kamaldkdnta (1885). His 
Krsna-caritra (1882) and Dharmatattva (1888) are masterpieces on religious 
subjects. For a fairly considerable period Bankim Chandra was the ideal and 
the source of inspiration not only to his contemporaries, but also to a host of 
writers who belonged to the generation that followed. 

Romesh Chandra Dutt (1848-1909) played an important role in the literary 
history of Bengal. He wrote four historical romances, Vanga-vijetd (1874), 
Mddhavi-kankana (1877), Mahdrdstra-jivana-prabhdta (1878), and Rdjput-jivana- 
sandhyd (1879), and two domestic novels, Samsdra (1886) and Samdja (1894). 
Romesh Chandra translated the whole of the Rg-Veda into Bengali prose 
(1885-87) and also published translations of important Sanskrit religious texts 
under the title Hindu-sdstra (1885-96). Damodar Mukherjee (1853-1907) wrote 
Mrnmajd (1874) and Nawabnandini as sequels to Bankim Chandra’s Kapdla- 
kui}dald and Durgesanandini respectively. He also adapted Scott’s The Bride of 
Lammermoor in his Kamalakumdri and Willkie Collins’s The Woman in White 
in his Suklavasand Sundari. Besides these, he had more than a dozen original 
novels to his credit. Bhudev Mukherjee (1825-94) was among the first to write 
historical fiction in Bengali. His Aitihdsika Upanydsa (1862) contains a story and 
a novelette. The second tale Angurvya-vinimaya supphed an essential feature to 
the story of Bankim Chandra’s Durgesanandini, Sanjib Chandra Chatterjee 
(1834-89) wrote a few novels such as Kanthamdld (1877), Mddhavilatd (1878-80), 
and Jdl Pratdpcand (1881). The most characteristic and the best known work 
of Sanjib Chandra Chatteqee is his travelogue Pdldmau (1880-82). Taraknath 
Ganguli (1845-91) portrayed the day-to-day life of the lower middle class in 
5i>ar?ia/ala (1873), first domestic novel in Bengali with some genuine realism. 
Sivanath Sastri’s (1847-1919) Mejabau (1879) and Tugdntara (1895) present good 
pictures of contemporary domestic and social life. Srischandra Majumdar (1860- 
1908) in his Sakti-kdnana (1887), Phuljdni (1894), and Visvandtha (1896) shows 
rare gifts in describing the charms of village life and the idyllic beauty of nature. 
The literary activities of Swamakumari Devi included novels, short stories, 
poetry, and drama. Of her novels, mention may be made of Dipanirvdna 
(1876), Chinna-mukula (1879), Maloti (1879), Miodr-rdja (1887), Vidroha (1890), 
Snehalatd (1892), and Milanardtri (1925). Mir Mosarraf Hossain (1848-1912) 
was a gifted writer. His literary fame mainly rests on his prose epic, Visdda- 
sindhu in three volumes (1885, 1887, and 1891). 
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RABINDRANATH TAGORE 

The most outstanding figure in Bengali literature is undoubtedly Rabindra- 
nath Tagore (1861-1941) who not only attempted and excelled in every liter- 
ary form, but also introduced some that had not as yet been attempted. In 
fact, in stature, stride, and sweep Rabindranath is a gigantic creative genius 
the like of whom has seldom been seen in any language in any country. 

Rabindranath’s first truly mature work Kadi 0 Komala (1886) reveals 
almost all the potentialities of his future greatness. Since then, up to 1941, more 
than forty books containing his poems and songs have been published. Unpub- 
hshed works are still being discovered. Among his published books of poem 
we mention only a few: Mdnasi (1890), Sonar Tari (1893), Citrd (1896), Kathd 
0 Kdhini (1900), Kaivedya (1901), Kheyd (1906), Gitdfijali (1910), Baldkd (1916), 
Puravi (1925), Mahuyd (1929), Prdntika (1938), Navajdtaka (1940), z-nd Janmadine 
(1941). Tagore wrote exquisite poems on, as well as for, children. HisSisu (1903) 
and Si^u Bholdndtha (1922) belong to this class. He wrote some two thousand 
songs which still capture the heart of every Bengali and are much appreciated 
abroad. The melodies of the songs of Tagore are mostly of his own creation and 
the genius that produced these melodies is indeed of a very high order. Gitdnjali 
(1910) earned for the poet the Nobel Prize for Literature in 1913. The award 
of the Nobel Prize was of tremendous significance for India, being the first 
recognition of contemporary India as an equal partner in the literary assembly 
of the progressive world. Rabindranath introduced ‘prose-poems’ in Bengali. 
Punadca (1932), Sesa Saptaka (1935), Patraputa (1936), and Sydmali (1936) are 
the results of this new experiment. 

Tagore enriched Bengali drama by introducing the form of nrtya-ndtya, the 
dance-drama. Mention may be made of Citrdngadd (1936), Sydmd (1938), and 
Canddlikd (1938). He wrote, besides, a number of plays, both serious and light. 
Among the serious plays are Rdjd 0 Rdni (1889) and its later version Tapati 
(1920), Visarjana (1890), Mdlini (1895), and Bdnsari (1933). Among the light 
plays we have Goddy Galad (1892), Vaikmther Khdtd (1897), z.n6. Cirakumdra- 
sabhd (1901). Among his symbolic plays are Rdjd (1910), Acaldyatana (1911), 
Ddkghar (1912), Muktadhdrd (1922), Raktakaravi (1924), and Tdser Deia (1933). 
His short stories, collected together as Galpaguccha, show rare skill in a form 
that was new to Bengali literature. His first mature novel was a domestic tragedy, 
Bauthdkurdnir Hdt (1885). The next, Cokher Bdli (1902), turned the Bengali novel 
away from the tradition of Bankim Chandra Chatteijee. Among his later novels, 
Gord (1910), Caturanga (1916), Ghare Bdire (1916), Seser Kavitd (1929), Yogdyoga 
(1930), and Cdr Adhydya (1934) are of special importance. Gord, however, is the 
most outstanding of them all. Tagore’s non-fictional prose writings include aU 
kinds of essays: hterary, religious, philosophical, historical, political, autobio- 
graphical, biographical, and humorous. Some of these essays reveal him as 
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a most profound thinker. Mention may be made of Pancabhuta (1897), Svadeii 
Samdja (1904), Sabdatattva (1909), Bharatvarser Itihdser Dhard (1911), Mdmser 
Dharma (1933), Bdngld-bhdsd-paricaya (1939), and Sabhyatdr Sankata (1941), to 
show the wide range of his subjects. The pen of Rabindranath raised letter- 
writing to the status of a hterary genre in Bengali. This is evident from his Europe- 
pravdsir Pair a (1881) and Chinnapatra (1912). The style of Jivanasmrti (1912), 
an autobiography of his early life, is entirely captivating. 

BENGALI LITERATURE IN THE TWENTIETH CENTURY 

Rabindranath dominated the Hterary field of Bengal till his death in 1941, 
and he is still a living force. There were many others, his senior and junior 
contemporaries, whose creative talent substantially enriched Bengali Hterature 
in its various fields during the present century. In this flow of talents there 
were many who consciously or unconsciously came under the influence of 
Rabindranath and yet a host of others who contributed, or scrupulously tried 
to contribute, in their own way. 


PROSE 

Haraprasad Sastri (1853-1931), a celebrated Indologist, was also a good 
writer of BengaU prose. In fact, he wrote better BengaU than many of his con- 
temporaries. Although a Sanskritist of the first grade, he never loaded his Hterary 
style with learned words and Sanskritisms. His historical novels, Kdncanamdld 
(1916) and Bener Meye (1920), clearly show his power as a Hterary artist. Sri 
Sri Rdmakrsna Kathdmrta in five volumes (1902, 1904, 1908, 1910, 1932) by 
Mahendranath Gupta (1854-1932), a devotee of Sri Ramakrishna,® is a remark- 
able addition not only to the prose Hterature of Bengal, but also to the reHgious 
Hterature of the whole of India. Swami Vivekananda, chief disciple of Sri 
Ramakrishna, was also a vigorous writer in Bengali.' Akshay Kumar Maitreya 

* Sri Ramakrishna, besides being the great pioneer in the field of religious harmony, happened also 
to be instrumental in facilitating the development of Bengali prose. Mahendranath Gupta’s ('M’) 
.fn'Ai ifamoArrfP't is one of the successful experiments in the use of calita-bhdsd. It records 

Sri Ramakrishna’s dialogues with his devotees and others, in the course of which he expounded in 
a most lucid and simple style the sublime thoughts and profound philosophies contained in the Hindu 
scriptures. The similes, metaphors, and analogies which Sri Ramakrishna used, and the pictures he 
projected in his very simple and unsophisticated language, created for calita-bhdfd a new prestige and 
confidence. Hence the language of Af Sri Rdmakf^m Kathdmrta stands out as a fi-esh literary 
form and style which is a class by itself. — Editor. 

’ The nineties of the nineteenth century brought into the Bengali literary scene the dynamic Hindu 
monk, Swami Vivekananda, whose literary genius found expression in a style at once dignified and 
marked out by its individuality. His speeches and writings are, however, mostly in English. But there 
are a few books which contain his original writings in Bengali. These are: Prdcya 0 Pdicdtya, Bhdmdr 
Kathd, Vartamdna Bhdrata, and Parivrdjaka. Each of them is really a masterpiece in Bengali literature. 
They set a new pattern for Bengali prose. Even Rabindranath is reported to have spoken eloquently in 
favour of Vivekananda’s prose, particularly his use of ealita-bhdid in Prdtya O Pdicdtya. Vivekananda’s 
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(1861-1930) was another able writer of Bengali prose and an expert in historical 
subjects. His works Sirajuddaula (1897), Mirkasim (1904), and Phiringi Vanik 
(1922) show the first attempts on the part of Indian scholars to read history 
independently and from a nationahstic viewpoint. 

Ramendrasundar Trivedi (1864-1919) was one of the best known essayists 
in the language, and his writings are remarkable for deep and varied scholarship 
and for compact and adequate expression. Prakrti (1896), Jijndsd (1903), and 
Karmakathd (1913) are collections of his reflective and philosophical essays. His 
essays on linguistics were coWtcitdm. Sabdakathd (1917). Three more volumes of 
collected essays were published posthumously. He translated into Bengali 
the Aitareya Bidhmana, the oldest of the Vedic prose texts. Dinesh Chandra Sen 
(1866-1939), a pioneer in the study of the history of Bengali literature, published 
his book Vangabhdsd 0 Sdhitya in 1896. His Rdmdyani Kathd (191 1) is a marvellous 
study of the characters in the Rdmdyana. He wrote several novels including 
Tin Bandhu (1911), Aloke Andhdre (1925), and Ca^anV Vidamband (1926). Gharer 
Kathd 0 Tugasdhitya (1922) is an autobiographical work. Pramathanath 
Chaudhuri (1868-1948), well known by his pen-name ‘Virabala’, was one of the 
principal stalwarts in establishing calita-bhdsd as a vigorous rival of sddhu-bhdsd. 
He made his style popular through his reputed journal, Sabuja Patra, pubhshed 
in 1914. His works include Tel MunLakdi (1906), Cdr-iydri-kathd (1916), Virabaler 
Hdlkhdtd (1917), Ndnd-kathd (1919), etc. Sudhindranath Tagore (1869-1929) 
produced some good short stories collected later in several volumes: Manjusd 
(1903), Karanka (1912), Citrdli (1916), etc. Balendranath Tagore (1870-99) 
wrote essays on ancient literature and art, some of which were published in 
Citra 0 Kdvya (1894). His collection of stories appeared as Sdji (1900). Abanin- 
dranath Tagore (1871-1951), founder of the modern school of Indian art, exhi- 
bited his literary talent in Rdjakdhini (1909), Pathe-vipathe (1919), Khdtdncir 
Khdtd (1916), Bdngldr Vrata (1919), Gharoyd Joddsdnkor Dhdre (1944), 

Bhdratalilper Sadanga (1947), etc. These also show the varied nature of his in- 
terests. Prabhatkumar Mukherjee (1873-1932) was one of the best short story 
writers in Bengafi literature. His books of short stories number more than a 
dozen. Of these the best known are: Pfavakathd (1900), Desi 0 Bildti (1910), 
Galpdnjali (1913), Patrapuspa (1917), and Jdmdtd Bdbdji (1931). He also wrote 

letters in Bengali were later published as Palravali. They are also full of literary grace. Vivekananda 
was a brilliant talker too. Svdmi-sisya-samvdda records his witty and thoughtful conversations. But his 
genius was not limited to the creation of prose literature only. His poems and songs are equally remark- 
able for their intensity of emotion, solemnity of thought, and charm of diction and imagery. Mention 
may be made of Sakhdr Prati, Ndctik Tdhate Sydmd, Gdi Gita Smdte Tomdy and Ndhi surya,ndhi jyotih. To 
put it in Vivekananda’s own words, ‘Simplicity is the secret. My ideal of language is my Master’s lan- 
guage, most colloquial and yet most expressive. It must express the thought which is intended to be 
conveyed’ (cf. Complete Works, V, p. 259). Regarding dialect, he observed : ‘We must accept that 
(dialect) which is gaining strength and spreading through natural laws, that is to say, the language of 
Calcutta’ (cf. ibid., VI, p. 188). — Editor. 
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some novels such as JVavina Sannyasi (1912), Ratnadipa (1915), Jivaner Mulya 
(1916), and Sindura-kautd (1919). 

Sarat Chandra Chatterjee (1876-1938) was the most popular novelist and 
story-writer of his time. Notwithstanding his defects, he is still among the most 
widely read. From 1913 onwards, some of his best known stories came out in 
different periodicals and he became famous overnight. His stories and novels 
were very striking for their obvious sincerity, humanism, and basic realism. The 
important novels of Sarat Chandra are: Snkanta in four parts (1917, 1918, 
1927, 1933), Biraj Bau (1914), Palli Samdja (1916), Caritrahina (1917), Grha- 
daha (1919), Dend-Paond (1923), Pather Dam, (1926), Sesaprasna (1931), and 
Vipraddsa (1935). Among his stories, mention may be made oi BindurChele (1913), 
Rdmer Sumati (1914), Parinitd (1914), Araksaniyd (1916), and Devaddsa (1917). 
His Maheia is a profound short story and one of the best specimens of the genre 
written in any literature. Charu Chandra Banerjee (1876-1938) produced about 
a dozen books of short stories including Varanaddld (1910), Puspapdtra (1910), 
Saogdt (1911), and Vanajyotsnd (1938). Among his novels are: Sroter Phul (1915), 
Dui Tdr (1918), Pargdchd (1917), and Herpher (1919). Indira Devi (1880-1922) 
has to her credit four volumes of original short stories and a novel, Spars'amani 
(1918). Among her books of short stories mention may be made of Nirmdlya 
(1912) z.n6.Ketaki (1915). Anurupa Devi’s (1882-1958) novels include Jyotihdrd 
(1915), Mantraiakti (1915), Mahdniid (1919), and Md (1920). Nirupama Devi 
(1883-1951) wrote some short stories collected in Aleyd (1917), and more than a 
dozen novels including Annapurndr Mandira [1913), Didi (1915), Sydmall (1919), 
Ucchrhkhala (1920), 3.ndDevatra{\921). Saurindramohan Mukherjee (1884-1966) 
wrote both short stories and novels. Collections of his short stories are: Sephdli 
(1909), Mrjhara (1911), Puspaka (1913), etc. His novels include (1911), 

Janaika, and Mdtr-ma. He also wrote an original play, Svayarhvard (1931), on 
the story of Savitri from the Mahdbhdrata. Rakhaldas Banerjee (1885-1930), 
an Indologist, wrote three domestic and seven historical novels; amongst them 
are: Pdsdner Kathd (1914), Sasdnka (1914), Dharmapdla (1915), Karund (1917), 
and Asima (1924). From a purely literary point of view, his historical novels do 
not show much advance on Bankim Chandra, but what is most striking in them 
is his power of creating a convincing historical atmosphere. Udydnalatd (1919) 
was the joint venture of Santa Devi (b. 1894) and Sita Devi (1896-1974). Of 
Santa Devi’s works, mention may be made of Usasi (1918), Smrtir Saurabha 
(1918), and Cirantani (1922). Sita Devi’s works include Vajramani (1918), 
Chdydvithi (1919), and Rajamgandhd (1921).Nares Chandra Sengupta (1882-1964) 
wrote both short stories and novels, the best known being Dvitlya Paksa (1919), 
Subhd (1920), and Pdper Chdp (1922). 

The best novel of Gokul Chandra Nag (1895-1925), joint founder of Kallola, 
is Pathika (1925). Its easy and mindful style introduced a new mode of fiction 
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in the language. The stories and novels of Sailajananda Mukheijee (1900-1976) 
are based on personal experience or inunediate knowledge which has been 
transcribed faithfully and poignantly without any emotive imposition. His 
early stories were collected in a book called Amer Manjari (1923). Among his 
short and long stories (compiled in several volumes), the best known are: Atasi 
(1925), J\fdnmedha (1928), Kayld-kuthi (1930), Vadhu-varana (1931), Pausa-pdrvana 
(1931), Dinmajur (1932), and Adrijarma (1934). Among his novels we may 
mention Mdtir Char (1923), Jojdr-bhdntd (1924), Andhuta (1931), and Anivdrja 
(1931). Sailajananda’s works form a landmark in Bengah hterature not only for 
their vivid realism and grim tragedy, but also for introducing for the first time 
the vogue of regional fiction. Bibhutibhusan Baneijee (1899-1950) was a 
romantic and a lover of nature. He had also a definite bias towards the occult 
and the spiritual. His masterpiece Father Pdncdli was published in 1929 and its 
sequel Apardjita in 1932. They are based on the author’s own life-story and bear 
the stamp of a rare sincerity and fuUness of heart. His other novels include 
Drsti-pradipa (1935), Aranyaka (1938), Adarsa Hindu Hotel (1940), Devaydna 
(1944), and Ichdmati (1949). His short stories are collected in more than a dozen 
volumes. Some of them are; Meghamalldra (1931), Mauripkul (1932), Kinnardal 
(1938), and Tdtrd Badal (1943). The short stories of Bibhutibhusan Mukheijee 
(b. 1896) have been collected in several volumes, namely, Rdi^ur Prathama Bhdga 
(1937), RdnuT Dvitiya Bhdga (1938), Rdnur Trtiya Bhdga (1940), Atah Kim (1943), 
Haimanti (1944), etc. Among his novels the most popular are : Aildhguriya (1942), 
Vi^e^a Rajani (1944), and Svargddapi Cariyasi (1944). Rabindranath Maitra (1896- 
1933) wrote short stories showing snapshots of the surface of real life. They 
w'ere published in several volumes: Third Class (1928), Vdstavikd (1931), Uddsir 
Mdth (1931) , etc. His comic play Mdnamayi Girls’ School (1932) was very popular 
at one time. Kedarnath Baneijee (1863-1949) wrote fight stories and novels of 
which the best known are: Kosthir Phaldphala (1929), Bhddudi Masdy (1931), 
Duhkher Deoydli (1932), I Has (1935), Aamaskdri (1944), etc. Rajshekhar Basu 
(1880-1960) was one of the best writers of the humorous story in Bengali. His 
stories have been published in collections such as Gaddalikd (1925), Kajjali[\921) , 
Hanumdner Svapna (1937), Krsnakali (1953), etc. He also wrote some thoughtful 
essays which were collected in Laghuguru (1939) and Vicintd (1956). He transla- 
ted (abridged) some of the great Sanskrit classics into Bengali prose, for example, 
the Rdmdyana (1947), and the Mahdbhdrata (1950). His handy dictionary of the 
Bengali language, Calantikd (1952), has proved very useful. Prabodhkumar 
Sanyal (b. 1907) is a prolific writer. His short stories have been collected in 
volumes like Aisipadma (1931), Avikal (1931), and Angardga (1937). Among his 
novels are Tdydvar (1928), Kdjallatd (1931), Priyabdndhavi (1933), etc. His 
travel narrative Mahdprasthdner Pathe (1933) is a remarkable book. The earliest 
work of Premendra Mitra (b. 1904) is Pdnk (1927), a novelette. His short stories 
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have been published in several books: Pancaiara (1929), Bendmi Bandar (1930), 
Mrttikd (1932), Mahdnagara (1943), etc. Vrsti Elo (1954) is a book of essays. He 
has published several volumes of poetry: Prathamd (1932), Samrdt (1940), 
Pherdri Phauj (1948), Sdgara Theke Pherd (1956), etc. 

Achintyakumar Sengupta (1903-76) produced more than thirty volumes 
of novels and long stories and more than twenty books of short stories. Among 
his novels the following may be mentioned: Vibdher Ceye Bado (1931), Prdcira 
0 Prdntara (1932), and Drnandbha (1933). Among his books of short stories are: 
Akdla Vasanta (1932), Double Decker Jatan Bibi {\^^), Hddi Muci Dom 

(1948), etc. In the later phase of his literary career Achintyakumar turned his 
attention to the life-histories of great religious leaders, and such biographical 
works as Parama Purusa ^ri Rdmakrsija (1952-53) and Paramd Prakrti Sdraddmani 
(1954) have been well received by the reading pubhc. He also produced seve- 
ral books of verse: Amrd (1935), Priyd O Prthivi (1936), and Nila Akdla (1950). 
Buddhadev Basu (1908-74) was equally facile in writing prose and verse, al- 
though from the beginning his verse was more mature than his prose. Marma- 
vdni (1925), Bandir Vandand (1930), Prthivir Paihe (1933), Kankdvati (1937), 
Damayanti (1943), Draupadir Sddi (1948), etc. number among his books of poetry. 
Among his novels mention may be made of Akarmarjya (1931), Yedin Phutlo 
Kamala (1933), Bdsarghar (1935), (1949), and Nirjana Svdksara (1951). 

His short stories are collected in several books, for example, Abhinaya Abhinaya 
Nay (1930), Rekhdcitra (1931), and Pheriold (1940). His critical essays have been 
published in the books UUaratiriJ (1945), Kdler Putul (1946), and Sdhityacarcd 
(1954). His other prose works include Hathdt Alor Jhalkdni (1935), AmiCancala 
He (1936), Samudratira (1937), and Sab Peyechir Dek (1941). Annadashankar 
Ray (b. 1904) writes both prose and poetry, but prose is his forte. His short 
stories are collected in Prakrtir Parihdsa (1934), Mana Pamna (1946), Tauvanajvdld 
(1950), and Kdmintkdncana (1954). Some of his novels are: Agun Niye Kheld 
(1930), Asamdpikd (1931), Putul Niye Kheld (1933), Satydsatya (in six parts, 1932- 
42), Nd (1951), and Kanyd (1953). Pathe Pravdse (1931) deserves mention as a 
fine travelogue. Annadashankar has written several books of essays : Tdrunya 
(1928), Jivanaklpi (1941), Jivanakdthi (1949), Pratyaya (1951), etc. His books of 
verse include (1929), Ekti Vasanta (1932), Kdmand Pancaviridati (1934). 
Tarashankar Baneq’ee (1898-1971) was a prolific writer of stories and novels, 
and he was one of the most widely read novelists for the last two or three 
decades. His stories arc collected in several books: Chalandmayi (1936), 
Jalsdghar (1937), Rasakali (1938), Prasddamdld (1945), etc. Of his novels 
mention may be made of Caitdli Ghurm (1931), Rdikamala (1935), Dhdtri 
Devatd (1939), Kdlindi (1940), Kaoi (1941), Gariadevatd (1942), Hdnsuli 
Bdnker Upakathd (1947), Arogyaniketana (1952), Ndgini Kanydr Kdkini 
(1952), and Vicdraka (1957). Balaichand Mukheijee (b. 1899) writes (under 
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the pseudonym ‘Vanaphul’) poems, short stories, novels, and dramas. 
Among the collections of his short stories are Vanaphuler Galpa (1936), 
Vaitarani-tire (1937), Bahulya (1943), etc. His characteristic novels are Trnakhanda 
(1935), Dvairatha (1937), Mrgaya (1940), Mmoka (1940), Jangama (1943), 
Sthavara (1951), Kastipdthar (1952), Pancaparva (1954), etc. Sri Madhusudana 
(1939) and Vidydsdgara (1941) are two of his biographical plays. Parimal Goswa- 
mi (1899-1976) is a writer of humorous stories like Budbud (1936), Black 
Market (1945), Mdrke Lenge (1950), etc. Saradindu Banerjee (1899-1970), author 
of the series Vyomkeser Diary ( 1 934) , was by far the best writer of detective fiction 
in Bengah. Among his other works are: Jdtismara (1933), Kdncdmithe (1942), 
Kdlakuta (1945), and Tungabhadrdr Tire (1965). He wrote also some plays which 
were successfully staged: Bandhu (1937), Path Bendhe Dilo ( 1941), and Kdliddsa 
(1943). 

One of the most significant writers of the thirties and the forties, Manik 
Banerjee (1908-56) wrote stories as well as novels. The erosion of social values 
observed among the middle classes of his time is reflected in his works. His style 
is terse and his approach objective. Manik Banerjee’s influence on contemporary 
and later writers is unmistakable. His works include Divdrdtiir Kdvya (1935), 
Janani (1935), Atasi Mdmi (1935), Putulndcer Itikathd (1936), Padmdnadir Mdjhi 
(1936), Catuskona (1948), Sondr Ceye Ddml (in two volumes, 1951-52), Haraph 
(1954), and Halud Nadi Sabuj Vana (1956). Pramathanath Bisi (b. 1901) is a 
prolific writer. He generally writes in a light vein. The more important of his 
books of short stories are Srikdnter Pancama Parva (1939), Brahmdr Hdsi (1948), 
and Asariri (1951). Among his novels mention may be made of Padmd (1935), 
Jodddhighir Caudhuri Parivdra (1938), Kopavati (1941), and Keri Sdheber Munsi 
(1958). Among his comic plays Rnarh Krtvd (1935), Ghrtarh Pibet (1936), Parihd- 
savijalpitam (1940), and Maucdke Dhil (1948) are popular on the amateur stage. 
Some of his books of verse are: Vasantasend (1927), Vidyd-Smdara (1935), Hamsa- 
mitkuna (1951), and Uttaramegha (1953). Ravindra-kdvyapravdha (1939) and 
Ravindra-ndtyapravdha (1948), etc. are his books of literary criticism. 

POETRY 

Though profoundly impressed by the style of Rabindranath, Kamini Ray 
(1864-1933) temperamentally belonged to the classicists. Her poetical works 
include Alo 0 Chdyd (1889), Nirmdlya (1891), Paurdniki (1897), Mdlya 0 Nir- 
mdlya (1913), and Dipa 0 Dkupa (1929). Besides being a playwright, 
Dwijendralal Ray wrote many comic songs as well as serious poems. 
Mention may be made of Aryagdthd in two parts (1882, 1893), Asddhe (1898), 
Mandra (1902), Alekhya (1907), and Triveni (1912). Rajani Kanta Sen (1865- 
1910) wrote poems as well as songs. His patriotic songs created a stir during the 
Swadeshi movement of 1905 and thereafter. Among his books the following 
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may be mentioned: Vdni (1902), Kalydni (1905), Amrta (1910), Abhayd (1910), 
Amndamayi (1910), and Sesaddna (1927). Priyamvada Devi (1871-1935) pub- 
lished a book of sonnets, Renu, in 1900. Some of her later poems were collected 
in three small books: Patralekhd (1911), Amm (1927), and Campd 0 Pdtala (1939), 
the last being a posthumous publication. Atulprasad Sen (1871-1934) began by 
writing poems and later concentrated on songs of which a few patriotic and 
devotional ones are still very popular. A collection of his songs was published 
as Kayekti Gdna, the revised edition of which was Gitigunja (1931). 

Satyendranath Datta (1882-1922), well known for his verbal music, exerted 
his influence on almost all the contemporary writers of Bengali verse. His works 
include Venn 0 Vind (1906), Homasikhd (1907), Phuler Phasal (1911), Kuha O 
Kekd (1912), Abhra-dvira (1916), Belds'eser Gdna (1923), Viddya Arati (1924), 
etc. A small collection of his humorous and satirical poems was published in 
1917 under the title Hasantikd. He excelled in translation. The poems in transla- 
tion were published in three volumes: Tirthasalila (1908), Tirtharem (1910), 
and Manimanjusd (1915). The poems translated include Vedic hymns and 
classical Sanskrit verses as well as poems in almost all the important classical 
and modern languages of the world. Jatindramohan Bagchi (1878-1948) wrote 
verses which were published in several collections such as Lekhd (1906), Rekhd 
(1910), Apardjitd (1913), Ndgakemra (1917), JSfthdrikd (1927), Mahdbhdrati (1936), 
etc. Jatindramohan was a lover of rural landscape and his verse is smooth and 
picturesque. Karunanidhan Baneijee (1877-1955) published several books of 
verse \iht Prasddl {l9QA),Jhardphul {\9\l),Sdntijala (1913), Dhdn-durvd (1921), 
etc. His poems are simple and rich in imagery. In devotional fervour they can 
be compared with the poems of Devendranath Sen. Kumudranjan Mullick 
(1882-1971) was essentially a devotional poet. His poems deal with rural life in 
Bengal and have been published in several volumes including Ujdni, Vana- 
tulasi, Satadala (all published in 1911), Pfupura (1920), and Svarna-sandkyd (1948). 
His style is unpretentious and full of Puranic allusions. Kalidas Ray (1889-1975) 
produced a number of books: Kunda (1908), KiMaya (1911), Parnaputa (1914), 
Haimanti (1934), and Vaikdli (1940). His verse is smooth and easy and is enli- 
vened by a romantic love of nature. An immediate product of post-War dissatis- 
faction and non-co-operation was the poetry of Kazi Nazrul Islam (1899- 
1976). His first book of poems Agnivim (1922) was followed by several others 
like Dolancdmpd (1923), Riser Bdnsi (1924), Bhdhgdr Gdna (1924), Puver Hdoyd 
(1925), Sarvahdrd (1926), Bulbul (1928), Sindhu-hindola, etc. When published, 
his vigorous songs and poems inspired tremendous patriotic zeal. His songs, 
devotional, patriotic, and otherwise, form a class by themselves and are still 
very popular for their verbal charm, intensity of feeling, and captivating melody. 
Mohitlal Majumdar (1888-1952) started his literary career as an admirer of 
Devendranath Sen and published his first book of verse in his praise, Devendra- 
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mangala (1912). His Svapan-paJari, which marked him as a poet of power and 
promise, was published in 1922. His other volumes of poetry are: Vismararfi 
(1927), Smara-garala (1936), Hemanta-godhuli (1941), and Chanda-caturdadi (1944). 
Mohitlal also wrote a number of critical essays later collected and published 
as Adkunika Bdfigla Sdhitja (1936), Sdhityakathd (1938), Sdhityavitdna (1942), 
etc. Jatindranath Sengupta (1887-1954) published several collections of verse: 
Maricikd (1923), MaruHkhd (1927), Marumdyd (1930), Sdyam (1940), and Tri- 
ydmd (1948). Middntikd (1957) is a posthumous collection. 

The poetical works of Achintyakumar Sengupta, Premendra Mitra, 
Buddhadev Basu, Annadashankar Ray, and Pramathanath Bisi have 
already been referred to in connexion with their prose works. Ajit 
Datta’s (b. 1907) books of verse are Kusumer Mdsa (1930), Pdtdlakanyd 
(1938), Nastacdnd (1945), Punamavd (1947), and Chdydr Alpand (1951). 
Jandntike (1949) and Manapavaner Ndo are books of personal essays. Jivana- 
nanda Das (1899-1954) is one of the most heterodox and original poets 
after Rabindranath. His first significant book Dhusara Pdndulipi was published 
in 1936. His other books of poetry are Vanalatd Sena (1942, enlarged 1952), 
Mahdprthivi (1944), Sdtti Tdrdr Timira (1948), Srestha Kavitd (1954), and Rupast 
Bdngld (1957). Bishnu Dey’s (b. 1909) books of poetry number more than half a 
dozen, including Urvaii 0 Artemis (1932), Cordbdli (1938), Sandiper Car (1947), 
Ndma Rekhechi Komala-gdndhdra (1953), and Smrti Sattd Bhavi^at (1963). He 
has also written several critical essays. Sudhindranath Datta (1901-61) 
published his first book of poems Tanvi in 1930. This was followed by Orchestra 
(1935), Krandasi (1937), Uttaraphdlguni (1940), Samvarta (1953), and Dasami 
(1956). His literary essays are included in the volume Svagata (1948). Humayun 
Kabir (1906-69) is the author of two popular books of poems, Svapna-sddha 
(1927) andSdthi (1932). Sajanikanta Das (1900-1962) wrote a few good parodies 
in verse such as Path Calte Chaser Phul (1929), Angustha (1931), etc. His serious 
volumes of verse are: Rdjaharhsa (1935), Alo Andhdri (1936), and Pancih VaUdkha 
(1942), etc. He also wrote a novel, Ajaya (1931). Amiya Chakravarti (b. 1901) 
has a number of books of poems to his credit including Khasdd (1938), Ekmutho 
(1939), Pdrdpdra (1953), and Pdldhadal (1955). Chakravarti’s poetry is his 
own, and it occasionally reveals a strange affinity with Tagore’s poetry. Samar 
Sen (b. 1916) is another writer of the new school of poetry of the thirties and 
forties. His poems are collected in several small volumes : Kayekti Kavitd (1937), 
Grahaiia (1940), Ndndkathd (1942), and Tin Purusa (1944). 

It is not possible to cover the whole range of Bengali poets, novelists, writers 
of short stories, dramatists, and essayists of the twentieth century within 
the short compass of an article. Besides those referred to in the foregoing 
pages, we mention here only a few more names of authors who enriched 
Bengali literature during the twentieth century: Jaladhar Sen (1860-1939), 
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Ramananda Chattcijee (1865-1944), Upendranath Ganguli (1883-1960), 
Apareshchandra Mukherjee (1875-1934), Jogeshchandra Chaudhuri (1887- 
1948), Hemendrakumar Ray (1888-1963), S. Wazed All (1890-1951), 
Sachindranath Sengupta (1892-1961), Premankur Atarthi (1892-1964), 
Abdul Odud (1894-1970), Jagadishchandra Gupta (1886-1957), Dhuijatipra- 
sad Mukherjee (1894-1962), Narendranath Mitra (1916-1975), Sukanta 
Bhattacharyya (1926-47), Bijayalal Chatteijee (1898-1974), Dilipkumar 
Roy (b. 1897), Sarojkumar Raychaudhuri (1902-1972), Manoj Basu 
(b. 1901), Shibram Chakravorty (b. 1905), Narayan Ganguli (1918-70), 
Santoshkumar Ghosh (b. 1920), Romapada Chaudhuri (b. 1922), Benoy 
Kumar Mukherjee (‘Yayavar’, b. 1918), Kamakshiprasad Chatterjee (1917- 
76), Phalguni Mukherjee (1905-75), Ashapurna Devi (b. 1908), Saiyad 
Mujtaba Ali (1904-74), Bimal Mitra (b. 1912), Gajendrakumar Mitra 
(b. 1909), Subodh Ghosh (b. 1910), Sumathnath Ghosh (b. 1910), Subhash 
Mukherjee (b. 1919), Gopal Haidar (b. 1902), Manish Ghatak (b. 1901), 
Jyotirmoyi Devi (b. 1894), Narendra Dev (1889-1971), and Radharani Devi 
(b. 1904). 
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I T is a question of nomenclature: How shall we describe the Indian contri- 
bution to English literature ? ‘Indo- Anglian’, ‘Anglo-Indian’, ‘Indo-English’, 
even ‘Indo-Anglican’ have aU had some vogue. Now ‘Indo-Anglican’, which 
has vague theological implications, just will not do. ‘Indo-English’ should be 
used to cover the mass of writing in English arising out of the British impact on 
India. This is really Janusfaced, ‘Anglo-Indian’ on one side and ‘Indo- Anglian’ 
on the other. Where the writing is by Englishmen in India or on Indian themes, 
it is ‘Anglo-Indian’ literature; but where we have in mind Indian writing in 
English, it is appropriate to call it ‘Indo-Anghan’ literature. As early as 1883, 
a book was published in Calcutta entitled Indo-Anglian Literature, containing 
‘specimen compositions from native students’. During the last three or four 
decades the descriptive term Indo-Anglian has acquired considerable currency. 
Indo-Anglian literature is of course a matter of recent history. But so is Austra- 
lian, Canadian, or even American literature itself, in its latest or ‘modern’ phase, 
not much more than a century old. Indo-Anglian literature or Indian writing 
in EngHsh is essentially Indian, although it has an apparently alien garb. As 
the late C. R. Reddy declared over thirty years ago: 

‘Indo-Anglian literature is not essentially difierent in kind from Indian 
literature. It is a part of it, a modern facet of that glory which, commencing 
from the Vedas, has continued to spread its mellow light, now with greater and 
now with lesser brilliance under the inexorable vicissitudes of time 
and history, ever increasingly up to the present time of Tagore, Iqbal, and 
Aurobindo Ghose, and bids fair to expand with our humanity’s expanding 
future.’ 


HISTORICAL BACKGROUND 

When the British first came to India after the incorporation of the East 
India Company in 1600, they brought vwth them, not only the tools of trade 
and the implements of war, but also their language and their literature. At 
first they were compelled to learn the indigenous language to be able to carry 
on the business of commerce and the tasks of administration. And yet the average 
administrator or trader had little or no permanent interest in the country; he 
came, if possible, to shake ‘the pagoda tree’ and to line his pockets at the ex- 
pense of both the country and the Company. With the Mogul rule in total dis- 
integration and with the new British administration careering without a thought 
to the cultural wants of the Indian millions, it was inevitable that culture should 
be in jeopardy and civilization at its lowest ebb; no wonder, eighteenth century 
India was culturally little better than a ‘waste land’. The old civilization was 
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dead, or seemed to be; and there were no signs as yet of a new civilization 
springing up from the wreckage, and redeeming the time. 

But the fact of the British having brought their language and literature 
with them inevitably, if also slowly, altered the aspect of affairs. From the very 
beginning there were a few who took an interest in the culture and literature of 
the people in whose midst destiny had thrown them. Likewise, there were also 
many Indians who, either out of inclination or out of necessity, sought to master 
the language of the foreigner and even, however haphazardly, to read and 
enjoy his rich and varied literature. Besides, some at least of the British adminis- 
trators thought in terms of the welfare, material and cultural, of the Indian 
people. Warren Hastings helped to found the Calcutta Madrasa, a school for 
Muslim students, in 1781; eleven years later, the Sanskrit College at Banaras 
came into existence; and the arrival of the Christian missionaries in India in 
growing numbers also gave a fillip to the new movement. 

While all were agreed that a forward educational policy should be laid 
down and carried out, there was for a time little agreement with regard to its 
precise nature. The ‘Orientalists’ advocated a revival of Sanskrit and Persian 
learning; noted Hindu leaders like Raja Rammohun Roy, and Christian mis- 
sionaries like William Carey advocated ‘Western’ education through the 
medium of English; and the Government was unable to make up its mind. 
Macaulay’s celebrated Minute, however, settled the matter. He argued that 
since the indigenous languages were inadequate and chaotic, the indigenous 
systems of medicine were a disgrace, indigenous astronomy, science, history, 
and geography were but things to laugh at, and indigenous arts and literature 
were just petty futile things, only ‘Western’ education with English as the sole 
medium would deliver the goods. Nay, more; for Macaulay hopefully thought 
that ‘if our plans of education are followed up, there will not be a single idolater 
among the respectable classes of Bengal thirty years hence. And this will be 
effected without any effort to proselytize; without the smallest interference in 
religious liberty; merely by the natural operation of knowledge and reflection’. 

In 1835 Government adopted Macaulay’s scheme of modern education 
through English medium, and English became the official language of India. 
Slowly but steadily, English medium schools and colleges increased in number 
and commanded more and more prestige, and within a generation or two, a 
very considerable number of Indians had been introduced to the multitudinous 
riches of European, especially English, literature and culture. No doubt the 
new education did not, as Macaulay had anticipated, revolutionize the structure 
of rehgious belief in Bengal or India; conversions were few and far between, 
and Hindus and Muslims, while readily accepting the ‘blessings’ of ‘Western’ 
education, remained Hindus and Muslims. Be that as it may, the English- 
educated Indians now often sought self-expression through the medium of 
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English and learned with growing success to speak in English, to write in English, 
and even to think in English. This they did in order to compel more easily 
the attention of their English ‘masters’. They also sought their models in English 
literature, which was the only modem European literature that they knew. In 
due course with the Indian writings in English a modern Indian literature was 
born. Like modern Assamese, Bengali, Gujarati, Hindi, Kannada, Kashmiri, 
Malayalam, Marathi, Oriya, Punjabi, Tamil, Telugu, or Urdu literature, 
Indo-Anglian literature is also Indian literature, with a bright tradition of its 
own and still exhibiting signs of abundant life and energy. 

THE PIONEERS 

Rammohun Roy (1774-1833) was truly, and in every sense, a pioneering 
spirit. The first great master of effective Bengali prose, he was also the first great 
Indian writer of lucid English prose. His Precepts of Jesus (1820) and his English 
Works now collected in several volumes testify to the astonishing range and 
power and originality of his thinking and writing. It was indeed his destiny to 
clear the ground of much rubbish and lay the foundations of ‘New India’. 

If Rammohun was the first of the Indo-Anglians to write lucid and effective 
prose, Henry Louis Vivian Derozio (1809-31) was the first of the Indo-Anghan 
poets. A teacher of English at the Calcutta Hindu College in his eighteenth year, 
Derozio had a chequered career. He has left behind him a creditable body of 
English verse. His sonnets and lyrics are competent, revealing sensibility as well 
as craftsmanship, and the influence of Romantics like Byron, Keats, and Thomas 
Moore is obvious. Derozio’s most ambitious poem. The Fakir of Jungheera, tells 
movingly the tragic story of Nuleeni, a Brahmin widow, who is rescued from 
the funeral pyre by a robber chief only to be widowed a second time so that the 
finality of death alone could end her misery. Creditable as are his achievements 
in poetry, he is to be admired especially for the singular promise underlying his 
actual output. Kashiprosad Chose, Derozio’s contemporary, published in 1830 
The Shair and Other Poems, revealing a certain fluency and industry though not 
intrinsic poetic quality. On the other hand, Michael Madhusudan Dutt, an 
Indian Christian, was a truly gifted poet, even more in Bengali than in English. 
His metrical romance. The Captive Ladie (1849), tells the story of Prthviraja and 
Saihyukta. He was deeply influenced by Milton (he was the Bengali Milton, 
the author of the Meghandda-vadha-kdvj/a) as may be inferred from a passage like 
the following that attempts the well nigh impossible task of projecting an image 
of the fallen archangel, Satan: 

A form of awe he was — and yet it seemed 
A sepulchre of beauty — ^faded, gone. 

Mouldering where memory fond mourner keeps 
Her lonesome vigils sad — to chronicle 
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The Past — and tell its tale of coining years. 

Or like a giant tree in mighty war 

With storm on whirlwind car and fierce array 

Blasted and crushed— all of its pride bereft. 

Another pioneering Indo-Anglian poet was Sashichunder Dutt. A convert to 
Christianity, he was the author of Miscellaneous Poems (1848). Other members of 
the Dutt family of Rambagan, Calcutta — ^three brothers and their nephew, 
Oomeshchunder — contributed to The Dutt Family Album (1876) which contains 
competent effusions in English verse. 

With Aru Dutt and Torn Dutt, daughters of Govindachunder Dutt, one of 
the contributors to the Alburn^ we reach the first truly significant chapter of ful- 
filment in the history of Indo- Anglican poetry. Their stay in Italy, France, and 
England for a period of four years quickened their native poetic impulse, and 
they acquired an astonishing mastery of French and English. Returning to 
Bengal in 1873, the sisters surrendered to feverish poetic composition and the 
fury of sustained intellectual effort. Aru died in 1874 aged twenty, and Tom in 
1877 in her twenty-first year. Thus they, like Derozio, were the inheritors of 
unfulfilled renown. 

Some of Aru’s exquisite verse renderings in English of the French Romantic 
lyrics were included in A Sheaf Gleaned in French Fields (1876), mainly the work of 
Torn. Aru’s rendering of Victor Hugo’s Morning Serenade, included in the volume, 
filled Edmund Gosse with ‘surprise and almost rapture’. Tom’s contribution 
to the volume consisted of about 200 verse translation from poets hke Hugo, 
Soulary, and de Gramont. ‘If modern French Literature were entirely lost,’ 
wrote Edmund Gosse, ‘it might not be found impossible to reconstruct a great 
number of poems from this Indian version.’ Tom’s posthumously published 
Ancient Ballads and Legends of Hindustan (1882) is a maturer work, and the oft- 
told tales of Savitri, Prahlada, Dhruva, Ekalavya, Laksmana, and the rest 
are here told with a new urgency and charm, and also with a ‘Vedic solemnity 
and simphcity of temper’. Apart from the ‘ballads’ and ‘legends’, there are 
original pieces hke Sita and Our Casuarina Tree that achieve a true elegiac note. 

The Ancient Ballads proved Tom’s facihty and power of poetic utterance in 
a foreign medium. Had her life not been cut short, Toru could certainly have 
achieved great things as a poet in English. H. A. L. Fisher has observed that she 
wiU ever remain ‘in the great fellowship of Enghsh poets’. Already at her death 
she left behind her a complete French novel, an unfinished English novel, and 
these many poems and several sensitive letters addressed to an English friend. 

THE AGE OF RELIGIOUS AND UTERARY AWAKENING 

The last three decades of the nineteenth century witnessed the splendid 
flowering of a new spiritual renaissance, and the advent of Ramakrishna 
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Paramahamsa (1836-86) was unquestionably the most significant of the 
forces that ensured the religious and cultural awakening of the country. He 
opened the eyes of Indians, who had for a time been almost blinded by the glare 
of Western civihzation, to the splendours in the firmament of the spirit. Swami 
Vivekananda (1863-1902), his chief disciple, was soon to carry his Master’s 
message to the very ends of the civilized world. He turned the English language 
for the purposes of his exposition of the Vedanta and missionary exhortation. 
His Complete Works have since been published in eight independent volumes. He 
was a very effective speaker, bold, fluent, and essentially educative. He essayed 
English verse too, and a poem hke Kali the Mother becomes almost an apocalyptic 
vision of breaking of the worlds and the dance of Doom. Song of the Free is strictly 
Vedantic, and images the glory of the enfranchised Self: 

From dreams awake, from bonds be free! 

Be not afraid. This mystery, 

My shadow, cannot frighten me! 

Know once for all that I am He ! 

Several of the evangelists of the Brahmo Samaj, Arya Samaj, Prarthana 
Samaj, and Theosophical Society movements too wielded the English language 
with consummate mastery and ease. Mention may be made of Keshub Chandra 
Sen (1838-84), Swami Dayananda Saraswati (1834-83), Madhav Govind Rana- 
de (1842-1901), Kashinath Trimbak Telang (1850-93), Madame Blavatsky and 
her associates. 

The new spiritual dawn and sunrise that was the age of Ramakrishna and 
Vivekananda was also the age of Bankim Chandra Chatterjee (1838-94), — 
‘Rishi’ Bankim, as Sri Aurobindo (1872-1950) has called him. The Indian 
renaissance was now a full-blooded affair, and there was a stir of new activity 
everywhere — in religion, in hterature, in social reform, and in politics. 

Although Bankim is one of the Titans of Bengali literature and one of the 
makers of the modern Indian novel, it is worth mentioning that he first wrote a 
novel in English, Rajmohan’s Wife published serially in Indian Field in 1864. The 
novel came out in book form in 1935. His other works in English include 
Letters on Hinduism and Essays and Letters!- Romesh Chandra Dutt (1848- 
1909), another pioneer in the field of the Bengali novel, made some valuable 
contributions to Indo- Anglian literature. Mention may be made of A History 
of Civilization in Ancient India (1890), Lays of Ancient India (1894), Economic 
History of British India (1902), and India in the Victorian Age (1904). But his 
fame as an Indo-Anglian writer rests mainly on his classic verse renderings 
of the Mahdhhdrata (1898) and the Rdmdyana (1900). These remain still the 

1 Some of his Bengali novels found their Indo-Anglian translations during Bankim’s lifetime. For 
example, Durgeianandini or The Chieftain’s Daughter came out in 1880 in an English translation by 
C. C. Mookerjee. 
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best English verse introductions to the two great Indian epics. Romesh 
Chandra’s success as a translator is primarily due to his mastery over language 
as well as metre — the metre popularized by Tennyson in his Locksley Hall. 
In portraiture or dialogue, in description or exhortation, Romesh Chandra 
always rings true ; alike in depicting the horrors of war or in delineating the 
verities of home life, he proves not unworthy of his originals; and his render- 
ings have appropriately found a place in Dent’s Everyman’s Library of the 
World’s Best Books. Two of his Bengali novels also appeared in English with 
the titles The Lake of Palms (1902) and The Slaoe-Girl of Agra (1909). Nabakrishna 
Chose tried to cultivate a private garden of poetic sensibility. He assumed the 
nom de plume of ‘Ram Sharma’, and wrote ceaselessly, but his work is of uneven 
quality. His collected verses run to 300 pages, and there are a few sustained 
pieces like The Last Day and the Bhagabati Gita. In Bombay, Behramji Malabari 
tried his hand with some success in verse as well as prose, and The Indian Muse 
in English Garb (1876) and The Indian Eye on English Life (1893) have more than 
a historical interest. A far more accomplished poet was Nagesh Wishwanath 
Pai. His Stray Sketches in Chakmakpore (1894) presents facets of Indian life with 
sympathy and profound understanding, and also with a sense of humour out of 
the common. His narrative poem. The Angel of Misfortune (1904), is half-legen- 
dary, and presents Vikramaditya in heroic terms. It is among the best longer 
poems written in English by Indians. From Madras, Ramakrishna Pillai 
published Tales of Ind (1895) in imitation of Tennyson’s Idylls of the King. Pillai 
also published two novels, Padmini (1903) and The Dive for Death (1912). 
The action of Padmini is played against the background of the Tahkota battle, 
which brought the never-to-be-forgotten Vijayanageir Empire to a tragic 
close. 

THE FLOW OF TALENTS : RABINDRANATH, AUROBINDO, AND OTHERS 

Essentially a Bengali classic, Rabindranath Tagore (1861-1941) made signi- 
ficant contribution to Indo-Anghan hterature also. Gitanjali (1912), The Crescent 
Moon (1913), and The Gardener {\9\T) were turned into English from the original 
Bengali by Tagore himself; and in plays like Chitra (1914), he altered the original 
in many places. His prose works like Sadhana (1913), Personality (1917), 
The Religion of Man (1931), and Nationalism, being meant for an international 
public, were originally written in English. Gitanjali, for which Tagore won the 
Nobel Prize, is a jewel of philosophical poetry, and sounds utterly genuine even 
though it is a translation. The only poem written by him originally in English 
was The Child (1931), almost certainly inspired by Gandhiji’s march to Dandi 
in 1930, and also by the Passion Play at Oberammergau, which Tagore happen- 
ed to see soon afterwards. It is an impressionistic description of the pilgrimage 
of men and women of all types to the inaccessible Shrine of Fulfilment. Re- 
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reading the poem today we cannot but wonder whether Tagore had not had a 
vision of Gandhiji’s coming martyrdom: 

‘We refused him in doubt, we killed him in anger, 
now we shall accept him in love, 

For in his death he lives in the life of us all, the great Victim.’ 

Many of Tagore’s plays too are a part of Indo-Anglian literature; suggestive, 
symbolistic, full of spiritual undertones, plays hke Chitra and The King of the 
Dark Chamber (1914) form almost a distinctive genre in English drama. Tagore’s 
novels, notably Gora (1924), have given a lead to modern Indian fiction, and it 
is seldom in doubt that they are the work of a poet. Judged by any standards 
whatsoever, Tagore’s achievements as a man of letters compel respectful recogni- 
tion ; and he is not of India alone, but of the whole world. ‘He has knocked at 
our gate and all the bars have given way. Our doors have burst open.’ 

A professor of Enghsh at the Presidency College, Calcutta, Manmohan 
Chose (1867-1924) had an entirely English education, finishing at Christ 
Church, Oxford. He was a genuine poet and of him Oscar Wilde wrote in the 
Pall Mall Gazette: ‘Mr Chose ought someday to make a name in our literature’. 
Reviewing his Love Songs and Elegies (1898), Oscar WUde said that the poems 
‘show how quick and subde are the intellectual sympathies of the Oriental 
mind’. The posthumously published Songs of Love and Death (1926) contains some 
of his best works as a poet. There is a deep and profound note in these poems. 
Poems like Immortal Eve and Orphic Mysteries arc indubitable poetic achieve- 
ments. The technical finish of Manmohan’s poems makes them always maintain 
a reasonably uniform level of excellence. His Nature poems also are charged 
with a beauty and strength all their own. Recollecting in tranquillity the faded 
visions and experiences of his fife in England, Manmohan creates them anew 
in the images of poetry; and March with its sunny crocuses, June with its 
moonlight and roses, and November with its heaps of dead leaves, and London’s 
‘murmur of men more sweet than all the world’s caresses’, all are evoked with a 
sure and sensitive artistry. But it must be added that, even when Manmohan 
seems to be describing English scenes, his poems are not divorced from their 
ultimate Indian origins, and they do breathe also her spirit of restrained rapture 
and tranquillity. Although many of his poems remain unpublished, he is even 
as it is, in Laurence Binyon’s words, ‘a voice among the great company of 
English singers; somewhat apart and solitary, with a difference in his note, but 
not an echo’. 

Unlike Tagore, who belongs both to Bengah and Indo-Anghan literature, 
Sri Aurobindo (1872-1950) did almost aU his writing in English. Like his brother 
Manmohan, Aurobindo had an entirely English education, but finished at 
King’s College, Cambridge. While in England, he mastered many languages — 
English and French, Greek and Latin — ^and acquired some acquaintance with 
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Other European languages as well. A master of many languages and disciplines, 
Sri Aurobindo is without doubt the most outstanding of the Indo-Anglians, 
and also one of the major hterary figures of the century. Collected Poems and Plays 
(1942) in two volumes, the colossal symbolistic epic SavitrP (1950-51), the unfini- 
shed epic Ilion, a series of blank verse plays {Vasavadutta, Rodogune, The Viziers of 
Bassora, and Eric), and various other collections of lyrics and translations consti- 
tute Sri Aurobindo’s achievement in poetry and poetic drama. In Savitri, the 
story is taken from the Mahdbhdrata but is rendered anew in terms of Vedic 
symbolism and Aurobindonian Yoga and metaphysics. It is an extraordinary 
story of spiritual action involving the defeat of Death, the expulsion of Dark- 
ness, and the liquidation of the primordial force of the evil of Ignorance. It is 
written in blank verse of singular purity and strength, and the rhythm springs 
with the puissance of a mantric chant. The Aurobindo poetic canon also in- 
cludes his early narrative poems Urvasie (1896), Love and Death, and Baji Pra- 
bhou, philosophical poems like The Rishi and Ahana, poems trembling with a 
mystical ecstasy like The Rose of God and Thought the Paraclete, and the five-act 
play, Perseus the Deliverer. In many of his later poems, Sri Aurobindo tried, 
not unsuccessfully, classical quantitative metres like the Homeric hexameter 
(in Ahana and Ilion) and Catullan hendecasyllabics (in Thought the Paraclete). 
More importantly, Sri Aurobindo also tried to evolve a form of poetic utterance 
in English akin to the Sanskrit mantra] the poet becoming a seer and attempting 
to reveal to man ‘liis eternal self and the godheads of its manifestation’. The 
ecstasy that is to be communicated being beyond tlie bounds of everyday 
language, a new rhythm and a symbohc language are resorted to so that the 
listener may have the sense ‘of a rhythm which does not begin or end with the 
fine, but has for ever been sounding in the eternal planes and began even in 
Time ages ago’. Sri Aurobindo’s illuminating treatise The Future Poetry consti- 
tutes a massive body of creative and prophetic hterary criticism in English, 
and it also gives an unacademic but illuminating assessment of the work of 
the glories yet to come. As for Sri Aurobindo’s other prose works. The Life Divitu 
(1940) is a philosophical treatise and a prose symphony; it is a plea and a pro- 
gramme to divinize man, to plan and to establish here ‘a new Heaven and a 
new Earth’. Essays on the Gita is a luminous exposition of the Lord’s Song, and is 
admirable in presentation and style. Among his yet other prose writings are The 

• Begun late in the eighteen-nineties, almost contemporaneously with Urvasie and Love and Death, 
Savitri was fifty years a-growing, undergoing numerous revisions, now taken up, now set aside, anon 
forged in the fire of a new inspiration into a marvellous splendour of revelation. In the final form this 
blank verse epic consists of three parts, divided into twelve books or forty-eight cantos, making up a 
total of about 24,000 lines. Aurobindo has given to the familiar Mahdbhdrata story of Savitri and Satya- 
van a mystical colouring and transcendence, and perhaps future literary historians will hail it as the 
greatest English epic after Paradise Lost. For a critical study of the poem, see Prema Nandakumar’i A 
Sbufy qf Savitri (1962). 
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Secret of the Veda, The Synthesis of Toga, The Human Cycle, The Ideal of Human 
Unity, and Foundations of Indian Culture. Notable among his shorter prose works 
are The Mother (1928), Heraclitus (1941), and The Renaissance in India. 

Sarojini Naidu (1879-1949) and her brother Harindranath Ghattopadhyay 
gained quick recognition as poets when they were still quite young, but neither, 
though for different reasons, could maintain this early promise in their later 
years. Proceeding to England as a girl, Sarojini made valuable contacts with 
some of the leading literary lights of the time — ^for example, Edmund Gosse, 
Arthur Symons, and the members of the Rhymers’ Club — and published her 
first collection of poems. The Golden Threshold (1905), in her twenty-sixth year. 
It was followed by The Bird of Time (1912) and The Broken Wing (1917). Her 
easy mastery over English verse forms is obvious. As a poet, she particularly 
excels in describing familiar things: a June sunset, the full moon, nightfall in 
the city, temple bells, etc. She can suggest, too, immensities and imponderables, 
and in her exquisite lyrics such as To a Buddha Seated on a Lotus and The Flute- 
player of Brindavan, she can acliieve the fusion of the real and the ideal, and bring 
earth and heaven together. The lyric-sequence. The Temple, is, however, her 
most mature work. In this recordation of the vicissitudes of Love’s pilgrimage — • 
the glow, the surrender, the ecstasy, the recoil, the resentment, the despair, the 
reaction, the abasement, the acceptances — all are fused into fierce and 
beautiful poetry. 

Harindranath Chattopadhyay’s Th£ Feast of Youth (1918) offered, indeed, 
as befits the title, youth’s fervour and excitement, youth’s self-laceration, 
youth’s self-assertions and high-vaulting idealisms. Sri Aurobindo found in the 
book ‘a rich and finely lavish command of language, a firm possession of the 
metrical instrument, an almost blinding gleam and glitter of the wealth of 
imagination and fancy . . . the beginnings of a supreme poetic utterance of the 
Indian soul in the rhythms of the English tongue’. Several more volumes have 
followed: The Magic Tree (1922), Grey Clouds and White Showers (1924), The 
Dark Well (1939), and Blood of Stones (1944). But while the talent and fluency 
are still there, the prophesied mastery and supremacy of poetic utterance have 
failed to materialize. 

ERA OF THE GANDHIAN REVOLUTION 

By the end of the First World War, English education had sent out tens of 
thousands of graduates and several millions of matriculates into the sub-conti- 
nent, and in these the Indo-Anglians found a congenial audience in their own 
country. With the coming of Gandhiji on the political scene, not only Hindi 
and regional languages, but even English itself, saw increasing literary activity. 
The political pulse of the nation had quickened considerably, and sometimes 
rose to feverish pitch; and this too gave an impetus to literature. The award 
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of the Nobel Prize to Tagore in 1913 and the blaze of publicity that attended 
upon his post-War European and world tours also acted as a spur to literary 
aspirants in India. More and more young men and women resorted to English 
as a medium of self-expression, and poems, stories, novels, essays, playlets, 
critical appreciations, philosophical and historical monographs, all came tumb- 
ling after in increasing number and velocity. Also, the revolutions in taste which 
the European or American literary scene witnessed during the nineteen-twenties, 
thirties, and forties had their reflections and repercussions in India; and the 
issue between tradition and experiment, convention and revolt, was fought here 
as much as in Britain or America, and with equally uncertain results. 

FICTION 

During the period between the two World Wars, a number of Indians 
essayed fiction in English, some of it of international standard. The English 
versions of Tagore’s novels and short stories® had led the way, and writers like 
K. S. Venkataramani, R. K. Narayan, Mulk Raj Anand, Bhabani Bhatta- 
charya, and Raja Rao were enterprising enough and talented enough to follow 
his lead and to accomplish triumphs of their own, Venkataramani’s Paper Boats 
(1921) and On the Sand-dunes (1923) first won for him a discriminating audience 
that responded with pleasure to his observant humour and to the singular 
quality of his poetic prose. It was, however, in his novels — Murugan the Tiller 
(1927) and Kandan the Patriot (1932) — and the stories in the Jatadharan (1937) 
volume that Venkataramani rose to his full stature as a writer of fiction who 
integrates in his work the Gandhian ideals of truth — ahirhsa, satjdgraha, and 
saivodaya. 

R. K, Narayan’s (b. 1907) first novel Swami and Friends (1937) gave a 
physiognomy and a name to ‘Malgudi’, which has since become one of the 
familia r localities in the world of fiction. Several other novels have followed: 
The Bachelor of Arts, The Dark Room (1938), The English Teacher (1945), Mr. 
Sampath (1949), The Financial Expert {1952), Waiting for the Mahatma {1955) , 
The Guide (1959), The Man-Eater of Malgudi (1961), and The Sweet-Vendor 
(1967). Narayan is an artist, a sensitive delineator of the quiddities of South 
Indian middle class life, and he has no axes to grind. Swami and Friends, The 
Bachelor of Arts, and The English Teacher form almost a trilogy; the names of the 
central characters differ, but emotionally and spiritually it is the story of the 
development of a boy into a yoimg man who grasps happiness only to lose it. 
Waiting for the Mahcctma introduces Gandhiji as a character, and concludes with 
his death. His post-Independence novels have rather more of the touch of 

• For example, The Home and the World {Chore Baire), translated by Surendranath Tagore (Macmil- 
lan & Co. Ltd., London, 1919), and The Post Office {Ddkghar), translated by Devabrata Mukerjea 
(Macmillan & Co. Ltd., London, 1914). 


467 



THE CULTURAL HERITAGE OF INDIA 

satire than the earlier novels, but even so Narayan’s art is governed as much by 
restraint as it is leavened by humour. The Guide (for which Narayan won the 
Sahitya Akademi Award) tells the story of a scamp whom circumstances trans- 
form into a ‘Swami’ who dies in the course of a fast undertaken to end a drought. 
The Man-Eater of Malgudi is a modem rendering of the Bhasmasura myth. 
Taken all in all, Narayan is the most distinguished, and the most artistically 
satisfying, of the Indo-Anglian novelists. 

MulkRaj Anand’s (b. 1905) early novels — Coolie (1933), Untouchable (1935), 
Two Leaves and a Bud (1937) — quickly established his fame as a novelist of power 
and purpose. Coolie follows the fortunes of a peasant-boy from his village to 
town, town to city, city to ‘Gateway of India’, and then to Simla— where he 
dies of consumption. Wherever he goes, he has the brand of ‘coohe’ and is a 
creature to be exploited; only in death he can find his peace. Untouchable tells 
the story of a single day in the life of an untouchable boy. Two Leaves and a Bud 
is the story of exploitation and cruelty in a tea estate. Many more novels have 
followed — The Village (1939), The Big Heart (1945), Seven Summers (1951), 
Private Life of an Indian Prince (1953), The Old Woman and the Cow (1960), The 
Road (1961), and Morning Face (1968) — and there is always much vitality and 
urgency in his writing. Anand is a ‘committed’ writer, and he is almost the 
prose laureate of the waifs, the have-nots, and the exploited. His ‘axes’ not- 
withstanding, Anand’s portrayal of the Indian scene has a basic veracity. 

Raja Rao’s Kanthapura (1938), like Venkataramani’s Kandan the Patriot, has 
for its background the Salt Satyagraha movement of 1930-31. But Raja Rao’s 
rather oblique method of narration gives it a power and a suggestiveness out 
of the ordinary. The events that happen to the satyagrahis in Kanthapura are 
prototypical of what happened almost everywhere in India. Raja Rao’s post- 
Independence novel The Serpent and the Rope (1960) is a longer and stronger 
work, and is full of philosophical undertones; acclaimed as a major achieve- 
ment, it won the Sahitya Akademi Award. The Cat and Shakespeare (1965) is much 
shorter, but is no less a success as a philosophical novel. He is also, like Narayan 
and Anand, a fine short story writer, and the collection The Cow of the Barricades 
is full of poetic touches and epiphanic portraits. 

Bhabani Bhattacharya’s So Many Hungers (1947) covers the years of the 
Second World War — the uncertainties, agonies, and frustrations in India follow- 
ing the ‘Quit India’ movement. The pictures of famine-ridden Bengal are 
lacerating, but they are also touched by compassion. Men are fools rather than 
criminals and they commit sin because they are blind. So Many Hungers had been 
preceded by Indian Cavalcade (1942), and followed by four novels: Music for 
Mohini (1952), He Who Rides a Tiger (1954), A Goddess Named Gold (1960), and 
Shadow from Ladakh (1966). A Goddess Named Gold is a vivid portrait of post- 
Independence India, while Shadow from Ladakh, which won the Sahitya Akademi 
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Award, is set against the background of the Chinese invasion of India in 1962. 
Of other novelists these few may be mentioned; Shanker Ram ( The Love of Dust, 
1938) ; D. F. Karaka {Just Flesh, 1940; There Lay the City, 1941) ; Humayun Kabir 
{Men and Rivers, 1945); Ahmed Ali {Twilight in Delhi, 1940); A. S. P. Ayyar 
{Baladitya, 1930; Three Men of Destiny, 1939); V. V. Chintamani {Vedantam, the 
Clash of Traditions, 1928); and Purushottam Tricumdas {The Living Mask, 
1945). 


POETRY 

To return to the Indo-Anglian poets who were commendably active during 
the period between the two wars, the most successful were Govind Krishna 
Chettur, P. Seshadri, V. N. Bhushan, P. R. Kaikini, K. D. Sethna, Shahid 
Suhrawardy, Manjeri Isvaran, and Subho Tagore. Chettur’s most mature work 
was The Shadow of God (1935), written under the shadow of his mother’s death, 
and it perhaps anticipated his own death in 1936. Seshadri was a scholarly poet 
and an accomplished sonneteer. Bhushan’s poetic sensibility found free scope 
in a series of slim volumes {Flute Tunes, Star Fires, Horizons, Footfalls), while 
P. R. Kaikini, in volumes like Shanghai and The Snake in the Moon (1942), gave 
expression to the tormented unrest of the times. K. D. Sethna is a very sensitive 
and accomplished poet who has been profoundly influenced by Sri Aurobindo, 
and the collection. The Secret Splendour (1941), contains some of his best works as 
a poet. Suhrawardy’s Essays in Verse (1937) is no less competent in its fusion of 
mood, word, and rhythm. Manjeri Isvaran htis travelled far from his first book 
Saffron and Gold (1932), and in his mature works {Brief Orisons, 1941 ; The Fourth 
Avatar, 1946) he is revealed as a very good poet indeed. Subho Tagore’s Peacock 
Plumes and Flames of Passion (1944) include several pieces that are sensuous and 
richly articulate. There are other names too, but many of them belong really to 
the post- 1947 period. Worthy of special mention are the Goan poets — Joseph 
Furtado {A Goan Fiddler, 1901 ; and Selected Poems, new edition, 1967), Aramando 
Menezes {Selected Poems, 1969), Manuel C. Rodrigues, S. R. Dongerkery {The 
Ivoiy Tower), Fredoon Kabraji {A Minor Georgian's Swan Song), R. de L. Furtado, 
and R. V. Pandit. Armando Menezes has had classical training, and his poems 
{Chords and Discords, 1936; Chaos and Dancing Star, 1940) have accordingly a 
classical finish. 


DRAMA AND OTHER FORMS OF LITERATURE 

Compared to Indo-Anglian poetry and fiction, drama has put up a rather 
poor show. There are, of course, the poetic plays of Tagore and Sri 
Aurobindo, Harindranath Chattopadhyay and Bharati Sarabhai {The Well 
of the People, 1943), and there are the farces and comedies included in the two 
volumes of V. V. Srinivasa Iyengar’s Dramatic Divertissements (1921). Fyzee 
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Rahamin’s Daughter of Ind (1940) is a tragedy, and has been performed. T. P. 
Kailasam was a master of the genre but he wrote only a few short pieces ( The 
Burden and Fulfilment, Kama). A. S. P. Ayyar’s The Slaves of Ideas (1941) is a 
collection of prose plays. Mrinalini Sarabhai {Captive Soil, 1945), J. M. Lobo 
Prabhu {The Family Cage), and Purushottam Tricumdas {Sauce for the Goose) 
also cultivated the dramatic form with power and skill. 

The light humorous essay has not found many successful practitioners 
among the Indo-Anglians. Malabari and Nagesh Pai have been mentioned al- 
ready. Of latter-day essayists the more important are S.V.V. {Soap Bubbles, More 
Soap Bubbles), K. Iswara Dutt {And All That),'K. Bangaruswami {My Lord Ku Ku 
Doon Koon, 1945), and columnists in the newspapers like Pothan Joseph and 
D. F. Karaka. Philosophical prose of considerable distinction has come from S. 
Radhakrishnan, M. Hiriyanna, R. D. Ranade, S. N. Dasgupta, and P. N. Srini- 
vasachari. Historians like Jadunath Sircar, R. C. Majumdar, K. M. Panikkar, 
and Nilakanta Sastri have made major contributions to our understanding 
of India’s past. Biography has been cultivated by Rustum Masani, D. F. Wacha, 
V. S. Srinivasa Sastri, and S. Natarajan, who have written about Dadabhai 
Naoroji, J. N. Tata, Gopalkrishna Gokhale, and Lallubhai Samaldas respec- 
tively. Surendranath Banerjee’s A Nation in Making (1925) is more than a mere 
autobiographical work. It also throws considerable light on some of the most 
interesting chapters in the contemporary history of India. The autobiographies 
of Mahatma Gandhi and Jawaharlal Nehru have become classics, each of a 
different kind. Literary and art criticism of a creative nature has come from 
Sri Aurobindo {The Future Poetry) and Ananda Coomaraswamy {The History of 
Indian and Indonesian Art, The Dance of Shiva, and An Introduction to Indian Art), 
Humayun Kabir {Poetry, Monads and Society), and competent critical monographs 
from N. K. Sidhanta {The Heroic Age of India, 1929), S. C. Sengupta {The Art of 
Bernard Shaw, 1936), G. Narayana Menon {Shakespeare Criticism, 1938), Amiya 
Chakravarti {The Dynasts and the Post-War Age in Poetry, 1938), and K. K. 
Mehrotra {Horace Walpole). Orators, jurists, and journalists have also had to 
wield the prose medium, and at their best their work can be compared effec- 
tively with similar work elsewhere. In non-fiction prose, among the more 
important masters are Mahatma Gandhi, Jawaharlal Nehru, and S. Radha- 
krishnan. These three stand out by reason of their eminence as men of action 
or of thought, and the marvellous competence or adequacy of their style for the 
varied demands made upon it. The English version of Mahatma Gandhi’s 
autobiography. The Story of My Experiments with Truth (1940),* was actually the 
work of Mahadev Desai (with V. S. Srinivasa Sastri’s assistance). Desai had 
caught the Master’s style with an admirable fidelity, and in the result a beauti- 

* The first edition of Gandhiji’s autobiography was published in two volumes, Vol. I in 1927 and 
Vol. II in 1929. In 1940 the second edition was issued by Mahadev Desai in one volume. 
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ful serenity shines on the pages of the book, as indeed on almost everything that 
Gandhiji ever wrote. There is in Gandhiji’s style a biblical simplicity and 
sufficiency, verily the model of the clear and simple style. Jawaharlal Nehru’s 
An Autobiography (1936) and Discovery of India (1946) are the works of a master 
of English prose whose sensibility had been nurtured and tempered in English 
literature and modern European thought. He equally drew his inspiration from 
the wells of Indian or Asian tradition. His style was indeed the man, and alik e 
in his writing and speeches, the whole man — ^his culture, humanity, and inte- 
grity — ^were revealed as in a mirror. Radhakrishnan’s monumental volumes 
(two) of Indian Philosophy (1923, 1927) set a standard for Indian philosophical 
writings. In his later works — notably in his An Idealist View of Life (1932) and 
Eastern Religions and Western Thought (1939) — the constructive philosopher was 
more in evidence than the historian of Indian philosophy, and always it was 
his prose style — adequate in every sense, often eloquent, and interspersed with 
choice quotations from the literatuies of the West and the East — that carried 
all before it. 


POST-INDEPENDENCE ERA 

Although after Independence in 1947 the claims of Hindi are being 
canvassed, English still largely retains its pre-Independence hold on the Indian 
intelligentsia and in all those areas where it had earlier held sway. Indian 
writing in English and Indian talking in English are, perhaps, more in evidence 
today than ever before, and no wonder an interesting new chapter is being 
added to the history of Indo-Anghan literature. 

Since Independence a number of novelists have gained recognition in India, 
and in England and America. While R. K. Narayan, Mulk Raj Anand, Raja 
Rao, and Bhabani Bhattacharya have greatly extended their pre-Independence 
vogue, the new ‘arrivals’ — Khushwant Singh, Kamala Markandaya, Ruth 
Prawar Jhabvala, Nayantara Sahgal, Anita Desai, Shantha Rama Rau, 
Manohar Malgonkar, Balachandra Rajan, Sudhin N. Ghose, Anand Lall — 
have in greater or lesser measure contributed to the variegated richness of the 
present-day Indo-Anglian literary scene. Khushwant Singh’s Train to Pakistan 
(1956) presents with surgical precision the pity and the horror of the ‘partition’ 
as they particularly affected the inhabitants of a border village, Mano Majra. 
His later novel / Shall Not Hear the Nightingale (1961) is a fictional study of the 
inner tensions in a Sikh family of pre-Partition days. Kamala Markandaya’s 
novels — Nectar in a Sieve (1954), Some Inner Fury (1957), A Silence of Desire (1961), 
Possession (1963), A Handful of Rice (1966), The Coffer Dams (1969), and The 
Nowhere Man (1973) — show a fine creative talent at work, and Some Inner Fury 
does give a vivid image of India during the ‘Quit India’ holocaust. Nayantara 
Sahgal’s four novels, A Time to be Happy (1958), This Time of Morning (1965), 

471 



THE CULTURAL HERITAGE OF INDIA 

Storm in Chandigarh (1969), and The Day in Shadow (1972), and Anita Desai’s 
Cry the Peacock (1963), Voices in the City (1965), and Bye-Bye, Blackbird (1971) 
are all competently done; the former’s New Delhi and the latter’s Calcutta come 
out vividly alive in their best novels. Ruth Prawar Jhabvala’s To Whom She Will 
(1955), Edmond in India (1958), The Householder (1960), Get Ready for Battle , 
and other novels, and her collections of short stories like A Stranger Climate (1968) 
bring out the idiosyncracies and ironies of the social scene in contemporary 
Delhi. Shantha Rama Rau’s Remember the House (1956) is the story of the girl- 
narrator’s passage through romance and disillusion to common sense and 
compromise. Manohar Malgonkar has within a short time made a reputation 
for himself with a series of novels : Dirtent Drum Combat of Shadows (1962), 

The Princes (1963), and A Bend in the Ganges (1965) — the last leading up to the 
Hindu-Muslim massacres following the partition of India. Balachandra Rajan’s 
two novels — The Dark Dancer (1959) and Too Long in the West (1961) — both 
centre round the problem of adjustment when an Indian sojourner in the West 
returns to his motherland. Sudhin Ghose’s novels — And Gazelles Leaping (1949), 
Cradle of the Clouds (1951), The Vermilion Boat (1953), and The Flame of the 
Forest (1955) — are in a class apart, being tantalizing mixtures of fantasy and 
realism. Anand Lall’s The House at Adampur (1956) and Seasons of Jupiter (1958) 
are interesting yarns. In his Chronicles ofKedaram (1961), K. Nagarajan has given 
a vivid picture of life in a South Indian temple town. There is, besides, the 
phenomenon of G. V. Desani whose All About Mr. Hatter (1948) is an Indo- 
Anglian approximation to James Joyce’s Ulysses. 

In poetry too the record is impressive. Aside from Sri Aurobindo’s monu- 
mental Savitri, other volumes of poetry with a mystical or spiritual slant have 
also come from the pens of poets belonging to the Aurobindonian school : K. D. 
Sethna’s The Adventure of the Apocalypse (1949), Dilip Kumar Roy’s of Light 
(1948), Nirodbaran’s Sun-Blossoms (1947), and V. K. Gokak’s Life's Temple. 
Other poets reflecting Aurobindo’s influence are Nalinikanta Gupta (To the 
Heights), Nishikanta {Dream Cadences), and Punjalal {Rosary and Lotus Petals). 
When The IHustrated Weekly under C. R. Mandy’s editorship began to publish 
Indo-Anglian verse, it gave a fillip to new writing, and several names have 
since acquired a more general currency. Dom Moraes’s A Beginning (1957) 
won for him the Hawthorndon Prize; and his later volumes. Poems (1960) and 
John Nobody (1965), have helped him to consolidate his position as one of the 
most significant of modem English poets. Harindranath Chattopadhyay {Spring 
in Winter, 1956; Masks and Farewells, 1961; and Virgins and Vineyards, 1967), 
Nissim Ezekiel {A Time to Change, 1951; Sixty Poems, 1953; The Exact Name, 
1965), P. Lai {The Parrot's Death, 1960; Dtaupadi and Jayadratha, 1967), Kamala 
Das {Summer in Calcutta, 1965; The Descendants, 1968), A. K. Ramanujan {The 
Striders, 1966, won a Poetry Society Recommendation), P. K. Saha {Poems for 
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the Fifties, 1965), Leslie de Noronha {Poems, 1965), Lotika Ghose {White Dawns 
Awakening, 1950), Keshav Malik {The Rippled Shadow, 1960), B. P. Paymaster 
{The Last Farewell, 1960), V. Madhusudan Reddy {Sapphires of Solitude, 1960), 
Pradip Sen {And Then the Sun, 1960), Gieve Patel {Poems, 1966), Gopal Singh 
{The Man Who Never Died, 1969), Monika Varma {Green Leaves and Gold, 1970), 
K. Raghavendra Rao, R. Parthasarathy, K. N. Daruwala, Adil Jussawalla, 
Pritish Nandy, Rajendra Varma, and Subhaschandra Saha are among the 
Indians who have boldly and skilfully essayed verse in English. The newer poets 
are conscious of the modern heritage of poetry comprising the work of imagists, 
symbolists, and mythologists like Ezra Pound, T. S. Eliot, W. B. Yeats, W. H. 
Auden, Wallace Stevens, and Allen Tate, and in their best work there are no 
echoes merely but distinctive new notes as well. 

In the post-Independence era India has witnessed a few enthusiastic writers 
of drama in English. Asif Gurrimbhoy has nearly twenty plays to his credit— 
The Tourist Mecca (1961), The Doldrummers (1962), The Dumb Dancer (1962), 
Om (1962), Goa (1967), An Experiment with Truth (1969), Inquilab (1970), Om 
Mani Padnu Hum (1972), The Miracle Seed (1973), etc.— and they display virtuo- 
sity and vividness in dialogue. Bharati Sarabhai’s Two Women (1952), a play 
written in prose but charged with feeling, projects the tension at the heart of 
Hindustan between tradition and revolt. Dilip Kumar Roy has dramatized the 
life-stories of Caitanya in Sri Chaitanya and of Mira, the Beggar Princess, in Mira 
in Brindaban (1956). K. Nagarajan’s chronicle play, Chidambaram (1955), has 
been successfully produced; Lobo Prabhu’s Collected Plays (1956) contains one 
or two striking dramatic pieces. G. V. Desani’s experimental Hali (1950) has 
been recently given a new lease of life; it is the story of Mali’s passion told in 
moving, disturbing, and unforgettable accents. Several other plays written in 
the post-Independence period are Keechaka (1949) of T. P. Kailasam, The 
Flute of Krishna (1950) of P. A. Krishnaswamy, Siddhartha (1956) of Harindra- 
nath Chattopadhyay, A Touch of Brightness (1965) of Pratap Sharma, Sadhana 
(1969) ofK. S. Rangappa, Tiger-claw (1967) ofLakhanDeb, Nalini{\9%9) of 
Nissim Ezekiel, and Larins Sahib (1971) ofGurucharan Das. 

Rajagopalachari was usually considered to be the dialectician par excellence, 
but that was only part of the story. While the severe austerity of his prose style 
was obvious enough, there were also emotional and spiritual lights that often 
lifted up his writing to poetic heights. His adaptations of the Mahabhdrata (1951) 
and the Ramdyanc^ (1961) in the idiom of the modern age are masterpieces in 
their own right and have become best-sellers. A prolific writer, M. N. Roy made 
significant contribution to the dialectical and political literature of India. His 
works include India in Transition (1922), From Savagery to Civilisation (1943), and 
Materialism: An Outline of the History of Scientific Thought (1951). Nirad C. Chau- 

‘ It is a rendering of the Ayodhyd-kanda of the Tamil classic, Kamba RdinSyattam (ninth century). 
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dhuri is a powerful stylist in English prose. His The Autobiography of an Unknown 
Indian (1951) has been followed by A Passage to England (1959) and The Continent 
of Circe (1965). He writes from the vantage ground of a self-forged solitariness, 
and his interpretations — whether of India or of England— are perhaps more 
valuable for the light they throw upon his own acutely sensitive nature than as 
balanced reports on the Indo-Aryans or the Anglo-Saxons. Some of his latest 
publications, To Live or Not to Live (1970), Scholar Extraordinary (1974), and Clive 
of India (1975), are marked by his usual uncharitable criticism of India. Ved 
Mehta is a brilliant writer, and his collection of essays The Fly and the Fly-Bottle 
(1963) surveys some of the controversies that have raged in the recent past in 
England’s groves of Academe. Although journalism embalmed in a book is 
seldom readable, there are exceptions to the rule: Rajagopalachari’s Satyameva 
Jayate volumes, N. Raghunathan’s Sotto Voce and its successors, M. Chalapati 
Rau’s Fragments of a Revolution (1965), and a few others. Bal Gangadhar Tilak’s 
birth centenary in 1956 occasioned more than one good biography of the 
Lokamanya, and in recent years biographies of Sri Ramakrishna, Swami 
Vivekananda, Gopalkrishna Gokhale, the Nehrus, Sri Aurobindo, Vallabhbhai 
Patel, Subhas Chandra Bose, and other national leaders appeared. Books on 
Gandhiji, of course, are legion. In the field of literary criticism K. R. Srinivasa 
Iyengar {Shakespeare : His World and His Art), S. C. Sengupta [Shakespeare’s 
Historical Plays, 1964), P. Lai [The Concept of an Indian Literature, 1968), V. K. 
Gokak [Coleridge's Aesthetics, 1975), P. C. Ghose [Shakespeare's Mingled Drama, 
1966), and many others made significant contributions. The emergence of 
Bangladesh in 1971 led to the production of a mass of books in English by 
Indian men of letters during the recent years. Mention may be made of Prabodh 
Chandra’s Bloodbath in Bangladesh (1971), Subrata Roy Chaudhuri’s The Genesis 
of Bangladesh (1972), Dom Moraes’s The Tempest Within (1971), and G. S. 
Bhargava’s Crush India (1972). In history, philosophy, politics, economics — ^in 
all branches of modern knowledge, in fact, — Indian writing in English is in- 
creasingly coming up to the best Anglo-American standards. 

A word or two about the Indian journals in Enghsh which played a signi- 
ficant role in facilitating the growth of Indo-Anglian literature. In the early 
days of Indian national renaissance, papers like The Hindu (Madras) and 
Amrita Bazar Patrika (Calcutta) played a notable part in educating and mobi- 
lizing public opinion on the issue of progressive self-government. Other papers 
that once commanded high prestige or enjoyed a great vogue, for example, the 
Indu Prakash (Bombay) and Bandemataram (Calcutta), now belong to history, 
not actuality. National leaders like Lajpat Rai ( The People), C. R. Das [Forward), 
Mahatma Gandhi [Young India and Harijan), C. Y. Chintamani [The Leader), 
Pattabhi Sitaramayya [Janmabhumi), Subhas Chandra Bose [Forward Bloc), 
M. N. Roy [Independent India and The Marxian Way), Lokamanya Tilak [The 
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Mahratta), Acharya Kripalani (Vigil), and K. M. Munshi (The Social Welfare) 
have in their time made their journals efficient organs for the dissemination of 
their views. Daily newspapers like the Indian Express, the Hindustan Times, and 
the Mational Herald, as also the so-called ‘Anglo-Indian’ papers of yesterday — 
the Times of India, the Statesman, and the Mail — that have wonderfully adjusted 
themselves to the altered conditions of republican India, are all doing yeoman 
service by maintaining good journalistic standards and generally viewing 
questions from a progressive and all-India or national standpoint. The weekly 
papers— except the popular Illustrated Weekly — are less firmly established as a 
rule, although at one time papers like the Indian Social Reformer and The Servant 
of India enjoyed no mean prestige in the country. There are the monthly journals, 
too, sharing the difficulties of the tribe in other parts of the world. The Calcutta 
Review and the Modem Review have had a long and useful history; Prabuddha 
Bharata and Vedanta Kesari continue to maintain a good standard with a Vedan- 
tic and spiritual slant; and The Aryan Path has completed nearly fifty years 
of meritorious service, addressing itself to the task of dissemination of the 
abiding values and verities and also to the task of building up, through its re- 
view section, a sound critical tradition in the country. The quarterly or bi- 
monthly journals like the Visvabharati Quarterly, the Quest (Bombay), and the 
Advent (Pondicherry) deserve special notice. There are, besides, the journals, 
published by the Universities or other learned bodies, and these also try to 
maintain standards appropriate to such journals. 

CONCLUSION 

Indo-Anglian literature began as a hot-house plant. It has not even now 
wholly shed its strangeness. Yet it would be wrong to describe it as an ‘alien’ 
literature. It has now taken firm and deep root in the Indian soil, and it is 
branching out in many directions. At its best, Indian writing in English com- 
pares, not unfavourably, with the best writing in England or the U.S.A. It may 
therefore be confidently hoped that, as in the past, in the future also the Indo- 
Anglian writers will primarily aim at projecting a total vision of India — inter- 
preting her aspirations and hopes and recording her ardours and achievements — 
not only before the outside world but also before the diverse linguistic groups 
within the country. There is no reason why Indo-Anglian literature should not, 
in the fullness of time, 'grow with the growth of Bengali, Gujarati, Hindi, 
Marathi, Tamil, Telugu, and other regional literatures in India, giving and 
taking freely, and achieve a position comparable to a distinctive national 
literature like modern American literature — an individual expression of the 
Indian genius and a means to national and international understanding. 
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GUJARATI 

THE LAND AND THE LANGUAGE 

G ujarat, the land of the Guijaras, in olden times extended from 
Rajputana in the north to Lata Pradesa in the south. Kathiawad, the land 
of the Kathis, was known as Anarta or Saurastra. The present Kutch was 
included in it, as its boundaries extended right up to Thar Parkar in Sind 
(Pakistan). These boundaries changed with the passage of time and are now 
restricted to Sirohi (Mount Abu) or rather Palanpur in the north, and Daman 
(on the banks of the Damangahga river) in the south. Kathiawad and 
Kutch and such ancient and historic towns as Dvaraka and Bhrgu-Kaccha 
(Broach), Surat and Ahmedabad are included in the present State of Gujarat. 
The term ‘Greater Gujarat’ has come into vogue of late to describe those 
places outside Gujarat proper, where Gujaratis have gone and settled like 
South, East, and Central Africa, Burma, and Mauritius outside India and 
Nagpur, Madras, and Calcutta inside India. The Gujaratis there live as they 
live in Gujarat, and use their language freely wherever possible. They have 
built temples there, started schools, and otherwise made themselves at home. 
There are printing presses with Gujarati types for newspapers and magazines, 
and even books in Gujarati are being printed and published there. 

Gujarati emerged as a New Indo-Ar>'an language like Bengali, Hindi, and 
Marathi by about a.d. 1000. The basic vocabulary of Gujarati is derived from 
Sanskrit through Prakrit. Leaving aside the Sanskrit works, the oldest com- 
positions in the Old Gujarat area were in the latest form of Middle Indo-Aryan 
or Prakrit, known as Sauraseni or Nagara Apabhraihsa which may therefore 
be safely called the real precursor of Gujarati. Hemacandra (1089-1173), the 
great grammarian, calls it simply Apabhraihsa which seems to have ceased to 
exist by a.d. 900. During the years a.d. 900-1 150 a new kind of Apabhraihsa 
came into existence which can be called Gurjara Apabhraihsa. L. P. Tessitori, 
the Italian scholar, has described it as the ‘Old Western Rajasthani’ which, as 
the immediate source of Gujarati, was gradually taking shape as a New Indo- 
Aryan language. There was a certain local element existing in the vocabulary. 
It had drawn upon many words called desi or desija, a considerable amount of 
which happened to be of Dravidian origin. Hemacandra has given a long list 
of such words in his Desi-ndma-mdld. A large number of foreign words from 
languages like Persian, Arabic, Portuguese, and English have penetrated into 
the corpus of Gujarati vocabulary. This is, however, a common feature of nearly 
all the Indian languages current today. It is an inevitable result of the political 
changes through which India passed. 
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The language is easy and simple. The conjugational forms of its verbs are 
few. It is not overloaded with auxiliaries, articles, prepositions, and adverbs. 
It is only when abstruse, metaphysical, technical, or scientific words have to be 
used that it has to fall back on Sanskrit. 

The Gujarati script is a developed or rather simplified form of the Nagarl 
(or Devanagari) alphabet which itself appears to have belonged to Gujarat and 
Rajasthan as well as western Uttar Pradesh in the olden days. From the begin- 
ning of the nineteenth century, this script has again been accepted as a sort 
of pan-Indian script for Sanskrit. 

The history of Gujarati literature can be divided into three broad periods : 

(i) the Early Gujarati period up to c. a.d. 1450; 

(ii) the Middle Gujarati period up to a.d. 1850; and 

(iii) the New or Modern Gujarati period from after a.d. 1850 till the 
present day. 


EARLY GUJARATI LITERATURE 

Apabhrarhsa, the early literary medium of Gujarat, was used almost like 
the spoken vernacular as it is evident from the couplets (more than 100) collec- 
ted by Hemacandra. These couplets are claimed as specimens of their earlier 
forms by Gujarati, Hindi (Braja-bhasa and Khari-boli), and Marwari. The 
earliest writings in Gujarati both in prose and verse are principally by Jaina 
authors. These cover a wide area of human knowledge ranging from narrative, 
romantic, moral, and didactic themes to grammatical, philosophical, and 
various technical subjects. Some of the particular literary types prevalent in 
the Old Gujarati period are: rasas, phagus, bdramdsis, etc. Rasas (long poems— 
heroic, romantic, or narrative) were written either by bhdtas and cdranas (bards) 
in praise of rulers, or by Jaina sddhus (monks) in praise of wealthy and religious 
patrons. Rdsas are valuable so far as the contemporary history of the land is 
concerned. In addition to the innumerable rdsas (e.g. Bhdratesvara Bdhubali- 
rdsa, 1185, of Salibhadra Suri; Revantagiri-rdsa, 1235, of Vijayasena; Samara- 
rdsa, 1315, of Ambadeva; and Gautama Svdml-rdsa, 1356, of Vinayaprabha), 
Jaina poets 'wxoX.t. phdgs or phdgus celebrating love and joyous nature in spring- 
time (vasantd), Sthulibhadra-phdgu (1334) of Jinapadma is one of the first of its 
kind. Other poems of this genre are Nemindtha-phdgu (1344) by Rajasekhara, 
Nemindtha-phdgu (1375) by Jayasekhara, Rangasdgara Nemindtha-phdgu (1400) 
by Somasundara. But Vasanta-vildsa is the most beautiful poetical work of this 
class, composed around 1350 by Gunavanta (?). The poem shows no trace of 
didacticism, and depicts in a charming style the advent of spring and the pangs 
of women separated from their lovers. Memindtha Catuspadikd (1140) by Vinaya- 
candra, a Jaina sddhu, is perhaps the oldest and the best among the bdramdsi 
poems available today. It is heavily loaded with didactic and philosophical 
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content. The Jaina sddhus showed admirable skill in describing worldly joys and 
delights also, as it is evident from works hke Vasanta-vildsa. They used to beg 
food at the houses of courtesans and picked up their knowledge of the world 
standing at their doors. After the fall of the Rajput rulers and at the beginning 
of the Mohammedan rule, darkness enveloped the literary activities of Gujarat. 
It must be said to the credit of the Jaina that it was they who keptGujarati 

literature alive in spite of almost insuperable difficulties. Among other old 
Gujarati works in verse, mention may be made Ranamalla Chanda^ Usd-karana, 
Sitd-harana, and Merutuhga’s Frabodha-dntdmani. Ranamalla Chanda (1398) of 
Sridhara Vyasa is a historical poem describing the defeat of Zafar Khan, the 
governor of Pa tana, by Ranamalla, the ruler of Idara. The last and most mature 
literary phase in Old Gujarati was reached by Padmanabha’s Kdnha(hde Pra- 
bandha (c. 1456). It narrates in great detail the invasion and conquest of Gujarat 
and Kathiawad by Ulugh Khan, the renowned lieutenant of Alauddin Khilji, 
in the last decade of the thirteenth century. The writer of this epic was the court 
poet of Jhalora in western Marwar, and he described the courage of Kanha- 
dade, the heroic king of Jhalora, who withstood the siege of his capital by 
Alauddin for twelve years and was betrayed by some faithless Rajputs. His 
description of events is vivid, and the language forceful and stirring. The depic- 
tion of the tragic love between Virama, son of Kanhadade, and Piroja, daughter of 
Alauddin, has added an element of romance to this historical poem of war and 
heroism. The text shows that Persian words, specially military terms, had begun 
to infiltrate into the language though mainly it was Old Gujarati. The work 
ushered in a new tradition — the beginning of the A-Iiddle Gujarati literature. 

Compared with poetry, very little prose was written. Prose works' are meagre 
in number, but here, too, the J^lins predominated. They wrote in elegant prose 
their ethical codes through simple stories acceptable to the youth. These 
books, meant for instruction and enlightenment, were known as Balavabodhas. 
Tarunaprabha’s Bdldvabodha (c. 1355) is one of the earliest works in prose in 
Old Gujarati. Another writer of Balavabodhas in the fourteenth century is 
Somasundara (c. 1399). A remarkable specimen of ornate prose in Old Gujarati 
is the religious romance, Prthvicandra-caritra (1422) of Manikyasundara. Though 
not very polished by modern standards, it bears all the signs of an advanced 
period; and though religious in the main, it provides a strikingly pleasant relish 
as a narrative romance and as a biographical piece. In style and narrative it is 
reminiscent of Bana’s Kddambari, and it found hardly any imitator in the follow- 
ing few centuries till we reach modem literature. 

MIDDLE GUJARATI LITERATURE 

Formerly many scholars believed that the rise of Gujarati literature began 

* A specimen of prose written at that time has been given in the present author’s Milestones in 
Gujarati Literature (2nd Edn.), p. 27. 
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with Narasirhha Mehta (1415-81). Before he came on the scene, a sizable body 
of hterature, however, had already come into existence. Among the writers, 
there were non-Jains too — one of them a Mohammedan, Abdur Rahaman 
(c. 1420). Parsis who had landed in Gujarat in the eighth century took a hand 
in it too, and a six-hundred-year-old manuscript of their religious books, the 
Pak Khorda Avesta translated into the Gujarati of the period, has been found. 

The dominating note of the Middle Gujarati period, at least for non-Jains, 
was worship of God. It assumed the form of bhakti or devotion to Krsna, to 
Rama, to Siva, or to Sakti. Krsna-worship comes within bhakti-marga (the school 
of love and devotion to God) and the germs of this cult are to be found in the 
Bhagavad-Gita (IX. 26-29). It contemplates complete absorption in Him.® The 
ideas of mutual affection as typified in the love of Radha and Krsna, immorta- 
lized by Jayadeva of Bengal in the twelfth century, came later. Bhakti of the 
Lord under various names, Rama, Krsna, Hari, Visnu, and Viththala, was an 
all-India feature in those days. It is difficult to say how this cult spread in Guja- 
rat, but this much is certain that the two most prominent poets of this mdrga, 
Narasimha Mehta and Mirabai (1498/1503-1546),® were uninfluenced by the 
teachings or preachings of outsiders hkeVallabhacarya (1473-1 531) and Gaitanya 
(1485-1533). Though a high-caste Brahmin, Narasimha Mehta mixed freely 
with the untouchables (whom he called harijanas, the ‘men of God’, a term 
later made famous by Mahatma Gandhi) and worshipped with them, for he 
believed that aU devotees are equal in the eye of God. Narasimha Mehta was 
a student of Advaitism and his poetry is deeply coloured by that branch of 
philosophy. But he was equally at home in depicting love for God in intensely 
charming and passionate songs.^ Many of his poems are mystical, spiritual, and 
didactic, and at the same time very appeaUng. Many people of Gujarat are in 
the habit of reciting some of these chants in the morning, which are called 
prabhdtiyds (matutinals). Govinda-gamana, Surata-samgrdma, Suddmd-caritra, etc. 
show him as a powerful lyricist and as an outstanding exponent of devotional 
poetry. Narasimha Mehta’s poems on the love of Krsna and the gopis, for exam- 
ple, §rhgdramdld, apparently appear erotic in their literal representation; but 
studied in their symbolical aspect, they provide quite the opposite meaning. 
The gopis in these poems may be taken to stand for all human souls passionately 
seeking union with Krsna who is Love and the utlimate Reality. 


* ‘They who worship Me with bhakti are in Me, and I am in them,’ — B.G., IX. 29. 

• It is generally accepted that hCrabai flourished round about a.d. 1498 or 1503 and died in 
A.D. 1546. According to one Gujarati tradition, however, her date is a.d. 1403-60. — Editor. 

‘ Narasiriiha Mehta’s approach was thus based both onjndha (knowledge) andiAaiti (devotion), and 
in his spiritual ideas he appears to have been influenced by both North Indian poets and saints and 
the saints of Maharastra, like Jnanadeva and Namadeva (thirteenth-fourteenth centuries). His 
religio-social work through his lyrics, particularly in the jhdana metre, is based on the teachings of the 
saint and sage Visnusvamin. — Editor. 
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Tradition speaks of the unfortunate married life of Mirabal, a royal princess, 
and her emigration from Mewar to Dvaraka in Gujarat. She chose to live the 
life of an ascetic and to worship her Lord, Krsna, as an humble devotee and as 
a spiritual lover. The songs she composed and sang depict her passionate devo- 
tion to, and complete absorption in, her Lord. They are intensely popular 
among Gujarati women and sung all over India with genuine devotional 
fervour. The original language of these captivating songs was the Marwari or 
western form of Rajasthani, and as a matter of fact, Gujarati and Marwari were 
one language up to about a.d. 1600.® In the intensity of her emotion, in the 
sublimity of her devotion, and in the charm of her lyricism she has perhaps 
never been surpassed in the whole range of devotional poetry in India. 

Bhalana (1434-1514) rendered into elegant Gujarati the Kadambari of Bana. 
It is his greatest work. His other important works include Bahama Skandha (of 
the Bhagavata Put ana), Xaldkhyana, and Rdmabala-caritra. Bhalana has also written 
Candi-dkhydna, a work on Goddess Gandi or Kali. He has not neglected Siva either. 
He has tried to impress upon his readers that the devotee of one was the devotee 
of the other; they bore only different names but were one and the same divinity. 
Bhima (fifteenth century), who wrote a Gujarati version of Vopadeva’s Bhdga- 
vata, showed deep knowledge of the original as well as fine judgement in selec- 
tion and omission therefrom. 

Taking part in literary pursuits was not confined to the higher caste only. 
Mandana, a dyer by caste and polisher of silk cloth by profession, composed 
three very striking works, Prabodha BattUi {c. 1480), Rdmqyana, and Rukmdngada- 
kathd. 

During the sixteenth century literary activities were of a minor nature. Vasto, 
Vacharaja, Tulasi, Ganapati, Bandharao, Sivadasa, Madhusudana Vyasa, 
Kusalalabha (a Jaina jarfAw), Nakara (1500-1575), and Visnudasa (1564-1632) 
carried on the work of composition, concerning themselves mostly with dkhydnas 
based on the epics and Puranas. Lavanyasamaya {Vimala-prabandka, 1512) and 
Nayasundara {Rupachanda Kunvdr-rdsa, 1581, and JVala-Damayanti-rdsa, 1609) 
continued the Old Gujarati rdsa tradition. There was some prose written also. 
There were translations into prose of Sanskrit works like the Pancatantra, the 
Rdmdyana, the Togavdsistha, and the Bhagavad-GUd. 

THE GREAT TRIO 

The seventeenth and eighteenth centuries witnessed three great poets in 
Gujarati literature. They are Akho or Aksayadasa (1591-1656), Premananda 
Bhatta (1636-1734), and Samala or Syamaladasa Bhatta (1699-1769). Akho 
was a goldsmith by profession. He was at war with himself and the world. The 

‘ Vick S. K. Chatteiji, Lcmguages and Literaims of Modem Indio, p. 235. 
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transitoriness of the world and its affairs, which were so stale and sordid, induced 
him to take a detached view of life. His satiric poems are in the nature of lashes 
with which he whips the hypocrites, the so-called sddhus and religious heads, 
all bent on making money or leading immoral lives under the garb of sanctity. 
As it was in vogue, he knew Hindi and composed works in that language also. 
Abstruse philosophical works like the Akho-gita testify to his knowledge of the 
Vedanta. His ideal was the final beatitude, the union of Jiva and Isvara. He did 
not claim to be a learned man, and saw no use for Sanskrit if the masses had to 
be reached. Prakrit or the people’s language — ^in this case Gujarati as it had 
developed — ^found a strong advocate in him. Akho, who did not consider 
himself to be a poet, struck out a new path for himself in both subject- 
matter and language. His style is simple and direct. His other important 
works expounding the Vedantic philosophy include Citta-vicara-sarhvada and 
Ambhava-bindu. 

The most outstanding figure of the period under review was, however, 
Premananda Bhatta who raised the language and literature of Gujarat at one 
bound to great heights and removed from them the stigma of being plebian. 
He composed many dkhydnas on Puranic and non-Puranic subjects. His por- 
traits are so vivid and his language is so lucid, charming, rich, and vigorous in 
depicting all phases of human nature— joy, misery, terror, courage, humour, 
and tranquillity — that no other Gujarati poet has been able to match him, not 
to speak of surpassing him. The lament of Yasoda when Krsna disappears into 
the Yamuna, the taunts administered by his wife Mandodari and his brother 
Kumbhakarna to Ravana, the parting scene between Damayanti and her child- 
ren, the sarcastic way in which Sudama’s wife ridicules her husband’s unwill- 
ingness to seek help from Krsna, the humour of the scenes where poverty-strick- 
en Narasiriiha Mehta has to meet the aristocratic nagara (city) ladies and then- 
contempt for him, are real gems of Gujarati literature. His works are popular 
even now, and poems like Okhd-harana are recited by Gujarati women in the 
month of Caitra as an act of devotion. Premananda needs to be read in the 
original to be fully appreciated. He had to his credit as many as forty authentic 
works. Apart from Okhd-hmana, the particularly noteworthy ones are: Ranajajnay 
J^aldkhydna, Abhimanju-dkhydna, Dasama Skandha, Suddmd-caritra, and Sudhanvd- 
khydna. 

Samala Bhatta, third poet of this distinguished trio, found suitable ex- 
pression for his poetic genius in romantic narratives. He is a past master in 
lucid and facile narration spiced with riddles and commonplace maxims of 
worldly wisdom. His versified stories fall into two categories, narrative and 
didactic. His narrative poems contain stories within stories. His estimate of 
women is condemnatory or laudatory as suits the occasion. Dancing women 
are introduced in his stories, but they are like aspasias and designed to help 
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his heroes and heroines by their ingenuity and skill. His poems are not subser- 
vient to religion. He was well versed in Sanskrit and Persian. Samala, who 
by profession was a story-teller, wrote profusely. Some of his important works 
are Batrih-putali, Padmdvati, Manda-batrisi, Sirhkdsana-batrisi, and Madana- 
Mohand. A dozen other minor poets (including the Jains) wrote narrative poems 
on various subjects during the seventeenth century, but none of them betrays 
any marked abiUty. 

Parsi poets also had absorbed die spirit of the times and utilized the language 
and mannerisms then in vogue for propaganda, especially for their sacred books. 
Ervand Ruslumi Peshotan was one of them. He wrote namas or chronicles, 
Zarthiistnama (1674) and two others, one in 1651 and the other in 1681. 
He knew many languages — Sanskrit, Gujarati, Peisian, Avestan, and 
Pahalvi. He described contemporary manners and social canons in his 
chronicles. 

The following century (eighteenth) witnessed the rise of the Maratha power 
in Gujarat. The quality of literature was inferior and sectarian except for the 
works of Dhira Bhagat, Niranta Bhagat, Bhoja Bhagat, and four or five poetesses 
lik e Divali Bai of the Narayana sect, who preached austerity and purity of life 
for sadkus. Dayaram (1767-1852), a follower of the Vallabhacarya school of 
Vaisnavism and a brilliant author, echpsed all the writers of his period. He was 
the last great name in the Middle Gujarati tradition and a link between the 
old and the new. He was a talented musician and a gifted writer of garbls 
(lyrics), depicting the episodes of Krsna and Radha. These love-lyrics of unique 
charm are sung by Gujarati women at various festivals in public. Dayaram 
was a devoted Vaisnava, and knew Braja-bhasa and Hindi in which he composed 
his Satsaiya.^ His work is divided into three parts, religious, ethical, and erotic. 
His garbis belong to the last category and resemble the ghazals of Persian Sufi 
poets like Hafiz and Rumi in their romantic fervour. His forte is his language. 
Of his most important works the following may be mentioned: Bhakti-posana, 
Rasika-vallabha, and Ajdmila-dkhydna. Giridhara (1787-1852) in his Rdmdyana 
attempted to write in the dkhydm tradition. 

The Middle period in Gujarati literature is a period of Puranic revival, and 
throughout the long four centuries, from the second half of the fifteenth to the 
first half of the nineteenth, the tradition of the dkhydna had a widespread vogue. 
Time and again men of literary genius sought to engross themselves in the trea- 
sures of the Puranic heritage and distribute them to the people through a 
medium they could enjoy and appreciate. Gujarat, too, has its own indigenous 
folk-literature full of adventure, sacrifice, and heroism. It is remarkable for the 
picture it presents of the social life of the people in those days. 

• Tliere is considerable influence of Braja-bhasa on his writings, particularly of the works of the 
A}lachdpa followers of Vallabhacarya. 
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Roughly speaking, the Modem period begins from 1850 when the influence 
of Western education began to permeate all the major languages of the country: 
Urdu, Punjabi, Hindi, Bengali, Gujarati, Tamil, Telugu, etc. Bengal was the 
first to come under its influence. The development of each of them in conse- 
quence of this common ruling factor proceeded on similar lines. In 1820 
schools were opened in Bombay and outside for the teaching of Gujarati and 
Marathi; suitable text-books were prepared, and teachers were trained to 
impart education through them. This rudimentary or elementary education 
given in the mother tongue gradually led to the establishment of colleges having 
English as the medium of instruction, and the foundation of Bombay University 
in 1857, which was indeed a great landmark in the history of modern Gujarati 
life and culture. As a result, a number of highly qualified writers sprang up, 
who strove to stimulate almost all branches of literature — prose, poetry, drama, 
and fiction — as well as history, science, and art. Pioneer work was done by Hin- 
dus and Parsis alike. Ranchhoddas Girdharbhai and Dadabhai Naoroji are typi- 
cal examples of this. Young men pledged themselves to carry on the pursuit of 
knowledge and bring about social reforms. Social reformers like Durgaram 
Mehtaji, Mahipatrara Rupram, Sorabji Bengali, and Naoroji Fardunji did a 
great deal towards solving the problems of illiteracy, untouchability, sectarian- 
ism, traditionalism, and the like. Sympathetic Englishmen like Lord Mounts- 
tuart Elphinstone (Governor of Bombay), A. K. Forbes (Judge of the High 
Court), and Sir Theodore Hope (Head of the Education Department) guided 
them, and their efforts met with success. 

Dalpatram Dahyabhai (1820-98) and Narmadashankar (1833-86) are 
considered to be the pioneers of modern Gujarati literature. Both of them wrote 
poetry, but they did not eschew prose. The former was orthodox in his outlook 
and the latter was radical, or rather, rebellious. The volume of poetry written 
by them on various subjects is enormous. Though both advocated social reform, 
their approach was not similar. Dalpatram was slow and steady and conserva- 
tive by temperament, but Narmadashankar or Narmad was egotistic, coura- 
geous, and a social revolutionary, advocating instant eradication of all social 
evils. Dalpatram had not come under the influence of English education, though 
he was a great friend of A. K. Forbes.’ He was fond of Sanskrit metres and his 
success in handling Sanskrit metres with consummate artistic skill encouraged 
the progress of Gujarati poetry written in classical style. He was a master of 
humour and wit. His poems supporting social reforms did great service in 
modernizing the mind of the land. The miseries of young widows deeply affected 
him and he was inspired to improve the lot of these unfortunate women by 

’’ Dalpatram wrote an elegiac poem on the death of Forbes, Forbes-viraha (1865). This may be 
taken as probably the first elegy of the English type in Gujarati. 
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means of propaganda in verse. Vena-caritra is one such poem. The same social 
evil kindled the poetic genius of Narmad. Narmad had studied English and 
hence he differed from Dalpatram in his outlook. He v^rrote a history of the 
world and published a Gujarati dictionary {Jiarmakosa) and a work on alankdra- 
sdstra (poetics). Both were patriotic, but Narmad’s verses exalting Gujarat are 
still the proud possession of every Gujarati and are sung on all public occasions. 
His last days were unhappy, and from being a free lance he became a convert to 
orthodox views as is evident from his Dharmavicdra. He was a subjective poet, and 
a writer of drama too. His outstanding contributions to Gujarati literature are 
his autobiography, essays, and poems— all intensely personal and patriotic.* 
Narmad is knovm as the father of modern Gujarati prose. Poor as it was before 
him, he enriched it considerably. 

Bholanath Sarabheii (1822-86) was a devotional poet and though not exact- 
ly a Brahmo Samajist, he modelled his verses in the spirit of the Brahmo 
Samaj in furtherance of the cult of ekesvaravdda (monotheism) . Isvara Prdrtha- 
ndmdld (1872) is a collection of his poems. His son Narsimharao Divatia (1859- 
1937) was a distinguished poet who derived his inspiration from Tennyson 
and other English poets, besides being a sound and fearless critic and a pro- 
found scholar. His most outstanding poem is Smarana SarhUtd, an elegy remini- 
scent of Tennyson’s In Memoriam. His four other volumes of poems written 
between 1887 and 1935 are Kusumatndld, Hrdayavin.dy Mupuia-jhankdra, and 
Buddha-carita. He has foimd many followers. Dalpatram’s son Nanalal 
(1877-1946) wrote a great number of poems and that too in such a charming 
romantic style that he has been called ‘the Poet Laureate of Gujarat’. His 
compositions in blank verse have struck a new path and attracted many 
imitators. He described them as apadyd gadya or rhyming prose. Nanalal’s first 
poem in this style is Vasantotsava (1898). His Citra-darsana (1921) is a collection 
of several poems presented as pictures.® He attempted to write an epic of the 
Miltonic type in his Kuruksetra. His plays, composed in the same style, are so 
full of feeling and livehness that they have found a permanent place in the 
hearts of men and women of Gujarat. Some of his plays are Indukumdra, Jaya- 
jayanta (1914), Visva-gita (1927), Sanghamitrd (1931), axid Jagat-prerai^d 
The second is a unique lyrical piece. 

Poetry also found devotees, and distinguished ones at that, in the Parsi 

* Narmad also attempted other varieties of poetry, viz. narrative, nature, and epic. Mention 
may be made of Rvkmini-hararia, Vana-varnana, and Virasirhha. He adapted a few English poems into 
Gujarati, for example, Lalitd (Wordsworth’s iMcy Gray). 

*Dr U. M. Maniar rightly observes: ‘This (volume) would have been an attempt at 
Pre-Raphaelite style of writing poetry, but since the poet’s aim here is to present Truth as it is and 
since the poet would not accept “word-pictures’ ’ as synonymous with poetry, the whole attempt general- 
ly results only in subjective lyricism with emphasis on Tennysonian picturesqueness.’ (Cf. The Influence 
of English on Gujarati Poetry, p. 149). — Editor. 
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community. Two outstanding writers from this community were Behramj'i 
M. Malabari (1863-1912) and Ardeshir Faramji Khabardar (1882-1953). A 
j’ournalist of note, Malabari made his mark both as a prose writer and as a poet. 
Khabardar, both a philosopher and a poet,i“ got his inspiration from Dalpatram 
and to a certain extent from Malabari. Manilal Nabhubhai, Balashankar 
Kantharia, and Dahyabhai Derasari were inclined towards mysticism in poetry. 
The first two are well known for their ghazals composed after the style of the 
Persian Sufis. Manishankar Ratanji Bhatt ‘Kanta’ (1867-1923), Surasimhji 
Gohil ‘Kalapi’ (1874-1900), and Balwantrai K. Thakore (1869-1952) are 
noted poets. Manishankar was a good prose writer too. He has written plays and 
essays. But he is almost unparalleled as a poet. He introduced a new form in 
poetry, khanda-kdvya,^ and used it with great artistic skill and dramatic inten- 
sity. Surasimhji Gohil, the poet-prince of Lathi State in Kathiawad, lived 
a very short life of twenty-six years. He wrote letters, dialogues, a novel, and also 
a book about his travels in Kashmir. But he is best known as a poet. His poems 
are full of subjective intensity. Poetry came to him as naturally as a tear or a 
sigh. He lacked artistic finesse, but could infuse new spirit in simple words and 
give new charm to ordinary expressions. Balwantrai K. Thakore has given new 
dimensions to Gujarati poetry. Bhanakara, in which all his poems have been 
collected, is his most significant work and a landmark in the history of 
modern Gujarati poetry. It marked certain far-reaching cheinges in the tradi- 
tional poetic taste. He cultivated the sonnet form with rare skill and under- 
standing. He believed that poetic form had its own existence, independent of 
music and not subservient to it. He has written some beautiful lyrics that are 
characterized by complete harmony of sound and sense. He never allows his 
emotion to overpower him but restrains it and blends it with poetic thought. 
His style is absolutely unorthodox, and it is vigorous and fresh. Other eminent 
poets of modern Gujarati literature are Umashankar Joshi, Sundarram, and 
Sundaiji Betai. Umashankar has depicted nature in her various moods and in a 
style which is highly lyrical. Sundarram’s poems are marked by the author’s 
deep involvement with the realm of spirit and philosophy. The poems of Betai 
are sober in tone and dignified in restraint. Mention must be made of some of 
the recent poets; Rajendra Shah, Niranjan Bhagat, Benibhai Purohit, and 
Balmukund Dave. 

Prose writing in Gujarat underwent certain changes and passed through at 
least two phases. Narmadashankar’s prose was different from the so-called 
cultured or Sanskritized prose of Mansukhram Tripathi who wanted to 

Some of his collections of poems are; Kdvya-rasika (1901), Vildsikd (1905), Prakasikd (1908), 
SandeSikd (1925), Bhajanikd (1928), Kalydnikd (1940), and M^inikd (1940). His Kalikd (1926) is a long 
love poem consisting of 365 stanzas. 

Some of his attempts in this netv poetic form are: Devqydnt, AtijUdna, Vasanta-vijaya, and Cakravdka- 
miShma. 
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eliminate the use of all foreign and Persian words. Thereafter came the Gan- 
dhian era in Gujarati literature characterized by simplicity. The dominant 
notes were uplift of the untouchables, fight for the freedom of the motherland, 
and propagation of the principles of truth and non-violence. Writers like 
Mahatma Gandhi (1869-1948) and K. M. Munshi (1888-1971) discouraged the 
attempt at artificial and pedantic language and guided it back to a simple 
style that even the masses could understand. Popular terms took the place of 
classical ones. Except in journals edited by Parsis where dialectical words 
predominate, or those edited by Mohammedans with an excess of Urdu and 
Persian words, Gujarati prose is now simple, clear, and elegant characterized 
by remarkable pointedness and precision. The credit for this wholesome change 
goes to Gandhiji. Two outstanding works of Gandhiji, Daksina Aphiikdnd Satyd- 
grahano Itihdsa and Atmakatkd, deserve to be ranked among the great classics of 
the world. Munshi was an outstanding stylist in prose and one of the most 
towering literary figures in Gujarati in the present age. Though his versatile 
creative genius produced quite a voluminous mass of literature including the 
drama, the essay, the short story, and the novel, the last is his forte. Among his 
novels mention may be made oiGujardta-no Ndtha (1918-19), Prthivi-vallabha (1920- 
21), Jay a Somandtha (1940), Bhagaodn Farahrdma (1946), and Tapasvinl (1957). 

Play-writing began seriously with Ranchhodbhai Udayaram (1837-1923), 
and his drama Lalitd Dukha Darhka Ndtaka depicted vividly the miseries of the 
educated wife of a drunkard living under the thumb of a mistress. It was a great 
success. Both Dalpatram and his son Nanalal had written dramas, and so had 
Ramanbhai Nilkantha (1868-1928) and a number of Parsi writers; many of 
these were meant for the stage. A form of entertainment called bhavai was the 
forerunner of the modern drama. It was performed in the open. It used to have 
such coarse and vulgar scenes as would tickle the sense of humour of the un- 
educated. Educated writers changed the style, and dramas are now written 
according to the standard of English plays and staged as on English boards. 
Navalram Pandya’s (1836-88) Bhdt Mm Bhopalun is modelled on Mohere’s 
French drama translated by Fielding as The Mock Doctor. Humorous scenes are 
the special attraction of the dramas of Dalpatram and Navalram. B. K. Tha- 
kore’s translation of YL^li^ASdi^Abhijndna-Sakmtala, which has been translated also 
by two other writers, is very faitliful and conveys the emotions and sentiments 
of the original more distinctly than the others. K. H. Dhruva (1859-1938) also 
translated a number of Sanskrit plays into Gujarati. Other important dramatists 
of the Modem period are K. M. Munshi, Chandravadan Mehta, Jayanti 
Dalai, Umashankar Joshi, Gulabdas Broker, Ghunilal Madia, etc. The last 
four have distinguished themselves as writers of one-act plays which 
had been brought in Gujarati literature by Batubhai Umarwadia, Yashwant 
Pandya, and Pranjivan Pathak. 
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The impetus given by Narmadashankar or rather Navalram to the writing 
of reviews or literary criticism has not come to rest. Navalram’s prose is excel- 
lent and his style of writing admirable. He places the reader in intimate con- 
nexion with the theme by generous quotations and then says what he has to 
say by way of praise or censure. The canvas at present is crowded with many 
reviewers and critics as dailies, weeklies, or other journals have space reserved 
for reviews of the books they receive in shoals. Anandshankar Dhruva (1869- 
1942) was a sober critic. Ramnarayan Pathak, Visnuprasad Trivedi, Vijayrai 
Vaidya, D. R. Mankad, Vishwanath Bhatt, and J. E. Sanjana enriched the 
field of criticism. 

Gujarat has produced a number of eminent essayists as well. The most 
outstanding essayist of the age is Kaka Kalelkar (b. 1886). The essays of Ratilal 
Trivedi are noted for the author’s Sanskrit scholarship. The names of Lilavati 
Munshi, Jyotindra Dave, Jayendrarai Durkal, and Ramnarayan Pathak also 
deserve mention for their vivacious humour. 

Biography and autobiography have started coming to the fore, but not in 
large numbers. Nandshankar’s life by his son, Gkivardhanram Tripathi’s by his 
nephew, and Dalpatram’s by his son are good examples. Autobiographies by 
Narmadashankar and K. M. Munshi and Gandhiji’s Atmakatha are specially 
to be noted in this connexion. There are also some good biographies by Parsi 
writers, for example, the life of Malabari by Khabardar. Other titles continue 
to be added to the list such as Sarddr Vallabhabhai by Narhari Parikh and Ravi- 
sankara Maharaja by Babalbhai Mehta. Three most outstanding autobiographies 
of the post-Independence period are those of Nanabhai Bhatt, Indulal Yajnik, 
and Prabhudas Gandhi. Diaries constitute a vital part of the modern Gujarati 
literature. Amongst them the diaries of Manuben Gandhi and Mahadev Desai 
are the most remarkable. The latter was given the Sahitya Akademi Award 
in 1955. 

The writing of fiction is not new to Gujarati literature. In Old and Middle 
Gujarati the story was there in prose and verse. With the spread of English 
education the novel came into existence and at once gained popularity. Novels 
and short stories began to be produced in large numbers. Nandshankar (1835- 
1905) led the van with his Karana Ghelo (1866), a historical novel, and he was 
followed by an array of writers contributing original novels or translations 
in which Parsis predominated, and so they continue to do. In Govardhanram 
Tripathi (1855-1907) can be seen a happy blending of the East and West. 
His novel Sarasvaticandra is a masterpiece in Gujarati literature. This great novel 
running into four volumes was completed in fourteen years (1887-1901). It took 
Gujarat by storm. Educated Gujarati men and women identified themselves 
with Sarasvatichandra or Kumud and Kusum. It displayed extraordinary 
creative and reflective power and enriched Gujarati prose remarkably. Writers 
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such as K. M. Munshi, Gaurishankar Govardhanram Joshi ‘Dhumaketu’,“ Ghu- 
nilal V. Shah, Jhaverchand Meghani, Gunvantrai Acharya, and others have 
popularized the novel which has now gained more freedom as an inde- 
pendent form of literary art. Of the recent novelists the most prominent are 
Pannalal Patel and Manubhai Pancholi ‘Darsaka’. The short story has become 
an indispensable feature of magazines and newspapers. ‘Dhumaketu’, K. M. 
Munshi, R. V. Desai, Dhansukhalal Mehta, Gulabdas Broker, ‘Sneharasmi’, 
Jhaverchand Meghani, Ramnarayan Pathak, Umashankar Joshi, Sundarram, 
Pannalal Patel, Jayanti Dalai, Chunilal Madia, Shivkumar Joshi, Kisansinha 
Chavda, Vinodini Nilkantha, and G. V. Mavlankar are eminent writers of 
modern short stories. They depict present-day social hfe vividly and sarcasti- 
cally, and at times attain lyrical charm. They interpret human values with 
artistic sensibility. Hectic activity is the most remarkable feature of fiction- 
writing in Gujarat today as it is elsewhere. 

Juvenile literature has continued to develop since the days of Balamitra 
{c. 1820), the earliest Gujarati magazine for children, till it has reached in recent 
times a stage where books and magazines specially designed to entertain young 
folk are published every month in appreciable numbers. 

Literary societies have come into existence since the days of Dalpatram 
and A. K. Forbes in Ahmedabad, and in Bombay they have been formed by 
Dadabhai Naoroji and other Parsis and Hindus from the beginnings of 
Western education. The Buddhi-vardhaka Sabha, the Jnan Prasarak Mandali, 
the Gujarati Sabha, the Gujarati Vernacular Society, and Gujarati Sahitya 
Parisad are some of those that have survived till now. The Society for the Spread 
of Cheap Literature, though of comparatively recent origin, is doing commend- 
able work under the guidance of its active trustee Manu Subedar. 

Modern Gujarati literature has thus passed through many stages, but crea- 
tive art is still dominated by Western attitudes and experiments. It imitates the 
West in technique, style, and temperament. It runs in restricted grooves and is 
therefore limited in range and depth. Though poetry and short story in Guja- 
rati literature have attained great heights, the literature as a whole is still striving 
for higher attainment. 


‘Dhumaketu’ was the first prose writerin Gujarati to turn to the common man and to sublimate 
the ordinary surroundings. In variety of theme, in genuineness of sentiment, in beauty of style, and in 
quality of poetry and romance, there are very few Indian novelbts who can surpass some of the 
scenes depicted by ‘Dhumaketu’. 
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HINDI 

NATURE OF HINDI AS A LITERARY LANGUAGE 

H indi is the standard language of a vast area of North India which includes 
Bihar, Uttar Pradesh, Madhya Pradesh, Rajasthan, Delhi, Haryana, and 
Himachal Pradesh. In Hindi hterature three^ dialects have, broadly speaking, 
been in use in different periods and regions, i.e. Braja-bhasa (the dialect spoken 
in the Agra-Mathura region), Awadhi (the dialect spoken in Oudh or Awadh) 
and Khari-boli (the dialect spoken in and around Delhi). Braja-bhasa and 
Khari-boli belong to what is known as Western Hindi group of dialects, and 
Awadhi to Eastern Hindi. In Old Hindi literature, these main dialects were 
frequently mixed with various local dialects spoken by writers belonging to 
different parts of the Hindi-speaking area. But now, Khari-boli or the standard 
Hindi has become the exclusive medium of literary activities. There are, of 
course, writers who compose poems and songs in regional dialects broadly 
grouped under Hindi (like Braja-bhasa, Awadhi, Maithili, Bhojpuri, and Rajas- 
thani), but these efforts are mostly localized. Modem Hindi hterature means 
the literature written almost entirely in Khari-boU. It has made tremendous 
progress in a short span of about a hundred years,^ and particularly after India’s 
independence in 1947. 

OLD HINDI (PRIOR TO A.D. 1300) LITERARY TRADITION 

The vocabulary of Hindi is chiefly derived from Sanskrit. But although 
Sanskritic in its origin, Hindi has undergone considerable modifications 
during the course of history, and assimilated a great many words of foreign 
origin such as Arabic and Parsian (through Urdu) and English. Like 
other Modern Indo-Aryan languages Hindi, both in its western and 
eastern forms, began to take definite shape round about the tenth century a.d. 
But before the fourteenth century a.d. it was highly influenced by the latest 
form of Middle Indo-Aryan or Prakrit called Sauraseni Apabhramsa. In fact, 
it took all the metres and other poetic conventions including religious and se- 
cular styles and traditions from the Apabhraih^a, and it can be said that from 

^ In a still broader perspective, however, Hindi literature includes the literatures produced in 
several other forms of speech, particularly for its older periods: (1) Early Marwari (one of the Rajasthani 
dialects) known as Dingal, (2) Mixed Punjabi (both Western and Eastern) and Western Hindi (Khari- 
boli and Braja-bhasa), (3) Pahari, and (4) Bihari (Bhojpuri, Magahi, and Maithili). Although Urdu 
is one of the modem Indian langu^es, it, as well as its earlier form Dakhni or Dakni, may be 
regarded as part of Hindi literature on linguistic grounds. However correct the position might be, it 
will not be accepted by many. — Editor. 

s Although the beginnings of the use of Khari-boli are found mixed with Braja-bhaja from the 
fomrteenth century, full-fledged literary activity in this standard language did not really begin until 
the second quarter of the nineteenth century. — ^Editor. 
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the literary point of view, this period (tenth to thirteenth century a.d.) was 
nothing but an extension of the Apabhramsa literature, though the language 
was much more advanced. All the poetic forms of Apabhramsa including the 
dohds of heroism, love, and mystic experience, the padas or songs of devotional 
and mystic nature, the paddharia vandhas or the narrative and epical poems, 
and othei such forms, have been preserved in the Hindi literature of this period. 
The impact of the literary traditions of Apabhrarhsa was so powerful that some 
eminent scholars were tempted to call the Apabhrarhsa language ‘Purani Hindi’ 
or Old Hindi. On strict linguistic considerations, however, this is hardly tenable. 

OLD HINDI HEROICO-ROMANTIC POETRY 

There are some half a dozen rdso-kavyas or verse-narratives full of Rajput 
chivalry and romance ascribed to the period prior to a.d. 1300. But it is very 
difficult to find out their authentic and original forms. In almost every case, the 
text has been mixed with later interpolations. The most famous among all these 
rdso-kavyas is Prtkuirdja-rdso written by Cand Bardai, tire court poet of Prthvrraja 
(1159-93), the Cauhan king of Delhi and Ajmer. This voluminous work has 
been a subject of much controversy. It is quite clear that the entire kdvya in 
its present form cannot be taken as genuine. But it is almost certain that some 
portions of this work actually existed before the fourteenth century.® In its 
present form, it beautifully portrays the heroic life and achievements of the 
Rajput warriors, their struggle against the foreign invaders, coupled with 
romantic tales about the warrior-king. The cause of almost every bloody combat 
is some love affair of King Prthviraja. More legendary than historical, it tells 
the story of Prthviraja in which battle scenes are described with power and 
conventional poetic skill. Though historically not very accurate, it endearingly 
depicts the life and deeds of the Rajput warriors with all their glory and values. 
It is generally described as an epic but actually it has neither structural unity 
nor a definite central theme. On the whole, it gives quite a loose impression from 
the structural point of view. Another work called Khumdn-rdso is also said to be 
a product of this period, but is in fact not so old.^ Visdladeva-rdso {c. 1155) of 
Narapati Nalha is a love ballad which gives an account of Rajamati’s pangs of 
separation from her husband Visaladeva, king of Sambhar, who had deserted 
her after a quarrel, and of their subsequent reconciliation. The authenticity of 
the work in its present form, however, is doubtful. Parmol-rdso (c. 1170) of 
Jaganik, preserved only in oral traditions, tells the story of Alha and Odal, two 
brave brothers who were very well-known warriors of their time. They are said 

• Some believe it to be a huge compilation of the sixteenth century. Others have discovered in it 
.\pabhraihsa verses which may go to twelfth-thirteenth centuries. — ^Editor. 

* This work of unknown authorship is preserted in a very late redaction (probably seventeenth 
century). — Editor. 
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to be the nephews of King Prthviraja. The original work is not available now. 
But its different forms in Bundeli, Bhojpuri, and Awadhi are very popular 
throughout the entire Hindi area. The poem is composed in the vira metre, 
later renamed as dlha chanda after the name of its hero Alha. This can rightly 
be called a real vira-kdvya evoking the lofty ideal of Rajput chivalry. Hammlra~ 
rdso by Sarhgadhara is believed to belong to the fourteenth century. The work, 
however, is not available- 

OLDEST HINDI MYSTICO-DEVOTIONAL POETRY 

The padas and vdnls of Gorakh Nadia {c. 1150), the great Natha Pautha® 
teacher, and other contemporary Yogis preaching the philosophy and practice 
of hatha-yoga are also ascribed to this period. But their language is very much 
changed and it is very difficult to decide how much of these compositions is 
genuine. However, they are important because they provide the background 
of similar attempts by later nirguna-mdrgl bhaktas like Kabir, Nanak, and Dadu 
Dayal. These poems emphasize the need of a pure life, detachment from material 
prosperity, and real knowledge, which prepared the ground for the bhakta poets 
of the later period. 

HINDI LITERATURE FROM A.D. 1300 TO A.D. 1430 
AMIR KHUSRO AND VIDY.\PATI 

The political atmosphere of North India was very much disturbed during 
the period a.d. 1000 to a.d. 1300 when the Turki conquest was taking place. 
Hardly any manuscript of this period has been discovered from the heart 
of this area, but some beautiful poetic compositions of Amir Khusro 
(1254-1325), written in Khari-boli, have come down to us. Khusro was a 
learned scholar and a great Persian poet. He knew Arabic and Hindi and 
possibly Sanskrit also. He composed verses in Hindi® as well as in a mixed form 
of Persian and Hindi, though their present forms are not always authentic. 

‘ There were certain schools of popular Hindu philosophy v\hich had gathered elements from late 
Buddhism, from Yoga specially, and from Salva monism, of which the Natha Pantha was the most 
important and powerful. The Natha Pantha or the ‘Natha Way’ was so called because iu teachers 
all had the sobriquet of natha as a part of their names, the word meaning ‘lord or master’. Gorakh 
Natha or Goraksa Natha (c. 1150) was a great teacher of this school. His influence is found all over 
northern India, even in the distant Maratlia country, and he has been claimed by Bengali and Bihari 
as well as Hindi and Punjabi literatures. — Editor. 

• His Hindi output is small, but quite precious. It consists of a number of four-line stanzas which 
are riddles beautifully expressed, and some longer verses. The MS. tradition of the Hindi writings of 
Khusro is not certain, and it is likely that the language has been to some extent modernized. But we 
can be sure that he used the New Indo-Aryan Old Hindi and not Apabhrainsa, as the day of Apa- 
bhrariisa was passing away. He employs both the speech of Delhi (the -a dialect) and the speech of 
Mathura (Braja-bhasa— the -au dialect), generally in a mixed idiom. The subject of his little poems 
relate to every-day affairs of life, the sentiments and situations of love sometimes being described most 
beautifully, and the language is simple, direct, and highly poetical. — Editor. 


491 



THE CULTURAL HERITAGE OF INDIA 

Himself a Sufi, Khusro was the first writer to try to bridge the gulf between two 
powerful cultures, the Hindu and the Muslim. His works bear testimony to the 
general appreciation of the various poetic forms and modes of expression and 
the struggle of the people against foreign invaders. 

Towards the end of this period, Vidyapati (r. 1380-1460 ?), famous 
Maithili poet, flourished. His Paddvali is written in the Maithili language, but his 
two carita-kavyas, Kirttilatd and Kirttipatdkd, are in Avahattha or the advanced 
Apabhramsa language. As regards form, metre, and description of war 
scenes, Kirttilata can be compared with Prthvlrdja-rdso. It gives a very 
lively and vivid account of the conditions of those days. His Paddvali opens 
a new phase in the field of lyrical songs based on the lilds (sports) of Lord Krsna 
and gopis, his female companions. This tradition was kept up by poets like 
Suradasa, Nandadasa, and others. Though Vidyapati was a Maithili poet, he 
inspired the poets of both eastern and western regions. He was a 
profound Sanskrit scholar, but his main contribution lay in the cultivation of the 
vernacular and the shape he gave to it. He is highly honoured in Bengal, Assam, 
and in the entire Hindi area. 

GOLDEN AGE OF HINDI: A.D. 1450 TO A.D. 1600 

The fifteenth and sixteenth centuries of the Christian era are the golden 
period of Hindi literature. A galaxy of powerful bhakta poets like Kabir, Nanak, 
Suradasa, Tulasidasa, and Mirabai flourished during this period. The name and 
fame of these poets have not only crossed the boundaries of the Hindi-speaking 
area, but have also gone far beyond India itself. 

Two noted Vaisnava dcdryas, Ramananda (r. 1400-1470) and Vallabhacarya 
(1473-1531), inspired many great personalities of this period. Ramananda had 
a very liberal outlook. Many of his chief disciples came from the lower strata of 
society. They included Kabir (a weaver), Raidasa or Ravidasa (a shoe-maker), 
and many others. He allowed them to develop according to their own genius. 
He was an dkdsa-dharmaguTu, a teacher like the vast sky under which every tree 
is free to grow as much as it can. A great Sanskrit scholar, he wrote in Hindi also. 
Some of his writings in Hindi have been published by the Nagari Pracharani 
Sabha of Banaras. He beheved in a modified form of the Visistadvaita philo- 
sophy of Ramanuja (1017-1137), but was an ardent devotee of Rama, 
the incarnation of Visnu. Vallabhacarya, on the other hand, was also a very 
great Sanskrit scholar and beheved in the Suddhadvaita philosophy ofVisnu- 
svamin. He was a devotee of Sri Krsna, another incarnation of Visnu. He wrote 
only in Sanskrit. One of his great disciples was the famous bhakta poet Suradasa. 
VaUabhacarya, along with his son Viththala Gosvamin, inspired a number of 
poets. Ramananda was bom at Prayaga and preached in Varanasi, while 
Vallabhacarya came from the South (Andhra) and made Mathura his main 
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seat of teaching. There were some other Vaisnava schools aJso, which kindled 
the light of bhakti (devotion). Well known among these were the followers of 
Nimbarka (twelfth century) and Gaitanya (1485-1533). 

This new bhakti movement revolutionized Hindi language and hterature. 
The language became free from the urmecessary inhibitions and shackles of 
Apabhrarhsa tradition. The poets came from the masses, free from courtly 
formalities, sincere in thought and behaviour. They used the language famihar to 
the people. They were men of high ideals and simple habits. They themselves 
were inspired and could arouse thrills, ecstasy, and joy of a very high order 
through their devotional songs. 

KABlR, NANAK, RAIDASA. AND DADU 

The most important poet of what is called the rdrguna bhakti school is 
Kabir (1399-1518). He was brought up in a family of Muslim weavers 
who had been newly converted to Islam from, most probably, a higher 
Hindu caste under the influence of the Natha Yogis and had retained 
much of that heritage. Kabir is believed to be a disciple of the great Rama- 
nanda, but he also imbibed virtues of the Natha Yogjs as well as of the 
Sufis.^ Kabir tried to bring Hinduism and Islam nearer by criticizing the 
pointless rituals and customs of both and by preaching that the ultimate goal 
of both is identical. He used to call the Lord to whom he dedicated himself by 
the Hindu name ‘Rama’ (signifying ‘One in whom all are pleased’, but not the 
Rama of Valmiki, who is believed by most Hindus to be an incarnation of 
Visnu) as well as the Muslim name, ‘Rahim’ (meaning the ‘supremely Merciful 
One’). His more practical teachings lay stress upon strict moral conduct and 
have nothing to do with superstitious beliefs. On the subject of love for Rama 
and surrender to Him, Kabir’s language® is sweet and serene, but in the 

’ Kabir’s approach to God-bead was in the main through the path of jflam (knowledge). In other 
words, his God was Nirguna Brahman the Absolute Divinity without any attribute and any personal 
form. This aspect of his concept he got from the Natha Pantha tradition. But Kabir’s approach was 
characterized also by a highly emoticmal element of devotion {bhakti) and love {pretna). This was due to 
the influence of his guru Ramananda and the Sufi way of religious perception. On the other hand, 
the other disciples of Ramananda in the fifteenth and sixteenth centuries clung to the purely bhakti 
school centring round the personality of Rama as the incarnation of Visnu. — Editor. 

* Kabir is credited with a large number of works, all in verse, but his chief work is Bijaka, divided 
into three sections. It touches upon many subjects including Vedantic philosophy. The poetic charm of 
these mystic poems is ineffable. A number of poems found in the ‘Kabir canon’ are in pure Bhojpuri, 
Kabir’s native dialect. But most of his writings are now available in a mixed language. This is popularly 
known as sddhukkada bolt, or the speech or diction of wandering mendicants {sadhus). It is basically 
Western Hindi — Braja-bhasa in fact, with -a forms from the Delhi speech, and occasionally forms from 
Awadhi. Some of his poems are palimpsests in language — they were originally composed in his native 
Bhojpuri, traces of which are fovmd below the surface of their present Western EUndi form. In a few 
poems he has used too freely Perso-Arabie words to suit a special Islamic context, and these can be 
described as showing the possibility of an Urdu coming into being in the fiitiure. Kabir uses a rich 
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sphere of social reforms it sounds strong and provocative. Nanak (1469-1538) 
and other great Sikh gurus had a very high respect for Kabir. Nanak belonged 
to the same school of thought as did Kabir. Many songs and couplets of Kabir 
have been incorporated in the Adi Grantha of the Sikhs. Nanak himself wrote 
in Western Hindi tinged with Punjabi. He also taught that God is one, and that 
Hindus and Muslims are the children of the same Great Father. His songs are 
very sweet and melodious. Raidasa or Ravidasa, a contemporary of Kabir and 
an apostle of Ramananda, sang songs of hu mble surrender to Rama. His simpli- 
city, directness, and high moral tone were very attractive and won the respect of 
every one. 

There were other great saints of this school who worshipped God as nirguna 
or the ‘One without attribute’. All of them believed in the dignity of man and 
oneness of God. Among the saints of this school belonging to the post-Kabir 
era Dadu Dayal or Dadu (1544-1603) is particularly distinguished. His poetic 
compositions have a very effective appeal on account of their sweetness and 
dignity which sprang from sincerity of belief and direct spiritual experience. 

These poets produced outstanding gems of literature and attracted people in 
large numbers. They were wise but not learned, and often illiterate. They 
wrote from the depth of their heart in a language which was simple, direct, and 
effective never caring for established conventions. They were opposed to 
meaningless customs and superstitions and were very strong advocates of sti ict 
moral values and simple and pure life.® 

TULASIDASA, SORADASA, MIRAbAI, .^nd others 

There were other bhakta poets who believed in the worship of a perso- 
nal God or God with attributes {sagum ) , who was for them either Rama, king 
of Ayodhya, or Krsna, tlie cowherd boy of Vrndavana and Mathura. They 
sincerely believed that God descends in visible forms to protect good people 
from the cruelty of the wicked and favours His devotees by the grace of His 
h'/ar. These poets belonged to two quite distinct schools: those who chose 
Rama for their worship and devotion were known as the Ramayatas and the 
others who chose Krsna as the Krsnayatas respectively. 

Among the Ramayatas, Tulasldasa(c. 1532-1623) was the most distinguished. 


vocabulary which is racy of the soil, and he is unquestionably the first truly national Hindi writer 
whose writings still have a vogue among the Hindi-speaking and Hindi-using people, both for tlieir 
language and their content. He is also held in great esteem as one of the greatest poets of India in other 
parts of India too, particularly in Bengal. — ^Editor. 

“Mention may be made of some later poets in the nirguna tradition: Sundaradasa (1597-1689), 
Malukdasa (1574-1682), and Ak^ra Ananya (c. 1653). Sundaradasa was a disciple of Dadu Dayal. 
His principal work is Sundara-vildsa. Malukdasa’s Ratnakhan and Jndna-bodha indicate his mature poetic 
ability. Ak§ara Ananya’s important works are: Rdja-yoga, Vijmma-yoga, Siddhana-bodha, Viveka-dipika, 
and Brahma-jndna. 
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He was fortunate enough to find a gum in Naraharidasa, a disciple of Rama- 
nanda who initiated him to Rama-mantra and made him acquainted with the 
fascinating story of Rama, his istadeva. Tulasidasa wrote a dozen books in order 
to preach the cult of Rama using almost all the literary forms prevalent in 
those days. He had a wonderful command of both Braja-bhasa and Awadhi, 
His magnum opus is Rama-carita-mdnasa, popularly known as the Tulasi Rdmdyana. 
This work is held in highest esteem by the Hindi-speaking Hindu masses of 
North India and is regarded as their Bible. His another important work is Vinaya- 
patrikd. It is a series of prayers in poems, and here Tulasidasa’s humility and 
sincerity, his unbounded faith in Rama, and unparalleled command of 
language are powerfully borne out. Tulasidasa combines in himself with rare 
grace the gift of an epic poet with that of a lyricist, a religious teacher, and a 
humble devotee. His Dohdvali, Kavitdvali, Krsna-gitdvali, and Gltdvali are fine 
collections of devotional songs. 

Tulasidasa inherited the best of Indian culture and literature. He was a 
master of diction and style, classical as well as popular. About his mastery over 
language, Greaves rightly remarked : ‘As clay is in the hands of a potter so was 
Hindi in the hands of Tulasidasa. It yields to his touch and is moulded into the 
forms that his will dictates. Grammar and construction and the forms of the 
words are as subservient to him as are slaves to the command of their lords. He 
takes words and shortens and lengthens them. He twists and turns them. They 
do his bidding and assume the shape he commands, fitting in just where they 
are needed and yet without loss of dignity or self-respect.’ 

There were other Ramayata poets — all overshadowed by Tulasidasa — 
such as Agradasa {c. 1575) and Nabhadasa. Agradasa wrote a number of 
books of which four are extant. They are: Hitopadesa, Dhydna-mahjari, Rdma- 
dhydna-manjari, and Kundalidn. Nabhadasa, a disciple of Agradasa, wrote a few 
works relating to the worship of Rama, apart from the famous Bhaktamdla which 
contains biographies of two hundred bhaktas. Nabhad^a’s disciple Priyadasa 
wrote an extensive commentary on Bhaktamdla in 1704. Bengali, Oriya, and 
Marathi literatures have been profoundly influenced by Bhaktamdla and its 
commentary. Ke^avadasa (1565-1617), though not a bhakta poet in the strict 
sense of the term, was another great lyricist of this age. His Rdma-candrikd, 
written in glorification of the character of Rama, is a good specimen of his poetic 
skill, but it lacks the quality of a well-knit epic poem. 

Among the Krsnayata poets, Suradasa (1483-1563) is certainly the 
greatest. His Sura-sdgara is a collection of songs mainly devoted to the lilds of 
Ki^na as a child and as a youthful lover of the gopls, the most prominent 
among whom was Radha. He is matchless in painting the childhood of Krsna. 
He is also a master in portraying the life of Radha and other gopis and their 
pangs of separation. Suradasa was the disciple of the great Vallabhacarya, 
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though he came into contact with him rather late. A lyricist, he had a remark- 
able command of Braja-bhasa. One is particularly struck by the musical 
serenity and sweetness oiYas padas. The theme of Sura-sdrdvalt is the same as that 
of Sura-sdgara. The authorship of Sdhitya-lahan, though ascribed to him, has not 
been definitely established. Nandadasa, a junior contemporary of Suradasa, 
was a disciple of VithAalanatha, son of Vallabhacarya. Of his sixteen works 
now available, mention may be made of Rdsa-pancddhydyi and Bhanvar-gita. He 
was a skilful artist and noted for his ornate use of Braja-bhasa. Suradasa, 
Nandadasa, and other bhakta poets of the Krsnayata school formed a group 
called asta-chdpa (the eight stamp-seals). Paramanandadasa, author of 
carita and Ddna-lild, and Krsnadasa, author of Bhramara-gita and Prematattva- 
nirupana, belonged to this group.“ But neither could attain to considerable 
height. Hitaharivamsa (b. c. 1503), founder of a sect known as Radha-valla- 
bhiya, has to his credit the collection of eighty-four in Braja-bhasa, known 
as Hita-caurdsi. 

The name of Mirabai (1498/1503-1546) is an immortal one in the history 
of the Krsnayata school. She was the daughter of a Rajput chief and the consort 
of a prince of Mewar, but became a widow in her early youth. She then devoted 
herself exclusively to the worship of Krsna. She wrote devotional songs seeking 
love and affection from her beloved deity The sincerity and depth of feeling 
towards the Eternal Divine Lover as expressed in her songs has a ready appeal. 
Throughout India she is respected as a great devotee as well as a saintly poetess. 
Stories of iU-treatment towards her and even of torture by her in-law’s family 
are supported by some of her poeins. Such treatment made the spiritual yearn- 
ings of Mira still more intense. Her bhajanas (devotional songs) are in a class by 
themselves. They are exquisite literary creations throbbing with a simple faith 
and an emotional yearning for union with Krsna, her Lord. Several works are 
attributed to her including Pfarsiji Kd Mahero, GUagovinda Ki Tikd, Rdgagovinda, 
Garva-gita, and Rdga-vihdga. 


THE SUFI TRADITION 

The Sufi poets of Hindi, who always wrote in Awadhi, took romantic tales 
of the land and raised them to the height of spiritual communion with the 
Divine Beloved. The first known Sufi poet is Maulana Daud (fourteenth/ 
fifteenth century). His famous romantic poem Canddyan {c. 1318) deals with 

“ Foiir otter poets of the asta-chdpa school are: Kumbhanadasa, Caturbhujadasa, Chita Svami, 
and Govinda Svami. The following books of Caturbhujadasa (b. 1516) are extant: Dvddaja Taia, Bhaktir 
pratdpa, Hitu Ko Mahgala. So far as the other three poets are concerned, only stray verses composed by 
them are available. 

n Mira’s songs were originally composed in the Marwari form of Rajasthani, but they have later 
generally been altered to Braja-bha^. — ^Editor. 
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the love story of Lor and Canda.^^ He was followed by Kutuban who composed 
his poem Mrgdvati in 1501, and Manjhan whose Madhu-Malati was written some 
time before 1550. The greatest poet of this group is undoubtedly MaUk Moham- 
med Jayasi (c. 1492-1543). Padmdiat,^ his greatest work, is an elaborate narra- 
tive in doha and caupdi metres. It is one of the most outstanding literary specimens 
of medieval Indian literature. Deahng with the love story of King Ratnasena of 
Chittor and Padmavatl, princess of Siihhala, the poem is based partiy on histori- 
cal facts and partly on legendary tales. Human love in this poem is only a pretext 
for suggesting the divine love which is real and absolute. Padmavati symbo- 
lizes the divine beauty which permeates the entire universe, and Ratnasena 
the human spirit struggling to realize it. Jayasi imbibed the fine hterary sensi- 
bilities of Indian tradition. He used Hindu mythology and philosophical terms 
with ease and seemed to have a good knowledge of Yoga practices. The book 
evinces Jayasi’s perfect command of the pure and unsophisticated language 
of Oudh and serves as a precursor of Tulasidasa’s chaste and properly Sanskritic 
Awadhi. Apart from its value as ‘a repository of the best form of Early Awadhi’,“ 
it has other remarkable poetic qualities.^® 

HINDI POETS OF AKBAR’S COURT 

Abdur Rahim Khankhana (1556-1627), one of the nine jewels of the court 
of Emperor Akbar (1556-1605), wrote some fine poems in Braja-bhasa and 
Awadhi. His hberal attitude, hard and bitter experiences of life, and disinterested 
approach to reality are very attractively portrayed in a chaste and fluent 
language. Some of his important works are: Rahim-dohavali, Barve Mdyikd-bheda, 
Madandstaka, Smgdra Sorath, and Rdsa-pancddhydyi. Though he was not a bhakta 
poet in the strict sense of the term, his writings have nevertheless a sincerity of 
purpose and a direct appeal like those of many bhakta poets. Akbar himself is 
credited with some fine poems in Braja-bhasa. Other Hindi poets in Akbar’s 
court included Narahari, Virabala, Todarmal, Prthviraj a Rathod of Bikaner 
{VeU Krsm-Rukmim-Ri, written in Early Marwari known as Dingal), Alam 


This work has been mentioned by the historian Badauni of Akbar’s court, which shows its popu- 
larity in the sixteenth century. The story was very popular in North India. There is a seventeenth 
century Bengali rendering of this story by Daulat Kazi, which was popular among East Bengal 
Muslims. 

Jayasi’s Padmavat, composed during 1520-40, was rendered into Bengali verse by Saiyad Alaol 
in the seventeenth century. Ithas also been completely translated into English by A. G. Shirreff from the 
Asiatic Society of Calcutta in 1944. 

Vide S. K. Chatterji, Languages and Literatures of Modem India, p. 126. 

11 After Jayasi, at least four other Sufi poets made their mark in the seventeenth and eighteenth 
centuries. They are: Usman (c. 1616, author ol Citravali), Seikh Nabi (c. 1620, author oi Jndnadipa), 
Kasim Shah (c. 1727, author of Harhsa-javahir) , and Nur Mohammed (c. 1740, author of IndrSvati 
composed in 1744 and Anuraga-bansuri composed in 1764). The latest writer in the Sufi tradition in 
Awadhi was Nazir Ahmad of Pratapgarh who composed his romance Nurjahan in 1905. 
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{Mddhavdnala-kdmakandala, c. 1580), Ganga (1578-1617), Manohara Kavi, 
Balabhadra Misra, and Kesavadasa (1565-1617). Great musiciansdike Gopala 
Nayaka, Baiju Baura, and Tanasena also composed songs in Braja-bhasa and 
set them to classical Indian melodies. The songs were on various topics. They 
were simple yet highly poetic and sometimes full of profound meaning. 

RITI-KALA in HINDI LITERATURE : A.D. 1600—1850 

Roughly from the beginning of the seventeenth century up to the middle of 
the nineteenth century, Hindi literature took a new turn. This period is called 
Riti-kala, a name given to it by Ramchandra Shukla. Many talented poets 
in this period tried to write books on the various aspects of Indian poetics such 
as rasa, alankdra, and ndyaka-ndyika-bheda, on the lines of Sanskrit rhetorical 
tradition. But their main concern was not the science of poetics but poetry itself. 
They only tried to illustrate the classical patterns. For the majority of them, 
the classification of rhetorical devices and heroes and heroines was a mere 
means to the flight of their imagination. Many of them were court poets of 
contemporary rulers. Some of them like Cintamani Tripathi (b. c, 1609; 
works : Kdvya-viveka, Kavikula-kalpataru, and Kdvya-prakdid) , Kesavadasa (impor- 
tant works: Rasika-priyd in 1591 and Kavi-priyd in 1601), Deva (r. 1673-1767; 
works; Rasa-vildsa, Bhdva-vildsa), Matirama (b. c. 1617; his famous work: 
Rasardja), and Padmakara (1753-1833; noteworthy work : Jagadvinoda) 
were poets of a high order comparable to classical lyricists like Amaru, 
Govardhana, and Jayadeva. The poetic charm that they created was intoxicat- 
ing. The dominant tendency in their verses was to describe feminine beauty in 
terms of well-defined traditional types rather than in a spontaneous outburst of 
personal feelings. The most popular theme was s'rngdra-ram (erotic sentiment) 
or, to be more definite, physical beauty and amorous behaviour of different 
types of heroines whether married or unmarried. This poetry shows cultivated 
taste rather than spontaneity of feeling. 

There were some poets of eminence who did not follow the popular pattern 
of poetry based on rhetorics. But the poetic inspiration of these writers was also 
of an amorous character. Their poetry was never mechanical, but was enlivened 
with genuine feeling and experience. Ghanananda (1699-1740), Bodha (b. c. 
1747), and Thakur (1766-1823) are the leading poets of this class, who could 
well be described as romantic poets. Ghanananda was by far the best writer of 
this non-rhetorical tradition. He was a powerful and versatile poet recognized 
as one of the stalwarts of Braja-bhasa. Though formerly a mirmunsi of Delhi, in 
his later life he became a great bhakta. He belonged to the Nimbarka school of 
the devotees of Krsna. His chief works are: Sujana-sdgara, Rdsa-kelivallt, and 
Krpd-kdnda. Others like Giridhara Kaviraja [c. 1743), Baital (1600), Vrnda 
(1643-1723), and Ghagha devoted themselves to didactic dohds 2 Lnkpadas. Strictly 
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speaking, tliey are not poets, but, as Ramchandra Shukla calls them, are good 
suktikdras, composers of proverbs. There were bhakta poets still in the field, but 
certainly they were not as influential as they happened to be in the preceding 
centuries. One such poet of this time was Raskhan, a Muslim devotee of 
Krsna. He deserves mention for his passionate, stirring, and sweet poems which 
are popular even today. Prema-valikd is a collection of his dohds and SujanaRaikhan 
of his savaiyas and kavittas. 

Bhusana (1613-1712), brother of Matirama, wrote heroic poetry of a most 
beautiful type. His works evince his wonderful command of language and 
radiate patriotic fervour. But his pattern is also poetry through alankdras. His 
panegyrics on SivajI, the great rebel leader of Maharastra, in most musical 
Braja-bhasa verse (like Sivd-Bdvani) are among the most stirring things in 
the domain of medieval Indian poetry. ‘These form,’ as S, K. Ghatterji observes, 
‘an apotheosis of Hindu patriotism in the seventeenth century, when to a patriotic 
Hindu everything seemed lost, and the advent and presence of Sivaji was the 
only light of hope.’^® Lai Kavi or Gorelal Purohita (1657-1707) produced a 
beautiful poem in the bardic tradition in praise of Raja Chatrasal of Bundel- 
khand, Chatra-prakasa,^’’ in 1707. 

The most popular poet of the Riti school was Bihari (1603-63), a court poet 
of Raja Jayasiihha of Amber. He wrote a little more than seven hundred 
couplets {dohds). The anthology of his dohds is popularly known as Bihari-satsai 
and is in the line of Hala’s Gdhd-sattasai in Prakrit and Govardhana’s Aryd- 
saptahti in Sanskrit. Its popularity can be judged by the number of commenta- 
ries and translations in many Indian languages including Sanskrit. It has been 
translated into English and Persian also. The main theme of the dohds is srngdra, 
though some devotional and didactic ones have also crept in. Bihari was a 
perfect master of the art of brevity, condensation of meaning, and suitable 
pointedness. His minute observations of the behaviour of lovers and their 
physical and mental expressions attracted men of culture in the middle ages. 
Many poets tried either to elaborate his short dohds in long verses like saaaiyas, 
kavittas, and kundaliyds or to imitate his literary style. He was no doubt the 
most popular poet in Hindi after Kabir, Suradasa, and Tulasidasa. He, along 
with Kesavad^a, inspired Rajput and Kangra paintings very deeply. His 
dohds are sometimes so picturesque in depicting the fine reactions of the lovers 
in a variety of moods that painters could not help translate them into lines 
and colours. No other Riti poet influenced different branches of artistic discip- 
lines as he did. 

Cf. S. K. Ghatterji, op.cil., p. 130. 

Guru Govinda Siihha (1666-1709), the last Sikh guru, was an illustrious writer in Hindi. His 
Krsria-kathd (1688), RSma-kathd (1695), and Tirid-carilra (1696) remind us of Suradasa, Tulasidasa 
and Cand Bardai respectively. Some of his works are in an old, almost Apabhraihsa style of Hindi, 
for example, Vicitra-ndtaka and Candi-caritra (written between 1698 and 1703). — Editor. 
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The later Riti period of Hindi poetry produced fine lyrical pieces, but on the 
whole it was a period of decadence. A few poets tried their hands at epic composi- 
tion but could produce nothing valuable. They painted stray but beautiful 
portraits of the different moods of lovers and their sweethearts. They were more 
concerned with the mode of expression than with real and inspiring life. They 
generally chose the longer metres like kavitta and savaiya, where the subtlety of 
human emotions was expressed mainly in the last line and the preceding three 
lines gave simply elaborate, and sometimes unnecessary, descriptions of the 
context. Bihari and to some extent Matirama were, however, exceptions. Riti 
poetry on the whole was a popular revival of classical Sanskrit poetry and its 
rhetorical acluevements, but only in a limited sense. Padmakara (1753-1833) 
was the last great poet of this tradition. The year (1833) in which he died may 
be considered as the terminating point of tliis intoxicating, but also soothing, 
poetic fervour marking an important literary period in Hindi literature. 

THE MODERN PERIOD : FROM A.D. 1850 ONWARDS 

By the middle of the nineteenth century history had taken an absolutely 
new turn. British rule had spread over a vast region of the Hindi-speaking area. 
It had brought to India not only a foreign rule, the like of which had never been 
experienced by the Indian people, but also new ideas and new values. The 
piinting press was introduced which revolutionized literature. A new kind of 
liberal education was also introduced which gradually exerted the most far- 
reaching influence on the minds of newly educated young men. Calcutta 
became the centie of these activities. From the stand-point of Hindi literature, 
the most important phenomenon was the evolution of Khari-boli prose, a most 
promising vehicle for new ideas and a variety of subjects. Khari-boli had already 
been used for poetry and prose but never on such a large scale. This language 
had been widely used in the western region of the Hindi-speaking area for reli- 
gious and philosophical discourses. Some of the nirguna-mdrgi poets had already 
composed fine verses in it. Ramprasad Niranjani,Pandit Daulatram, and, above 
all, Munshi Sadasukhlal Niyaz arc some of the pioneers writing in Sanskritized 
Khari-boli Hindi which has become very popular afterwards. Recent researches 
by Dr Rajguru have brought to light some good specimens of early Khari-boli 
prose from the Punjab. The more prominent among the newly discovered 
writers are Sodhi Mihirban (1640-80), Hariji (1680-1720), and Dial Anemi 
(1720-75). Their works are, however, written in Gurumukhi script. 

Broadly speaking, the modern epoch of Hindi literature began with the 
dawn of the nineteenth century, but during the first half of the century progress 
was very slow. The Baptist Mission, an organization of the early nineteenth 
century, established a printing press at Serampore near Calcutta for the purpose 
of publishing translations of the Bible in Indian languages under the guidance of 
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William Carey. It published the Hindi translations of the Bible in Khari-boli 
prose. Fort William College in Calcutta founded in 1800 became a big centre of 
activities for Hindi literature. Two teachers (munsis) of Fort William College, 
Pandit Lalluji Lai (1763-1835) of Agra and Pandit Sadal Mishra of Arrah 
(Bihar), published their Khari-boli prose classics which became immensely 
popular. The language oi Prema-sdgara (1803) of Lalluji Lai was not free from the 
Braja-lihasa influence, ljut Sadal Mishra’s Ndsiketopdkhyana (based on the Katha 
Upanisad) was less affected. In the twenties of the nineteenth century, Hindi 
journalism also came into the field. Pandit Jugalkishore Mishra of Kanpur 
started from Calcutta Udant Mdrtanda (1826), the first known Hindi weekly. 
It continued only for nine months. Two other later Hindi journals are: 
Sudhdkara (1850) from Banaras and Buddhi-prakdsa (1856) from Agra. The School 
Book Society of Agra (set up about 1833) did a great service for Hindi prose by 
publishing many Hindi text-books on different subjects, and by 1857, the year 
of the great Indian revolt against British rule, Hindi prose had taken a definite 
shape, though hardly any work of high literary value was produced. In fact, 
the first half of the nineteenth century is a period of translation. Though for 
prose Khari-boli was gradually being standardized in these years, for poetry 
Braja-bhasa was still in full force. 

It should be remembered, however, that Hindi had to face opposition from 
the officially patronized Urdu, its Persianized form. Urdu was a highly polished 
and urbanized language associated with the courts. The new Hindi prose had 
more buoyancy and elasticity which was necessary for absorbing new ideas; 
though far less polished than Urdu, it had a vigorous vitality and adaptability 
and, once established, it took great strides. 

‘BHARATENDU’ HARISHCHANDRA AND HIS SUC:CESSORS 

After a lull of half a century ‘Bharatendu’ Harishchandra (1850-83) of 
Banaras, father of modern Hindi literature, appeared on the scene. He was 
a versatile genius and attracted brilliant men of letters around him. He wrote 
poems, dramas, novels, and stories and also translated from Sanskrit, Bengali, 
and English. Before ‘Bharatendu’, Raja Shivprasad (1823-95) and Raja 
Lakshman Singh (1826-96) had contributed some noteworthy literary works. 
Raja Shivprasad was the advocate of Persianized Hindi in Devanagari script 
while Raja Lakshman Singh believed that Hindi and Urdu are two different 
languages and favoured Sanskritized Hindi. The latter brought out his transla- 
tion of Kalidasa’s Abhijndna-Sakuntala and other works which earned for him 
some reputation. ‘Bharatendu’ Harishchandra favoured the line of Raja 
Lakshman Singh. Very soon a powerful group of writers like Radhakrishna Das, 
Pratapnarayan Mishra (1856-94), Balkrishna Bhatta (1844-1914), Badri- 
narayan Chaudhuri ‘Premaghana’ and Sudhakar Dwivedi clustered around 
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him. They were full of enthusiasm and activity. They wrote in the language of 
the people, in the style easily understandable to them. They produced personal 
essays, humorous and satirical writings, dramas, farces, skits, and reviews and 
at the same time translated Sanskrit, Bengali, and English works into Hindi. 
Pandit Shraddharam Phillauri of the Punjab and Lala Shriniwas Das (1851-87) 
of Mathura became pioneers in writing original novels. These writers hailed the 
new ideas of the modern age, with reservations, of course. They were Indians 
from top to toe. They believed in blending the best of traditional and modern 
values with an Indian bias. The literary output of ‘Bharatendu’ and his colleagues 
was, to quote the words of S. H. Vatsyayan, ‘substantial in quantity, varied in 
content, universal in appeal and compelling in tone, if not always flawless in 
quality’ .18 In the post-‘Bharatendu’ period Hindi writers freely translated from 
Bengali and received new light through this language. Even the diction, idioms 
and structure of the Hindi language were influenced by Bengali. But by the end 
of the nineteenth century direct contact with English became more prominent 
and the influence of Bengali gradually began to fade. There was a tendency to 
look to the polished Urdu language for idioms and also for fluency, but that too 
faded at the beginning of the twentieth century. 

NEO-HINDI CLASSICISM ; DWIVEDI YUGA 

Mahavirprasad Dwivedi (1868-1938), rightly regarded as the architect of 
modern Hindi prose, was the editor dLSarasvati (1903-20), a literary magazine, 
originally initiated by Nagari Pracharini Sabha of Banaras and published by the 
Indian Press, Allahabad. His own contribution to literature, though substantial, 
was not of very high merit. But his honest and sincere efforts and strong and 
incorruptible personal character inspired many talented writers, including 
Maithili Sharan Gupta (1886-1966). He pleaded strongly for the acceptance of 
Khari-boli Hindi for both prose and poetry. So far, Braja-bhasa had been 
generally used for poetry. Many powerful poets, like Maithili Sharan Gupta, 
Pandit Ayodhya Singh Upadhyay (1865-1946), Nathuram Sharma Shankar, 
Ramcharit Upadhyay, and Ramnaresh Tripathi wrote poetry in Khari- 
boli successfully and convincingly. Among these poets Maithili Sharan Gupta 
is very prominent. His poems of national glory inspired at least two genera- 
tions. He is a versatile genius and, although he lacks lyrical talent, is a 
master of narrative verse. He was the true representative of the average 
enlightened Indian not unduly influenced by foreign ideas, but always prepared 
to accept the light of modern thought provided it suited Indian conditions. 
He translated Meghanada-vadha-kavya of Michael Madhusudan Dutt into Hindi. 
His long narrative poems like Sdketa and Tasodhard evoke the spirit of ancient 

Cf. S. H. Vatsyayan’s article on ‘Hindi Literature’ in Contemporary Indian Literature (Saliitya 
Akademi, New Delhi, 1957), p. 75. 
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India in a wonderful way. In this period there were attempts to revive Sanskrit 
metres and other ways of classical expression, but they did not prove successful. 
The Sarasvati encouraged new forms like the short story, the novel, the critical 
essay, and various forms of the drama. 

Some very powerful writers began to write in this period, but had to wait 
till later to gain recognition. Prominent among them were: Jayashankar Prasad 
(1889-1937), poet, dramatist, and novelist; Prem Ghand (1880-1936), novelist 
and short story writer; Ramchandra Shukla, critic and essayist; Shyamsundar 
Das, critic and literary historian; and Pandit Padma Singh Sharma, critic and 
essayist. They enriched Hindi literature in many ways. 

MAJOR MOVEMENTS IN MODERN HINDI POETRY 

During the First World War the literary atmosphere was rather disturbed. 
But there is ample evidence that the years of apparent stalemate in Hindi litera- 
ture were preparing fertile soil for the growth of literary activity. Major literary 
movements were taking shape in Hindi during this period. The poetic move- 
ment, later described as chdydvdda, was primarily a romantic movement, aesthetic 
in spirit and subjective in character. It revolted against conventional metres, 
superimposed literary taboos, and lifeless motifs. It provided new poetic horizons 
and new aesthetic values for Hindi literature. The presence of spiritual ele- 
ments in it can be ascribed to the teachings of Sri Ramakrishna Paramahamsa, 
Swami Vivekananda, and Sri Aurobindo, the spiritual prophets of the age. The 
poets tried to look at reality from their own angle. Makhanlal Chaturvedi 
(1888-1968), an old veteran, had already prepared the ground for this kind 
of poetry. His works include Hima-kiritini and Hima-tarangini. 

A. bitter controversy set in between the respective exponents of the old and 
the new, and a considerable polemic literature sprang up consisting chiefly of 
parodies and satires. The rising movement, however, was not to be so easily 
silenced. Some powerful poets came forward to prove themselves its worthy 
leaders. Suryakant Tripathi ‘Nirala’ (1897-1963; works: Juki Ki Kali, Fari- 
mala, Andmikd, Arcana, Arddhand, etc.) revolted against the so-called matter-of- 
fact poetry of the day He was brought up and educated in Bengal (Midnapur 
District) and had drunk deep of the springs of Bengali poetry, old and new. 
Though discouraged, denounced, and ridiculed, he stuck to his guns with 
supreme indifference and carried the banner of revolt triumphantly in his 
hands. Sumitranandan Pant (b. 1900), sweet and nonchalant, yet resolute and 
convincing, was another leader of this movement. He analysed the Hindi 
language, its metres and sounds, and brought out the innermost spirit of their 
individuality. He challenged the old convention in metrics, forms, diction, and 
even grammar. He is a prominent lyricist of modern India. Among his important 
works are : Pallava, Gunjana, Tugavdni, Grdmya, Svarriakirana, Silpi, and Lokdyatana. 
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Some of his later works are marked by his sympathy for the downtrodden 
peasants and women, which provided necessary fillip to a host of progressive 
poets. 

Jayashankar Prasad joined this movement a httle late but soon became 
very prominent. His greatest contribution is Kamdyani (1935 ), a modern epic. 
It is ‘one of the most modern and most original poems in Hindi on the theme 
of Man and his mental and spiritual development, conceived on the background 
of an idealized ancient Indian life’.^® His other well-known works which include 
Jharnd, Arhm, and Lahar also represent the salient features of the chdydvdda 
movement. The eminent poetess Mahadevi Varma (b. 1907; works: Nihdra, 
Rasmi, Sandhydglta, and Dipasikhd) is a mystic in the true sense of the term. Her 
songs glorify the sufferings of dedicated life. Her sweet melodious language has 
no parallel in modern Hindi. 

It is not possible here to give the names of all who have contributed to the 
enrichment of modern Hindi poetry, but a few names deserve mention: for 
example, Ramkumar Varma (b. 1905), a mystic poet and writer of one-act 
plays; Balkrishna Sharma ‘Navina’ (1897-1959), a romantic poet (two signifi- 
cant works; Kvdsi, Apalaka); Siyaram Sharan Gupta (b. 1895), an intellectual 
Gandhist (works : Bdpu, Unmukta, Pfakula, and Mrnmayl) ; and Subhadrakumari 
Chauhan (1904-48, her Jhdnsl Ki Rdni is the most popular heroic ballad of 
modern Hindi poetry). There were many factors giving shape to this new 
spirit in Hindi literature. The influence of the English Romantic poets, the 
struggle for freedom from foreign rule, the evergrowing evidence of India’s 
glorious past, all these added to the strength of this new literary movement. 
Jayashankar Prasad’s deep love for the cultural past and his intellectual 
approach to the mystery of nature, the joyful ecstasy of Sumitranandan Pant, 
and Mahadevi Varma’s probe into the yearnings of the human soul deeply 
stirred the creative genius of Hindi poets. 

In the -poit-chdydvdda period Ramdhari Singh ‘Dinakara’ (b. 1908; notable 
work: .VMrMtetr( 2 ),HarivanshaRai‘Bachchan’ (b. 1 907), Bhagavaticharan Varma 
(b. 1903), Rameshwar Shukla ‘Ancala’ (b. 1915), and Narendra Sharma (b. 
1916) are poets of considerable merit. They belong to what may be called 
pragativdda, the progressive movement in poetry. In the background of this move- 
ment, there was the socialist philosophy of life based on the doctrine of dialec- 
tical materialism. 

There was a strong movement after the Second World War called prayoga- 
vdda or experimental movement. It witnessed some poets of great talent. S. H. 
Vatsyayan ‘Ajneya’ (b. 1911), a novelist, poet, and thinker, is regarded as the 
leader of the experimentalists. Some of the talented poets of this school are: 
Balkrishna Rao (b. 1911), Shivmangal Singh ‘Suman’ (b. 1916), Girijakumar 
“ Cf. S. K. Chatterji, op. cit., p. 140. 
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Mathur (b. 1917), Shamsher Bahadur Singh (b. 1911), Gajananmadhav Mukti- 
bodh (1918-64), Dharmavir Bharati (b. 1926), and Nagarjun (b. 1911). These 
poets entirely revolutionized the realm of Hindi poetry by working out a comp- 
lete metamorphosis of subject-matter, language, metre, and style. 

MODERN HINDI NOVEL .\ND SHORT STORY 

Modern Hindi literature can be legitimately proud of its achievements 
in the field of fiction also. Pariksd-guru of Lala Shriniwas Das is perhaps the 
earliest of the Hindi novels. It is also one of the first original social novels in 
Hindi written in a fresh colloquial style. Kishorilal Goswami’s Lakhnau Ki 
Kabar, Rajiya Begam, Madhavi-Madhava, and Lavangalatd also attracted the 
reading public. But it is Prem Ghand who was the first and foremost to give to 
Hindi literature the novel and the short story in the modern sense. He wrote 
many novels and short stories of great literary merit. His depiction of the life of 
the peasantry is very faithful and sympathetic. His short stories are most artistic 
and have a deep human appeal. His works of fiction include Sevdsadam, Premd- 
srama, Mirmald, Kdyakalpa, Rangabhumi, Ghaban, and Goddna. His last novel 
Goddna (1936) has been translated into many languages. During his last days 
he became a recognized leader of pragativada in Hindi literature. Jayashankar 
Prasad also distinguished himself as a writer of romantic and historical novels 
and stories amongst which Chdyd and Akd^adipa have a lyrical quality. His other 
works are : Titli, . Kankdla, Mamatd, Pratidkvani, Himdlaya Kd Pathika, etc. The 
short stories of Chandradhar Sharma Guleri (1883-1920), Sudarshan, and 
Vishvambhar Sharma Kaushik are artistic in character and idealistic in spirit. 
Jainendra Kumar (b. 1905) is another novelist and story writer of repute. He 
has created some wonderful individual characters. His novels include Kalydni, 
Sunitd, Tydgapatra, Sukhadd, Vivaria, and Vyatlta. Eka Rat, Vdtdyana, Deh Ki Rdja- 
kumdri, etc. are some of his well-known stories. Siyaram Sharan Gupta’s novels 
(e.g. Mdri) are characterized by a tender gentleness. Chatursen Shastri, a power- 
ful stylist and writer of romances, has written voluminously. Vrindavanlal 
Varma’s fb. 1888) novels show a skilful blending of history and fancy. Of his 
works mention may be made of Gad Kundar, Virdt Ki Padmini, Kundali Cakra, 
Jhdnsi Ki Rdril, Kacnar, and Mrganayanl. S. H. Vatsyayan’s novels and stories 
are influenced by his study of psychology and aesthetics and they are artis- 
tically superior to most other contemporary writings. His Sekhara: Eka 
Jivani is one of his most characteristic works. Yashpal (b. 1904) is a first- 
rate novelist in the progressive line. His works include Dada-comrade, Desadrohi, 
Divya, and Manusya Ke Rupa. Rahul Sankrityayan (1895-1963), Ilachandra 
Joshi (b. 1902), Bhagavaticharan Varma (b. 1903), Amritlal Nagar (b. 1916), 
Upendranath Ashk (b. 1910), Rangey Raghav (b. 1922), Dharmvir 
Bharati (b. 1926), Nagaijun (b. 1911), Phanishwarnath ‘Renu’ (1921-77), 
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and several others have written many good novels and short stories. The 
younger generation has produced a number of promising writers. Amongst 
them Amrit Ray, Usha Priyamvada, Markandeya, Shivani, Manu Bhandari, 
Mohan Rakesh, Nirmal Varma, Rajendra Yadav, and Shivprasad Singh are 
quite well known. This branch of modern Hindi literature is quite rich and 
developed. 

OTHER DOM.MNS OF MODERN HINDI LITERATURE 

In the field of essay and criticism, the achievement of modern Hindi lite- 
rature is also quite substantial. Origin of the former can be traced back to Kavi- 
z;ar«n<MM</Aa(1868),thejournaI of ‘Bharatendu’, and that of thelatter to Dwivedi’s 
Sarasvati ( 1 903) . Among the earlier essayists, the most powerful are : ‘Bharatendu’, 
Balkrishna Bhatta, Pratapnarayan Mishra, Badrinarayan Chaudhuri, Radha- 
charan Goswami, and Balmukund Gupta. Mahavirprasad Dwivedi, Chandra- 
dhar Sharma Guleri, Shyamsundar Das, and Ramchandra Shukla (1884-1941) 
made further developments in the field during the first half of the twentieth 
century. Ramchandra Shukla was a critic and essayist of great calibre whose 
influence is still very active. There are a number of important essayists and 
critics like Gulab Rai, Nand Dulare Bajpeyi, Nagendra, Vinaymohan Sharma, 
Indarnath Madan, Ramvilas Sharma, Raghuvamsha, Namwar Singh, Rahul 
Sankrityayan, Prakashchandra Gupta, Prabhakar Machwe, and many others.®* 

‘Bharatendu’ Harischandra and his contemporaries had laid the foundation 
of Hindi drama in the nineteenth century. ‘Bharatendu’ has a long list of plays to 
his credit : patriotic, social, traditional, and devotional. Among these are : Prema- 
yogini, Candravali, Bhdrata-janani, Bhdrata-durdasa, Mid Devi, Sati-pratdpa, Andher 
Mgari, etc. Lala Shriniwas Das’s romantic dramas, Ranadhira-Piemamohini and 
Samjogitd-svayamvara, and Radhakrishna Das’s historical dramas, Durgdvati and 
Mahdrdnd Pratdpa, were popular at that time. But afterwards this important 
branch of literature was neglected. There was a fresh attempt in the twentieth 
century to write plays on modern lines. Many eminent dramatists have contri- 
buted to this branch of literature. A profound thinker and a serious student of 
history, Jayashankar Prasad was also a distinguished dramatist, and his dramas 
opened up a new chapter in Hindi literature. The plots of his plays are taken 
from the pages of ancient Indian history and his language is naturally Sanskrit- 
ized. Some of his important historical plays are; Rdjyasri, Ajdtasatru, Candra- 
gupta, Skandagupta, and Dhruvasvdmini. They testify to his lively imagination and 
successfully reconstruct the golden days of ancient India. Some of Prasad’s 
contemporaries also wrote plays on old themes. Mention may be made of Ma- 

The author of this article. Dr Hazari Prasad D.vivedi, is himself a stalwart in the field. But he 
has not mentioned his name in the above list. This he has do le oat of genuine humility, but it is our 
duty to point out the omission. — Editor. 
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khanlal Chaturvedi [Krsmrjma-yuddha), Bechan Sharma ‘Ugra’ [Mahatma Isa) , 
and Govindvallabh Pant [Varamdld). Writers such asBadrinathBhatt(Z)Mrgaya;f, 
Candragupta) , Seth Govind Das [Harsa, Shershah, Pakistan), Lakshminarayan 
Mishra [Rdksasa Kd Mandira, Mukti Kd Rahasya, and .S'tnt/wra A'i//bh'),Harikrishna 
Premi [Raksd-bandhana, Svapnabhanga), and Udayshankar Bhatt [Matsyagandhd, 
Visvdmitra and Rddhd),\idLVt made the drama rich and varied. Besides full- 
length plays, many one-act plays have been written and Hindi is specially rich 
in this genre. The beginnings of this type can, however, be traced back to the age 
of ‘Bharatendu’. Those who have lattr distinguished themselves in the field are: 
Ram Kumar Varma, Upendranath Ashk, Jagadishchandra Mathur, Vishnu 
Prabhakar, and Bhuvaneshwar Prasad. Jagadishchandra Mathur [Kotidrka), 
Upendranath Ashk Lakshminarayan Lai [SukhdSarovara),^iYdn- 

kumar Agrawal ( Tin Apahij — a. collection of short plays) , Lalit Sehgal [HatydEka 
Akdra Ki), and Surendra Varma [Draupadi, Ndyaka-khalandyaka-vidusaka, and 
Setubandha) are prominent among (he dramatists of the post-Independence 
period. The most significant playwright of the fifties and the sixties was, of course, 
Mohan Rakesh (1925-75), twice winner of the Sangit-Natak Akademi Award 
(1958, 1968). He wrote three full-length plays, namely, Asddha Kd Eka Dina 
(1959), Laharon Ke Rdjahamsa (1964), and Adhe-adhure (1969). The setting for 
Laharon Ke Rdjahamsa is historical; the plot is based on the Samdarananda by 
.■\svaghosa. His Adhe-adhure seeks to probe the intricacies of the modern 
mind. The Hindi-speaking area, however, still lacks an organized stage, al- 
though it is rich in film plays of doubtful literary merit. 

It is not possible here to survey the various other aspects of modern 
Hindi literature, but there is no doubt that this literature is progressing at a very 
high speed. Literature of knowledge is being written in substantial quantity. 
Translations from different Indian and foreign languages are appearing almost 
daily. Writers from other linguistic regions of India as well as from foreign 
countries are also making original contributions in this language. All this will 
certainly enrich creative writing also. 

Today Hindi literature is undergoing a distinctive evolution of its own life- 
force and it has that integral and vital self-consciousness which is infinitely 
more valuable than all the literary conventions of the past. 
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KANNADA 

LANGUAGE AND ITS ANTIQUITY 

K annada is the official language of Karnataka, formerly the State of 
Mysore. According to 1971 Census, it is spoken by a population of nearly 
twenty-two million. Qiiite a large number of people speaking this language 
are found to be scattered all over India, specially in the adjoining States of 
Karnataka, namely, Maharasfra, Andhra Pradesh, Tamil Nadu, and Kerala. 
Kannada is a highly cultivated speech belonging to the Dravidian family of 
languages to which belong three other major languages of India, Malayalam, 
Tamil, and Telugu. The antiquity of the language can safely be traced to the 
early Christian era. Reference may be made in this connexion to a few lines in 
a Greek drama found in a fragmentary papyrus of the second century A. d, from 
Oxyrrhinchus in North Egj^pt. One of the scenes in that drama depicts an Indian 
court where the king and his courtiers speak in a language with a highly Sans- 
kritized vocabulary. Dr Hultzsch identifies this language as early Kannada.^ 

PRE-PAMPA LITERATURE fBEFORE A.D. 900) 

Definite specimens of ancient Kannada are, however, available from a 
large number of early inscriptions mixed with many Sanskrit words. The style 
of these inscriptions is fairly rich in poetic fancy and facile in expression, and 
speaks of a sufficiently developed culture and ancient literary heritage. The 
earliest Kannada inscription, belonging to c. a.d. 450, was discovered at Hal- 
midi near Belur, the famous temple town of Hassan District. Its language shows 
that Kannada was by then fully developed and borrowed words freely from 
Sanskrit. The language had evidently been long employed as a medium of com- 
munication and gradually elevated to a high literary status. The next two 
centuries saw a good many inscriptions some of which are of high literary merit. 
These help us reconstruct in some measure the cultural life of Karnataka during 
the period. 

Kavirdjamdrga [c. a.d. 850), the earliest available Kannada work and hence 
a landmark in the history of Kannada literature, is believed to have been written 
by Nrpatuhga, a Rastrakuta king of the ninth century. A work on poetics, it 
treats of grammar also incidentally. We have here an attempt to put Dandin’s 
Sanskrit Kdvjddarsa into Kannada. This work proves that Kannada had, over a 

• Cf. JRAS ( 1904) p. 399. Some Kannada scholars, however, do not accept this view. 
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thousand years ago, a fairly well-developed literature consisting of reputed 
works both in verse and in prose. The author, whether it was King Nrpatuhga 
himself or his court poet Srivijaya as is conjectured by some scholars, mentions 
many earlier poets. 

The earliest work of real literary value is perhaps Sivakotyacarya’s Fad- 
ddrddhane which is said to have been written in c. a.d. 920. Composed in a lucid 
and pleasing style, it has for its theme nineteen Jaina stories emphasizing re- 
nunciation as the highest ideal of life. Some scholars believe that this work is a 
compilation of several stories culled from one Kannada commentary on Ard- 
dhana of Sivarya (a writer of the early Christian era) and amphfied with material 
gathered from Sanskrit and Prakrit anthologies. It is the only Kannada prose 
work of the time which uses native Kannada words effectively and with un- 
paralleled felicity. 

PAMPA AND ms SUCCESSORS {c. .A.D. 900—1150) 

Pampa, court poet of the Calukya king Arikesarin II and author of the 
two great classics, Adi Purdna and Vikramdrjuna-vijaya, is rightly hailed as 
the ddikavi ( first poet ) of Kannada, though there were before him poets of 
considerable importance. Born in a.d. 902, he is believed to have written his 
two works in 941 (or, according to some scholars, in 942) in which he expresses 
his passionate love for the hills and valleys of Karnataka. His first work, Adi 
Purdna, treats in great detail the life of Vrsabha, the first of the twenty-four 
Tirthahkaras. The well-estabhshed traditional pattern allowed him hardly any 
scope for an independent tieatment of the theme or of the characters. Yet, in 
treating the incidents and the situations, he is able to bring something of his 
own into his work. Pampa’s fame, however, is virtually founded on his Vikramdr- 
juna-vijaya, popularly known as Pampa-Bhdrata, which is an old Kannada 
version of Vyasa’s Mahdbhdrata. Pampa had in view a twofold objective: first, 
to immortahze his patron, King Arikesarin, who is to him more a friend than 
a master; and second, to summarize the voluminous story of Vyasa’s Mahd- 
bhdrata for the benefit of Kannada people. The poet, without cutting out any 
significant incident, has successfully condensed the vast bulk of the original 
into a compact and arthtic whole. He has, besides, shown remarkable artistic 
talent in handling the countless characters of the Mahdbhdrata. Though his 
hero is Arjuna, witli whom he has tried to identify his patron, he has not failed 
to devote adequate attention to the other characters. His style in its brevity and 
power is unique revealing, as it does, his fine command of Sanski’it as well as 
Kannada. 

Among the three Kannada poets who have been eulogized as kavi-cakravartins 
and ratna-trayas, Ponna (c. 950) is the first kavi-cakravartin and the second of the 
ratna-trayas, Pampa being the first. A contemporary of Pampa, Ponna wrote 


509 



THE CULTURAL HERITAGE OF INDIA 

Santi Purdna, Bhuvanaika-Rdmdbhyudaya, and Jindksaramdle, the second of which is 
unfortunately lost. The first deals with the traditional story of Santinatha, 
sixteenth Jaina Tirthahkara. Raima, whose famous Sdliasa-Bliima-vijajam is 
more popularly known as Gadd-yuddha (c. 1000), is the third of the ratna-trayas 
and the second kavi-cakravartin. His other work is Ajita-tlrthankara-purdna-tilaka 
{Ajita Purdna), composed in 993. In writing a religious work Wkc Ajita Purdna 
and a secular work MkQSdhasa-Bhima-vijayam, Ranna has followed the footsteps of 
Pampa. Like Pampa, he has sought to identify his patron Satyasraya, son of 
Tailapa the Calukya king, with his Bhima whom he regards as the hero of the 
Mahdbhdrata. Though he lias given a rapid survey of the Mahdbhdrata in his 
work, he has concentrated more on tlie gadd-yuddha episode. 

Camundaraya of the same century, a minister under the Calukya king 
Rachimalla, and famous in the history of Indian art for the colossal statue of 
Gommatesvara carved out of the living rock at Sravana Belgola, has written in 
prose Trisasti-laksana-mahdpurdna, popularly known as Cdmuridardya Purdria 
{c. 978). It depicts the lives of the sixty-three saldka-purusas. His work is a con- 
densation of the Sanskrit Makdpurdna of Jinasena and Gunabhadra. The 
Kddambari, Banabhatta’s renowned prose work in Sanskrit, was rendered into 
Kannada in campu style by Nagavarman I who probably lived towards the 
close of the tenth century. This is the first attempt and a quite successful one in 
Kannada at writing a purely secular work by a translator ^vho could bring 
into his rendering all the grace and flavour of the original. Chando' mbudhi, 
earliest available work on prosody, is also ascribed by some scholars to the same 
author. 

Durgasimha with his Pancatanlra (1031) stands out as a unique writer in the 
history of Kannada literature. His work, while throwing some new light on 
Visnusarman’s Sanskrit Pancatantra, brings to light for the first time certain un- 
explored sources of the Pancatantra stories prevalent in India at the time. The 
author, for instance, says that he followed the Pancatantra as related by Vasu- 
bhaga Bhatta. It is an interesting fact that this Vasubhaga Bhatta’s tradition 
was followed in Java. Durgasiihha’s version, apart from its value to the recon- 
struction of Vasubhaga Bhatta’s untraced work, is praiseworthy for its very fine 
narrative style. Nagacandra, who lived towards the close of the eleventh and 
the early part of the twelfth century, has two works to his credit, Mallindtha 
Purdtia and Rdmdcandra-carita Purdria, the second of which, popularly known as 
Pampa-Rdmdyaria, is the earliest available Rdmdyaria in Kannada, following the 
tradition of the Jaina writer Vimala Suri’s Prakrit work Paiimacariya. It is the 
poetic qualities of this work that have earned for the author the title of 
‘Abhinava Pampa’. The campu style saw in the works of Nagacandra the last 
days of its glory. 

Nayasena’s Dharmdmrta (r.l 1 17) heralded a new way of thinking and writing 
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in Kannada literature. Addressed to the common man, the work seeks to convey 
ethical values through artistically woven stories. It deals with the lives of four- 
teen Jaina mahdpurusas each of whom attained to the higher life by practising 
one of the gunavratas. Simple and direct, the poet’s language reflects contem- 
poraiy life. Brahmariva, who probably lived in the latter half of the twelfth 
century, wrote Samqya-parikse, an elaborate work and the first satirical and pole- 
mical piece in Kannada ridiculing the religious practices of all the non-Jaina 
sects of the day. It is perhaps one of the few poetical works where the super- 
stitions of people (with the exception of Jains, of course) are subjected to critical 
examination. It is indeed a trenchant but very enjoyable work. The first 
Kannada grammar was systematically written in Sanskrit sutras by Nagavar- 
man II of the same century in his Karndlaka-bhdsa-bhusana. Among his other 
w’orks, Kavyavalokana is a standard work on poetics and Abhidhdna-vastukosa is a 
lexicon. His influence can be traced in subsequent writers on scientific subjects 
like Janna, and especially grammarians Uke Keriraja. Achanna’s Vardha- 
mdna Purdna, which follows the traditional manner both in its narrative and 
in its style, is the first among the independent works dealing with the life of 
the twenty-fourth Tirthankara. 

Broadly speaking, the bulk of the literature of the two centuries just surveyed 
has in its content a predominance of heroic sentiment and in its style a certain 
classicism leaning entirely on Sanskrit. Some poets like Nayasena and Durga- 
siihha, however, tried to introduce a welcome change both in spirit and in form. 
But it is the vacanakdras and their wortliy successors that really brought 
literature to the masses. 

BASAVANNA AND NEW SPIRITUAL RENAISSANCE [c. A.D. 1150—1400) 

A new spiritual renaissance marks the beginning of another great era in the 
cultural and religious history of Karnataka with the appearance on the horizon 
of a whole galaxy of mystics in the early years of the twelfth century. Later, 
their spiritual illumination conquered the age they lived in and left a deep 
impression on the generations that followed it. A religious mass movement 
designated Virasaivism necessitated the use of colloquial Kannada as an effective 
medium for the dissemination of spiritual knowledge and ethical values. Some of 
these mystics were, in essence, poets, too. A new form of literature called vacana 
was invented by them as their vehicle of expression. 

A vacana is a composition which has not the fetters of metre or rhyme but has 
internal rhythm and movement, making it poetic in spirit, though prose in 
form. Many of the vacanas are believed to have been set to music and sung, but 
tradition has not handed down to us the musical form that was employed. At 
their highest moments the vacanas are glorious outpourings of the heart, express- 
ing various moods and experiences like the yearning for, and communion with. 
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the supreme Being. At lesser moments they are employed for propagating 
morality or expounding the philosophical tenets of the system. 

Among these Virasaiva mystics AUama Prabhu is one of the loighest peaks. 
An Advaitin at heart and blessed with profound spiritual knowledge, he speaks 
in a language radiant with imagery and in words of dazzling illumination. But 
the most glorious of these great mystics are Basavanna and Akkamahadevi, 
who are two outstanding persons among the saints of any age. The vacanas 
of both of them are charged, on the one hand, with the agony for union with 
their chosen deity and, on the other, with the ecstasy of communion with the 
object of their seeking. 

Basavesvara, popularly known as Basavanna or Basava (r. a.d. 1150), was 
virtually the leader of this new religious movement. He is even considered to 
be the founder of this new religion which was highly democratic in spirit, 
though somewhat prior to this school we have a vacanakara known as Devara 
Dasimayya. It is not surprising that Basavesvara should play a leading role in 
this movement, because he had an advantage over the others, holding as he 
did the office of chief minister of a State. This apart, his exemplary sincerity 
and genuine yearning for God lent him the authority to lead hundreds of 
seekers of Truth. In fine points of poetry and musical quality, his compositions 
are unsurpassed in the whole range of Kannada literature. 

Though not so extensive as the compositions of other vacanakdras, those of 
Akkamahadevi are unique in their richness of poetry and melody. She re- 
nounced the world, left her royal husband, and like Lalla Didi of Kashmir 
wandered about among the woods of Srisaila in search of the supieme Being. 
Among this group of mystic poets Siddharama forms a class by himself; for, a 
karmayogin to all appearances, he was in reality a jmmyogin devoting himself 
all the time to the service of his lellow men without ever forgetting his allegiance 
to the Lord. 

The new religious movement, which added not only bulk but also quality 
to Kannada literature, encouraged women for the first time to participate in reli- 
gious discussions held in public and to write vacanas. Women were given equal 
status with men in religious leadership and some of them took a leading part in 
the religious discussions that took place in the seminars of the mystics known as 
anubhdva-gosthi. Another great contribution of this movement was to give to 
men of all castes and ranks a status of equality which was probably never 
known before in this country except at the time of Gautama Buddha. Kdyakave 
kaildsa (which means ‘work is heaven’ or ‘service is salvation’) was the gospel 
of this movement. One’s own appointed duty performed with dedication, how- 
ever humble it might be, was believed to be the means to Self-realization. It was 
enough if one was a devotee of God. All devotees received equal reverence from 
the greatest of these great saints such as AUama Prabhu or Basavanna. 
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In the literary field these mystic teachers dispensed with ornamental langu- 
age and the traditional types and forms with which the epic works of the past 
were associated. For, in their view it was the substance that lent dignity to the 
form and raised it to the level of poetry. Harihara, a great writer of the 
thirteenth century, brought about two revolutions by deviating from the beaten 
track in both content and form of literature. Instead of eulogizing kings and 
their exploits, he sang of the glories of God and His devotees. The metrical 
experiments which he carried out make one feel that he was the progenitor of 
modern metres. He found that the matrd-gam suits the genius of Kannada much 
better than the aksara-gana which used to be borrowed from Sanskrit. And he 
composed the major part of his poetry in the ragak metre which may be des- 
cribed as ‘rhymed blank verse’. He told the lives of saints, of the remote as 
well as immediate past. When the verse narrative seemed to be too long, he 
would change over to prose in order to break the monotony. Basavarajadevara- 
ragale, Mambiyannana-ragale, and Puspa-ragah are amongst his best works. Besides 
using this new form of his own creation which may perhaps be called ragale 
campu, he also used the traditional campu in writing his Girijd-kalydna-mahdpraban- 
dham probably in order to demonstrate that he could easily wield this difficult 
medium. Bhakti is the motivating force in the entire gamut of his poetry. 

Raghavahka, a nephew and disciple of Harihara, further extended his 
innovations by evolving and perfecting a new indigenous metre known as 
satpadi. Indeed, he has been considered the pioneer of satpadl. Like his master, 
he too gave expression to his devotion to God which has an appeal to the 
common man. His available works are Hariscandra-kdvya, Somandtha-carite, and 
Siddhardma-carite. Two more pieces, also ascribed to him, Sarabha-caritra and 
Harihara-mahattva, have, however, not yet been discovered. 

While these innovations in content, style, and metre went on, there were 
quite a few writers who were still devoted to the old campu style. Nemicandra 
(c. 1200), who wrote Llldvati-prabandham a,nd Pfemindtha-carite, and Rudrabhatta 
(1172-1219), who -wrote Jaganndtha-vijaya, may be cited as examples. Mention 
must also be made of Palkurike Somanatha, another poet of this period, who 
is said to have written several works. The next poet of mark is Janna whose 
father Sumanobana was also a poet. Mallikarjuna (c. 1245), compiler of the first 
poetic anthology, namely, Sukti-sudhdrnava, and Nagavarman H and Kefiraja, 
the two famous grammarians, were all his close relations. Living in such a 
scholarly atmosphere of poets and grammarians, it was only natural that 
Janna should produce works of very high merit. His Yasodhara-carite (1209) is 
still one of the most popular poems of Kannada literature. The scholarly 
Anantandtha Purdna on the life of the fourteenth Tirthankara is also an important 
work of Janna. 

Another poet of this century deserving special mention is Andayya 
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{c. 1235) who followed the usual campu style but with great deviations both in 
content and in language. His Kabbigara-kdva, known also as Sobagina-suggi 
(‘Harvest of Beauty’) and as Kdvana-gella (‘Cupid’s Conquest’), is unique in its 
language as it does not use a single Sanskrit word in its pure or tatsama form. 
The poet’s vocabulary throughout is either pure Kannada or modified Sanskrit 
{tadbhava)^ making this poem a remarkable tour de force for the Kannada 
language, which cannot ordinarily do without a considerable Sanskrit element. 

Kesiraja (c. 1260) is a literary figure of importance of this age. He is the 
author of Sabda-mani-darpana (‘Bejewelled Mirror of Words’). Primarily a gram- 
marian, he has exhibited keen poetic sensibilities by seleeting excellent poetic 
passages to illustrate his sutras or rules some of which are perhaps his own compo- 
sitions. We have a chain of assorted poets in Kannada language after Kesiraja. 
Kumudendu [c. 1275), for instance, presented the Rama story in his Kumudendu 
Rdmdyana composed in satpadi metre. Then comes Ratta Kavi (r. 1 300) whose 
Ratta-mata or Ratta-Sutra deals with natural phenomena such as rain, earth- 
quake, planets, lightning, and omens. Punjdsrava of Nagaraja {c. 1331) contains 
fifty-two tales from the lives of mythological heroes with a view to illustrating 
the duties of a householder. Khagendra-mani-darpana of Mahgaraja I (r. 1360) 
is a book on medicine. Madhura {c. 1385), court poet of Harihara of \fijaya- 
nagara, wrote Dharmandtha Purdna portraying the legend of the fifteenth Tirthah- 
kara. Asva-vaidya of Abhinava Candra {c. 1400) is a book dealing with horses. 

KUMARA VYASA AND HIS SUCCESSORS (A.D. 1‘WO— 1800) 

To the first half of the fifteenth century belongs one of the greatest poets of 
Kannada literature. He is Naranappa, popularly known as Kumara Vyasa, 
who has rvritten in satpadi metre the first ten parvans of the Mahdbhdrata. He has 
named his work Karndtaka-Bhdrata-kathd-manjari, but it is popularly known as 
Kumara Vydsa Bhdrata or Gadugina. He is ecstatic in discussing devotion to God. 
And he is equally great in describing the spectacular battles of the Bhdrata war. 
The richness of the Kannada language as well as of the bhdmini satpadi were fully 
exploited by Kumara Vyasa. His skill in metaphor won him the epithet rupaka- 
sdmrdjya-cakravartin or ‘the king of metaphor’. No other work has been recited so 
much, nor so much admired and enjoyed as Kumara Vyasa’s Bhdrata. Even 
unlettered villagers all over Karnataka have heard, and are familiar with, 
some touching episode or other from this wonderful work. Kumara Vyasa’s 
Bhdrata is a folk-epic in the truest sense. He is, indeed, the Tulasidasa and the 
Krttivasa of Kannada literature. 

Camarasa, another important poet of the fifteenth century, wrote a popular 
work, Prabhu-linga-lile, in which he treated the life of Allama Prabhu, the great 
mystic saint and vacanakdra of the twelfth century, who had by then become 
a legendary figure. 
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Nijaguna"^Sivayogin {c. seventeenth century) has seven works to his credit, 
six of which have come to be known as the Sat Sdstras. His Viveka-cintamani is 
perhaps the first attempt to compile an encyclopaedia in Kannada language. 
Two more poets of his time have captured the hearts of all lovers of 
literature in Karnataka. One of them is Laksmisa, whose work is popularly 
known as Jaimini-Bhdrata. Yudhisthira’s asvamedha sacrifice is the main 
theme of this work. The other poet is Ratnakara Varni. Besides his minor 
works like Ratndkara-sataka, Triloka-sataka, and Apardjitehara-sataka, he wrote 
Bhdratesa-vaibhava, a work that immortalized him. It has been written in an 
indigenous popular metre called sdfigatya. The main theme of the work is the 
story of Bharata, son of Vrsabha, the first Tirthankara. The poet has 
deviated from the traditional tenets of Jainism in attempting a harmonization 
of hhoga (enjoyment) and tydga (renunciation), which has been highly 
commended by many critics. 

Nanjundakavi made Kumara Rama, one of the popular princes of Karna- 
taka, the hero of his work Rdmandtha-carite which was also written in sdngatya 
metre. This is one of the few Kannada works where actual history forms the 
basis of a poetical composition. 

Karnataka now had another upsurge of devotion known as the Haridasa 
movement^ with the advent of a group of saint-singers like Purandaradasa 
and Kanakadasa. The Haridasas sang the glory of the Lord in hundreds of 
musical compositions. These songs are a perennial spiritual inspiration to all 
devotees in Karnataka. Purandaradasa has a special place of honour among 
the Haridasas, as he was the originator of a system of music now known as the 
Karnataka-sangita (the South Indian style of music as distinguished from the 
Hindustani style of North India). A great many of the compositions of the 
Haridasas are ethical and moral in character. 

Though many new forms had been tried with success by many poets, the 
campu still had its fascination for a few. Sadaksaradeva is one of them. His 
Rdjasekhara-vildsa is written mainly to illustrate the protective power of the 
Lord’s name. Vrsabhendia-vijaya sind Sabara-sankara-vildsa are two more works 
of his. 

Among the many royal patrons of literature, Cikkadevaraja, a ruler of the 
Mysore Wodeyar dynasty, was not only a poet himself but a great patron of poets 
as well. His Cikkadevardja Binnapam is an excellent philosophical and devotional 
piece. Another work of his is Gita-Gopdla. Cikupadhyaya, Tirumalarya, and 
a good number of poets of this period wrote many poems which were of great 

“ This order of the Dasas (servants of God) was built up by a regular band of saintly souls, who 
dedicated themselves to the service of the Lord and, singing the praises of Hari, wandered from one 
end of the country to the other. These saints of the Dasa order centred their affections on Viththala or 
Hari of Pandharpur as the patron deity of their older.— Vide CHI, Vol. IV, p. 349. 
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contemporary appeal. The bulk of these writings is mythological in nature. 
The first Kannada drama, Mitravinda-Govinda, was written by Singararya. 

Kannada literature has some women poets of considerable distinction. One 
of them is Honnamma, a maid-in-waiting in the palace of Cikkadevaraja. 
Her Hadibadeya-dharma (‘Tenets for Chaste and Devoted Wives’) is written in 
sdngatya metre. It is a work intended to present an ideal of conduct for women 
in their domestic life. Another poetess of the same period, Helavanakatte 
Giriyamma, wrote a few smaller works among which the poem on the episode 
of Candrahasa is the best known. 

A unique poet, although not much is known about him, is Sarvajna 
Murti. His real name is said to have been Puspadatta. He composed 
hundreds of ethical verses known as Sarvajna-padagalu in the tripadi metre, 
whose poetic quality is admitted. As a popular poet with an ethical mission, 
he reminds one of Vemana of Telugu literature and Tiruvalluvar of Tamil 
literature. 

There is a vast bulk of folk-literature in Kannada. In these compositions 
of many an unknown poet the entire gamut of tender emotions from human 
love to love of the supreme Being has been well depicted. Most of them are 
composed in triplets, though other characteristic indigenous metres are not 
excluded. It is a significant fact that the mass of this folklore formed the basis 
of much of modern Kannada literature. 

MODERN KANNADA LITERATURE 

Like all other modern Indian languages, Kannada derived its inspiration 
from English literature during the nineteenth century as a result of which various 
literary lor ms were borrowed by Kannada literature. A considerable part of the 
subject-matter of this literature of the renaissance related to the revolutionary 
social changes that were taking place in India. Science and technology had 
their impact on the numerous works that were written. At the same time, 
however, the old Puranic and religious themes were also cultivated in the same 
measure as before. 

Two poets are often hailed as the heralds of modern Kannada literature. 
They are Kempu Narayana and ‘Muddanna’. Kempu Narayana has written in 
prose the story of Visakhadatta’s Sanskrit play Mudrdrdksasa under the title of 
Mudrdmanjusd (1823) . This is virtually the first prose work of modern Kannada 
literature and may be said to be the first historical romance in Kannada. 
‘Muddanna’ is the pseudonym of Nandalike Lakshminarayanappa. His Sri 
Rdma-Patldbhiseka is in satpadi, whereas his other two rvorks, Adbhuta-Rdmdyana 
and Sri Rdmdsiamedham, are in prose. His style is rather heavy; it is relieved, 
however, by delightful humour often blended with exquisite pathos. 

Basavappa Sastri, a poet of the court of Sri Chamaraja Wodeyar HI 
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(1868-94) of Mysore, devoted his energies mainly to translations and adapta- 
tions from Sanskrit, which, in their excellence, read like original creations. His 
translation of Abhijndna-Sakuntala is not merely the first of its kind in Kannada, 
but is unsurpassed even to this day as a masterpiece. Besides translating 
Kalidasa’s other plays, Basavappa Sastri adapted Shakespeare’s Othello into 
Kannada. He was thus a pioneer in bringing European literature to Kannada, 
although he did not know either Enghsh or any other European language. 

Hattiyangadi Narayana Rao published several translations from Shakes- 
peare and other English poets, and in this way a rich variety of themes (that 
were to be found in them) were brought to Kannada readers. Translations 
from sister languages were also made on a large scale. Galaganatha, himself an 
original novelist, popularized historical novels by translating some vigorously 
nationalistic historical novels from Marathi. B. Venkatacharya learnt Bengali 
and translated, even as they were published, the novels of Bankim Chandra 
Chatterjee and the works of Romesh Chandra Dutt and other Bengali writers. 
M. S. Puttanna, hailed as the first original novehst of Kannada literature, 
wrote several novels of considerable merit, his Mddiddunno Mahardya being 
the best-known among them. In all these efforts it was of course English 
literature that provided the chief fount of inspiration. 

Some of the modern poets strove consciously to break away from tradition 
both in content and in form. One of the earliest poets to abandon the fetters of 
rhyme (which had all along been considered an integral part of poetry) was 
Manjeswar Covinda Pai. 

The new trends and achievements of contemporary Kannada literature 
do not admit of easy classification. Hence only a brief account of the various 
literary forms created in the present century can be given here. 

POETRY 

The credit for opening out new horizons in modern Kannada poetry goes 
chiefly to B. M. Srikanthayya, known throughout Karnataka as ‘Sri’. A 
professor of English and an accredited scholar not only in English but also in 
Kannada literature, ‘Sri’ was a poet of remarkable merit. Like Harihara of old, 
‘Sri’ felt convinced that metres of three, four, and five mdtrds together with 
their permutations would suit best the genius of the Kannada language. He 
also realized that breaking off from the ratlier unwieldy safpadis and vrttas, which 
were fashionable in the earlier generations, would give the modern poet a 
greater freedom to experiment and provide him with a greater variety of form. 
He translated some of the best-known lyrics of several English poets, inventing 
for each piece a metre that suited it best. The success he achieved was immediate, 
and many other poets of his generation followed his example. Besides his 
GitegalUy a collection of English lyrics done into Kannada, his original pieces 
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were published under the title of Honganasuglu. He wrote the play Asvatthdman, 
modelled on Ajax of Sophocles. He translated the Persae of Sophocles under the 
name of Pdraslkaru. He also condensed and gave dramatic form to Ranna’s 
famous poem Gadd-yuddha. 

Two other persons who experimented in translating English and Sanskrit 
poets were Hattiyangadi Narayana Rao and S. G. Narasimhachar. A number 
of younger writers were also composing poems on new themes in modern metres. 
Panje Mangesa Rao, Manjeswar Govinda Pai, and ‘Srinivasa’ are some of the 
names closely associated with this glorious dawn of modern Kannada poetry. 
Their successors in this field were, however, greater poets. They are K. V. 
Puttappa (‘Ku-vem-pu’), Dattatreya Ramachandra Bendre (‘Ambikata- 
nayadatta’), and P. T. Narasimhachar (‘Pu-ti-na’). All the three were 
honoured with the awards of the Sahitya Akademi, and the first two with the 
Jnanpith Award. Nature and man, spiritual experiences and religious ideals, 
society and social revolution — these are the preoccupations of modern poets. 
The poetry of ‘Ku-vem-pu’ in its quality, no less than in its quantity, is un- 
surpassed. His unique gift to Kannada literature is his Sri Rdmdyana-darsanam. 
This is an epic written in the grand style, in blank verse running to 25,000 lines, 
on the traditional theme of the Rdmdyana. But his approach is entirely new, 
spiritually, aesthetically, and mystically, and hence it opens out new horizons. 
Bendre is best known in the first instance for his lyrics, many of which, 
written in the peculiar dialect of his area, have a delightful melody of their 
own. Extremely sensitive to the joys and sorrows of his fellow men, Bendre is, 
indeed, a true poet of the people. ‘Pu-ti-na’ with his deep roots in the tradition 
and mythology of the land, has sung largely of the aspiration of the human 
soul to reach the Divine. Nature and God are the twin motifs of his poetry. 

D. V. Gundappa, who is well known as ‘D.V.G.’ in Karnataka and beyond, 
is a great figure among our modern men of letters. His Umarana Osage, a trans- 
lation of Fitzgerald’s Omar Khayyam, is superb. Belurina Sildbdlikeyaru is a chain 
of lyrics describing the world-famous images of the dancing damsels at the 
Hoysala temple of Belur. Set to music by the poet himself, the poem has entered 
into the repertoire of professional musicians and dancers. His matchless 
mastery of a variety of metres, including the classical, is revealed in his Sri Rdma- 
pariksanam, his anthem on the first Independence Day and his elegiac tribute 
to Mahatma Gandhi on his martyrdom. But the poet’s greatest piece is 
undoubtedly Manku-Timmana-kagga, which is perhaps the greatest philo- 
sophical poem not only in Kannada but in any modern Indian language. With 
his deep humanism, felicitous imagery, keen intellect, and sparkling wit, the 
poet embodies in this many-splendoured tapestry of 945 verses his vision of the 
cosmos, of the human world in its relation to the universe and of the signi- 
ficance of man’s life on this planet of ours. Enshrining the poet’s philosophy of 

518 



KANNADA 


life, this marvellous poem, singularly free from all taint of didacticism, provides 
guideposts for man’s march on his onward journey, warning him of pitfalls and 
slippery patches and filling him with solace, hope, and joy. V. Sitaramayya 
(‘V. Si’), Kandengodlu Sankarabhatta, Anandakanda, V. K. Gokak, ‘Madhura- 
chenna’, R. S. Mugali, S. R. Ekkundi, and M. V. Sitaramayya are some other 
contemporaries who have contributed their share to the growth of modern 
Kannada poetry. The lyrics of ‘V. Si’ are lovely specimens set to music by the 
poet himself. 

The force and beauty of colloquial Kannada were also exploited to the 
fullest extent by G. P. Rajaratnam. In Ratnana-padagalu and Ndgana-padagalu, 
two of his poetical collections, he has shown how a genuine and able poet can 
express diverse moods and thoughts in the utterly unsophisticated and colloquial 
language of unlettered folk, even as Burns, with his Scottish dialect, did in 
English. Homely family life and affection, in all its aspects, has been treated by 
K. S. Narasimhaswamy. His Maisuru Mallige, which was followed by several 
other fine collections of poems, has brought the poet great popularity. 

The wave of modernism in poetry, which gathered strength since the late 
thirties, has swept many a poet off his feet. Gopalakrishna Adiga, a poet with 
powerful imagination and rich vocabulary, is the leader of this modernist 
trend. T. S. Eliot and other modernist poets of the West are the ideals of this 
school. All the characteristics of modernism, hailed as poetic virtues, may be 
said to have found abundant expression in Adiga’s poems. B. C. Ramachandra 
Sarma, U. R. Anantamurthy, P. Lankesh, Purnachandra Tejaswi, Chandra- 
sekhar Kambar, Sumatindra Nadig, Chandrasekhar Patil, and some other 
poets of this school have been striving to establish modernism in poetry. 

G. S. Sivarudrappa and Channavira Kanavi two poets who had started 
their poetic career in what used to be called the romantic style of the renais- 
sance generation, seem to be leaning in recent years towards a union of the 
romanticism of the earlier generation with the modernism of the present. K. S. 
Nisar Ahmed is another poet of present-day Kannada literature with a powerful 
and simple style, who stands out with distinction for his exploitation of Puranic 
images to give expression to his own experiences. 

NOVEL 

One of the literary forms in which modern Kannada is fairly rich is the novel. 
K. Sivarama Karanta, A. N. Krishna Rao (‘A-na-kr’), T. R. Subba Rao (‘Ta- 
ra-su’), Krishna Murthy Puranik, V. M. Inamdar, ‘TrivenI’, Niranjana,Basava- 
raja Kattimani, Korati Srinivasa Rao, B. Puttaswamiah and S. L. Bhyrappa 
are writers who have extended the field of the Kannada novel by the quantity 
of their works as well as by their relatively high quality. Sivarama Karanta is 
indisputably the most outstanding novelist of Kannada literature. His philo- 
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sophy of life as revealed in his novels is the direct outcome of his intimate 
association with his fellow men. His Marali Mannige (‘Back to the Soil’) is almost 
an epic in prose involving three generations, which reminds one of the Forsyte 
Saga of John Gals^vorthy. The credit of writing the first great and volumi- 
nous novel in Kannada, Kdnuru Subbamma Heggaditi, goes to ‘Ku-vem-pu’. In 
this as well as in his second recent novel Malegalalli Madumagalu, the unique 
rural life of Malnad, which is fast disappearing, has been portrayed in all its 
variegated colour including the flavour of the local dialect. 

There are some other novelists whose output has been rather small— some 
of them having written only one or two novels — but who have gained some 
distinction through their work. Rao Bahadur among them has made a new 
experiment with admirable success in his Grdmdyana, where a whole generation 
takes the place of the ‘hero’. ‘Srinivasa’ (Masti Venkatesa Iyengar), though 
pre-eminently a writer of short stories, has shown in his two novels, Cennabasava 
Ndyaka and Cikavira Rdjendra, that he can handle the novel ^vith equal ease. 
Mirji Anna Rao’s Msarga is in a class by itself. Bhyrappa’s Varhsa-vrksa and 
U. R. Anantamurthy’s Samskdra are notable contributions, both of them 
having been filmed. Bhyrappa’s recent novel Ddtu has been honoured with the 
national award by the Sahitya Akademi. Sankar Mokasi Punekar and 
Yasavanta Chittala are other prominent writers in the field. V. K. Gokak, 
who has tried his hand at many literary forms including the diary, has achieved 
considerable success with his Samarasave Jivana, which is perhaps the most 
voluminous novel written in Kannada so far. Basavaraja Kattimani, who 
wields a vigorous pen as a novelist, has narrated in several of his novels the 
dramatic story of our national struggle for independence. Devudu Narasimha 
Sastry’s Mahdbrdhmana and Mahdksatriya are good specimens of what may be 
called mythological novels, while Puttaswamiah’s Krdnti Kalydna and Virakesari 
Sitarama Sastry’s Daulat and JVagarada Rdni are historical novels of a high order. 
Several authors like ‘Triveni’ have tried their hand with commendable success 
at the modern psychological novel too. Among Kannada novelists there are a 
good many women writers including ‘Triveni’ — M. K. Indira, Niladevi, 
Jayalakshmi, H. V Savitramma, for instance. 

SHORT STORY 

Masti Venkatesa Iyengar (‘Srinivasa’) is the first fiction writer in Kannada 
whose themes are original and indigenous in character. Since it was he who 
blazed this new trail in Kannada literature, he is naturally regarded as the 
father of the modern Kannada short story. A. Sitaram (‘Ananda’),who approa- 
ches Masti in excellence, has, however, written very little. Gorur Ramaswamy 
Iyengar has, in a number of masterly short stories and essays, portrayed the 
life of the rural people on the banks of the Hemavati and, with his inimitable 
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humour, brought to life a whole host of rustic characters. ‘Asvattha’, ‘Chadu- 
rahga’, and ‘Sadasiva’ are a few other writers who have contributed to the 
growth of this literary form. Purnachandra Tejaswi and U. R. Anantamurthy 
have tried, with much success, to carry the technique of the short story further. 
These writers of short stories infused into Kannada prose a certain simplicity, 
directness, and vigour which it had never known before. Anantamurthy with his 
remarkable imagination bids fair to carry this medium to still higher levels of 
excellence. Among the modernists, Purnachandra Tejaswi is by far the best 
writer of short stories, his Abachurina Post Officu being a significant contribution 
to this popular form. 


DRAMA 

It is strange that in the vast bulk of Kannada hterature with its wide variety, 
the drama was conspicuous by its absence until the nineteenth century. What 
is more, it is only in the second quarter of the present century that original 
Kannada plays began to be written. Certain mythological plays were no doubt 
written for the stage by erudite pandits like N. Srikanta Sastri and BeUave 
Narahari Sastri, but original plays bearing on the problems of contemporary 
society came to be written much later. T. P. Kailasam [Tollu-gatti, Home Rule, 
etc.), a genius if ever there was one, tried a great many experiments in drama. 
The intimate knowledge he had gained as a student in London of the English 
stage stood him in good stead in carrying out his experiments. He held undispu- 
ted sway over the amateur Kannada stage for almost a quarter of a century. 
School and college audiences had special fascination for his plays. A fountain of 
humour and a master of pathos, he tackled social problems from a new angle and 
created a whole galaxy of comic characters. He wrote in a language that had a 
great appeal to people of urban society. It was an anglicized Kannada spoken 
by the English-educated men and women of the day the vogue of which 
has gradually been on the decline. M. R. Srinivasa Murthy’s Ndgarika and 
Dharma-duranta, Devudu Narasimha Sastry’s Maciketa andC.K. Venkataramiah’s 
Mandodari are celebrated original plays relating to this period. Paramrama of 
‘D.V.G.’ is a lovely play which presents the celebrated epic character in a new 
light. Although written in the thirties, it has been published recently. Sriranga 
is another dramatist who has written a considerable number of plays [Sanjivini, 
Sdvitri, Kelu Janamejaya, etc.) dealing largely with the common evils of con- 
temporary society. He is likely to be remembered by students of literature, 
especially for his novel experimentation in the technique of drama and his preoc- 
cupation with social problems. A good many poetic plays and operas have also 
been written by various writers. Beralga Koral, a poetic drama of ‘Ku-vem-pu’, 
deals with the famous Ekalavya episode of the Makdbhdrata. It gives a novel 
and penetrating insight into the episode as well as the motivations of the princi- 


V— 66 


521 



THE CULTURAL HERITAGE OF INDIA 

pal characters. P. T. Narasimhachar (‘Pu-ti-na’) is the veritable king of the 
Kannada opera. His Gokula-nirgatnana introduced him to the Kannada world as 
a poet of great imagination and matchless poetic sensibilities. Since its publica- 
tion, he has composed several other operas like Ahalyd, Sabari, and Harindbhi- 
sarana. Hamsa-Damayanti, his latest collection of operas, has won him the Sahitya 
Akademi Award. His great knowledge of the art and science of music has 
enabled him to bring about a happy blending of charming music with exquisite 
poetry. 

Sivarama Karanta {Garbha Gudi) has, in several of his plays, tried to intro- 
duce the rhythm of spoken prose into the conversation of his characters. 
‘Parvatavani’, A. N. Murthy Rao, B. Sitarama Sastry (‘Ksirasagara’) 
and N. Kasturi have enriched Kannada drama with several adaptations of 
English plays or English versions of European plays. A.N. Murthy Rao’s Asadha- 
bhuti, a masterly adaptation of Moliere’s Tartuffe, excels the original in some 
respects. The translation of Shakespeare’s Macbeth by ‘D. V. G’ is another 
excellent specimen. 

As in the fields of poetry, the novel, and the short story, so also in that of 
drama, several experiments are being tried by certain writers with modernist 
leanings. Kirtinatha Kurtokoti’s A Mane (‘That House’) has proved a success. 
Another prominent playwright of the modernist school is Girish Karnad. He 
has written Tughlak^ Tayati, and Hayavadana which are plays of great merit. 

ESSAY AND LITERARY CRITICISM 

A. N. Murthy Rao is an essayist par excellence ranking with the greatest 
English writers of the century like Gardiner or Lucas. S. Krishna Sharma, 
with the excellent pen-portraits entitled Kuladipakaru and Dipa-mdle, another 
collection of his brilliant essays, has revealed himself as a master of modern 
Kannada prose. His Pahcavati is a valuable contribution to Gandhian 
literature in Kannada. Vamana Bhatta, M. Rama Rao, S. Anantanarayana, 
P. T. Narasimhachar, N. Prahlada Rao, and H. S. Krishnaswamy Iyengar 
(‘Echcheske’) are some of the well-known writers who have made valuable 
contributions to the growth of this branch of Kannada literature. 
V. Sitaramayya’s Pampa-ydtre, dwelling on the past glories of the Vijaya- 
nagara empire, is the best specimen of poetic prose in modern Kannada 
literature. ‘D. V. G.’ with his Gopala Krma Gokhale and Puttappa with his 
Vivekananda take the foremost place among Kannada biographers. The former’s 
Jwana-dharma-yoga, for which he was honoured with the award of the Sahitya 
Akademi, is a valuable interpretation of the Bhagavad-Gitd expounding the 
relevance of this great scripture to modern life. 

Literary criticism as a systematic branch of Kannada literature developed 
only during the present century. Great contributions to this field were made 
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by B. M. Srikantayya, A. R. Krishna Sastri, T. S. Venkanniah, andT. N. 
Srikantayya, whose Kdvya-mimdrhse is a classic, the hke of which is rarely to be 
found in any other modern Indian language. M. R. Srinivasa Murthy’s Bhakti- 
bhdnddri-Basavanmnavaru and Vacana-dharma-sdra are valuable critical works on 
Virasaiva literature. Quite a large number of writers are doing admirable work 
in this sphere. To mention but a few names, they include Masti Venkatesh 
Iyengar, Bendre, D. V. Gundappa, S. V. Ranganna (who has been honoured 
with the award of the Sahitya Akademi for his vacana collection, Ranga- 
binnapa), ‘Ku-vem-pu’, R. R. Diwakar, C. K. Venkataramaiah, M. R. Srinivasa 
Murthy, V. K. Gokak, K. D. Kurtukoti, D. J. Gowda, and H. M. Nayak. 

It was the pioneering work of Lewis Rice, the great epigraphist, and of 
Rev. Kittel, Rev. Reeve, Rev. Bucher, Rev. Ziegler, and John Garrett, the great 
lexicographers, that made it possible for a host of great scholars to conduct 
historical and linguistic research on a large scale. Kittel’s Kannada-English 
Dictionary is, beyond doubt, a monumental work left for posterity to study and 
admire. R. Narasimhacharya, Manjeswara Govinda Pai, T. N. Srikantayya, 
D. L. Narasimhachar, and A. N. Upadhye are outstanding names of the prece- 
ding generation, while reputed scholars who have made, and are still making, 
substantial contributions to this field are: A. Venkatasubbiah, S. B. Joshi, K. G. 
Kundanagara, T. S. Shama Rao, G. Varadaraja Rao, and M. Chida- 
nandamurthy. 

Rev. Channappa Uttangi and T. G. Halakatti have earned the gratitude of 
all Kannada-speaking people for their great service in collecting and editing 
the literary treasures of the past. Uttangi has given us an authentic version of 
Sarvajfia’s vacanas, while Halakatti has edited and published a vast number of 
vacanas and ragales of different writers in this field. 

R. Narasimhachar’s Kavicarite is the earliest attempt to present a history 
of Kannada literature. R. S. Mugali’s short work on the subject entitled Kannada 
Sdhitya Caritre has since been followed by detailed histories which are being 
published by the universities of Karnataka. 

S. V. Parameswara Bhatta has brought the whole of Kahdasa and Bhasa 
into Kannada, besides being a poet of mark, who has made a rich contribution 
to Kannada not only through his lyrics but through his vacanas strung together 
under the title Pdmara. K. Krishnamurthy has made some valuable translations. 

TULU AND KODAGI 

Neither Tulu nor Kodagi has a script of its own. Hence these languages do 
not possess any ancient literary works. There is, of course, a good deal of folk- 
literature in the two languages. A certain Appachchu Kavi of the present century 
has written a few works in Kodagi language. There are in Tulu quite a number 
ofyaksagdnas developed on popular themes of South Kanara. 
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KASHMIRI 

THE LANGUAGE 

S POKEN mainly in Jammu and Kashmir by about 2.5 million (according 
to the 1971 Census), Kashmiri is one of the Indo-Iranian languages of the 
Union of India, and an important one in many ways. It has been nourished by 
both Sanskrit and Persian literary traditions over the centuries. Early Kashmiri 
literature shows leanings towards mystic and spiritual subjects. But, apart from 
compositions in the mystic vein on Brahmanical (Saivite) and Islamic (Sufi) 
themes, Kashmiri is particularly rich in short lyrics on life and nature. There 
are also a large number of long poems in Kashmiri, both of Sanskrit and Persian 
inspiration, and there is in present-day Kashmiri quite a noteworthy literary 
upsurge. 

In its basic stratum at least, Kashmiri belongs to the Dardic branch of 
the Indo-Iranian group of languages. But Indo- Aryan (Sanskritic) Prakrits and 
Apabhrarhsa from the midland and from northern Punjab profoundly modi- 
fied the Dardic bases of Kashmiri, so that one might say that the Kashmiri 
language is a result of a very large over-laying of a Dardic base with Indo- 
Aryan (Sanskritic) elements. 

Throughout the whole of the first thousand years after Christ, Kashmir was 
within the orbit of Sanskrit, and Kashmiri scholars, particularly during the 
second half of these thousand years, made their important contributions to 
Sanskrit literature. The names ofDamodara, Abhinavagupta, Kalhana, Bilhana, 
and others are pre-eminent in the history of Sanskrit literature. Kashmir also 
developed its Trika system of Saiva Tantric philosophy, which had points of 
contact with the Saiva Siddhanta of the Tamil land, far away in the south. 
The development of the Kashmiri language proper took place around a.d.1200. 
It is presumed that before the emergence of Kashmiri as a distinct language, 
there were Prakrit and Apabhrarhsa stages of Kashmiri. But there are no 
specimens of what may be called a Kashmiri Prakrit and a Kashmiri Apa- 
bhrathsa. Only half a line in three words of what may be described as Kashmiri 
Apabhrarhsa has been found in the Rdjatarangini of Kalhana (twelfth century).^ 
The history of Kashmiri literature, as of the language, may be divided into 
the following three broad periods: 

* It runs thus: Rangassa helu dinna (or dinnu) , ‘the village of Helu has been given to Rahga’, which 
in ^lodern Kashmiri would be Rarigas hyulu dymu. 
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(i) Old Kashmiri, from a.d. 1200 to 1500; 

(ii) Middle Kashmiri, from a.d. 1500 to 1800; 

(iii) New or Modern Kashmiri, after a.d. 1800. 

Old Kashmiri presented a language with a very full phonetic character, 
but from Middle Kashmiri times there were some very extensive vowel-changes, 
through umlaut and other sound-laws being operative, which changed the 
nature of Old Kashmiri and made it almost a different language. 

Prior to the Old Kashmiri period, we have evidence of Indo-Aryan Prakrit 
and Apabhrarhsa both being used for literaiy compositions by Kashmiri scholars, 
side by side with Sanskrit. Thus there is a work in Sanskrit by the great Sans- 
krit scholar, Abhinavagupta {c. a.d. 950-1025), the Tantrasara, in which at the 
end of each verse section {dhnika), there are two verses in some kind of Apabhra- 
msa. We have seventy-six verses in all in this language, but it does not show any 
specific Kashmiri character. Then, again, there is another work known as the 
Mahdrtha-manjaii by Mahesvarananda, which consists of seventy-one distichs 
in Prakrit (it is not the language of Kashmir but is Maharastrl Prakrit), and this 
work has been found in two recensions, both of which have been published, 
one from Srinagar in Kashmir and the other from Trivandrum in Kerala. This 
work in all likelihood belongs to a period before a.d. 1200 and may be imme- 
diately after Abhinavagupta. 

OLD KASHMIRI : A.D. 1200—1500 

The earliest compositions so far available in Kashmiri would appear to be 
the ninety-four four-hne stanzas found in a Sanskrit work called the Mahdnaya- 
prakdda by Sitikaniha Acarya. G. A. Grierson, following a Kashmiri scholar, 
thought that this work belonged to the fourth quarter of the fifteenth century ; 
but a closer study of the subject-matter as well as the language, with some in- 
ternal evidence from the name and the title of the author, will go to show that 
the work is much older. The subject-matter of these verses is highly abstruse, 
dealing with the Saiva Tantric philosophy as current in Kashmir as its most 
popular faith, and it belongs to the period of religion and thought of the times of 
Abhinavagupta and his followers. It is easy to see that the language here is 
something very archaic when compared with Modem Kashmiri. It is like Old 
English (or Anglo-Saxon) beside Modern English. It is even more ancient than 
the language of the poems of Lalla Didi or Lall Ded of the fourteenth century as 
preserved in old manuscripts. The position of these verses in the history of the 
Keishmiri language is analogous to that of the carydpadas in Old Bengali. P. N. 
Pushp, who agrees that the work may go back to the thirteenth century,^ has 
discovered another work of unknown date, the Chumma-sampmddya, giving 

® Cf. his article on ‘Kashmiri Literature’ in Contemporaiy Indian Literature (Sahitya Akademi, New 
Delhi, 1957), p. 114. 
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seventy-four verses, which in their language and in their subject-matter also 
belong to the age of the Mahanaya-prakdsa. 

These two works give us the oldest specimens of Kashmiri, and in all likeli- 
hood they belong to a period before a.d. 1300. Next, we are on slightly surer 
ground with regard to the author. In the fourteenth century, there was in 
Kashmir the afore-mentioned Lalla Didi, a Saiva woman-saint, whose composi- 
tions in a Modern Kashmiri form are in the mouths of all Kashmiris, both 
Hindus and Muslims, and they represent the oldest specimens of Kashmiri which 
still continue down to the present times by oral tradition. Lalla Didi was born 
in A.D 1335 during the rule of the last Hindu king of Kashmir, Udayana Deva, 
and she passed away sometime between a.d. 1383 and 1386. She had a very 
unhappy married life, and became a sannydsini (nun) moving about the country 
and singing her litde poems of mystic perception of Siva, the Supreme. It is 
said that she met Shah Hamdani, the first great Sufi saint and preacher of 
Islam in Kashmir, and they were mutually appreciative of each other’s mystic 
qualities. The Kashmiri Muslims consider her to have been converted to Islam 
by this contact with Shah Hamdani, and she is described by them as ‘Lall 
Arifa’, while the Hindus call her ‘Lalla Yogisvari’. Some 110 poems by Lalla 
have been edited and translated by G. A. Grierson® and some more have been 
collected by others. 

After Lalla Didi there was another great mystic poet in Kashmir, a Muslim 
saint named Sheikh Nuruddin (1377-1440), who is called ‘Nanda Rsi’ (the sage 
Nanda) by the Hindus. Nuruddin, who was held in great respect by both 
Hindus and Muslims, became a sort of a patron-saint for Kashmiri Muslims. 
His verses and sayings known as shruks give expression to his profound faith 
in, and love for, God, and the catholicity of his outlook. These are also 
didactic in their nature. These verses have been collected in the form of a book 
called Rsinama or Nurnama. A substantial proportion of this collection is per- 
haps spurious. Both Lalla and Nuruddin ‘anticipated Kabir by stressing the 
need of an internal discipline and by leading a crusade against spiritual apathy 
and formahsm. In their verse Hinduism and Islam speak a common idiom and 
make a fervent appeal for human brotherhood, social equality and spiritual 
oneness, cutting across all dogma, caste and creed’.'* 

Art and literature flourished in Kashmir to a great extent in the fifteenth 
century under the patronage of one of its most enlightened rulers, Zain-ul’ 
Abidin (1420-70). A man of liberal ideas, Zain-ul’ Abidin knew both Sanskrit 
and Persian and encouraged the growth of literature in Sanskrit and Persian.® 

“ The collection was published by the Royal Asiatic Society of London in 1923. 

* Cf. P. N. Pushp, ‘Kashmiri Literature’ in Contemporary Indian Literature, p. 114. 

® The Rdjatarangira o{K.aXWrya., which gives the history of Kashmir up to a.d. 1150, was continued 
by two Sanskrit scholars under his inspiration. Zain-ul’ Abidin established a translation bureau in 
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He gathered round him a number of poets and writers in both Persian and 
Sanskrit as well as in Kashmiri. The most prominent among the poets of his 
court who wrote in Kashmiri are: Utthasoma, Yodhabhatta, and Bhatta Ava- 
tara. Utthasoma composed a series of lyrics in Kashmiri, besides a biography 
of Zain-ul’ Abidin, and a treatise on music entitled Manaka. An unknown 
poet wrote Banasura-vadha, the earliest epic poem so far known in Kashmiri. 
Yodhabhatta wrote the biography of his patron Zain-ul’ ABidin, Jaina-canta. 
He also wrote a drama on his patron, called Jaina-prakdsa. Bhatta Avatara, a 
distinguished Persian scholar, composed Jaina-vildsa, also on his royal patron. 
All these biographical and panegyrical works in Kashmiri now appear 
to have been lost. The court poets of Zain-ul’ Abidin also rendered Shahnama 
of Firdausi into Kashmiri verse. Zain-ul’ Abidin anticipated Emperor Akbar 
in many ways. 

The fifteenth century saw the transformation of the Kashmiri people in an 
atmosphere of Sufistic Islam, which was not at all iconoclastic but was appre- 
ciative of the current Brahmanical Saiva mysticism of Kashmir, into a predo- 
minantly Muslim people. The language, as it can be expected, began to undergo 
very great changes during this first period of Kashmiri literature, and was 
gradually moving towards Modern . Kashmiri. 

MIDDLE KASHMIRI PERIOD : A.D. 1500-1800 

During the first half of the sixteenth century Kashmir was ruled by the 
kings of Zain-ul’ Abidin’s family. From a.d. 1555 four Muslim Sultans of 
the Chak dynasty ruled over Kashmir up to a.d. 1 586, when Kashmir came 
under the Moguls being conquered by Akbar. The period from a.d. 1586 to 
A.D. 1748 is known as the Mogul period in the medieval history of Kashmir. 
Finally, from a.d. 1748, when Kashmir was conquered by the Afghans under 
Ahmad Shah Abdali, begins the Afghan period of Kashmir, which comes down 
to about A.D. 1820. By that time the Modem period had started in Kashmir’s 
literary history. 

During the Middle Kashmiri period continuous development of the Kash- 
miri language and literature occurred, but it came very largely under the 
shadow of Persian. Persian replaced the Sanskrit language for the mass of the 
Kashmiri people, and the Muslim religion also became fully established, but 
the tendency to bring about a harmony of Hindu thought and Sufism 
continued, both among the upper classes and among the masses. 

A remarkable poetess, Hubb Kholun (1551-1606), popularly known among 


which Persian works were translated into Sanskrit and Sanskrit works into Persian. Thus the Sanskrit 
Makabhdrata was adapted into Persian for the first time by Mulla Ahmad, who also translated the 
Rdjatarafigini into Persian. Pandit ^rivara, on the other hand, adapted Persian poet Jami’s romantic 
poem Yusuf-Zulaikha into Sanskrit and named it Kathd-kautuka (completed in a.d. 1505). 
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the present-day Kashmiris as Habba Khotun, enriched the hterature of the 
land ushering in a new era of creative literary activity. Her original name was 
‘Zun’ (which means moonlight — Prakrit jonAfl, Sanskrit . With some 

education in Persian, she was a talented singer and could compose popular 
lyrics in Kashmiri known as lol (songs of yearning). Her first marriage (to an 
ordinary villager) was unhappy. Later, Yusuf Shah Chak, Sultan of Kashmir 
(1579-86), was captivated by her beauty, had her divorced, and married her. 
Her new name in Arabic, ‘Hubb’, meant ‘love’. After the conquest of Kashmir 
by Akbar, Yusuf Shah was taken away from Kashmir and never allowed to 
return. Habba Khotun passed the rest of her life in separation from her 
beloved royal husband for about twenty years, living virtually like a 
recluse. She is one of the most popular Kashmiri poetesses, and her exquisite 
lyrics of love and life are among the best that Kashmiri literature has to 
its credit. 

The Mogul and Afghan periods witnessed a few poets of considerable merit, 
Khawajah Habibullah Naushahri (d. 1617) wrote a series of beautiful lyric 
poems in Kashmiri. The Hindu poet Sahib Kaul, who hved during the time of 
Mogul Emperor Jahangir, wrote Krsna-avatdra and Janam-carita, both on Hindu 
Puranic themes. Poetess Rupabhavani (1624-1720) wrote a number of religious 
poems. Her language, as that of a Hindu religious writer, was highly Sanskriti- 
zed. Mulla Fakhir, who died about the close of the eighteenth century, composed 
beautiful songs and odes in Kashmiri. 

Aranimal, third great Kashmiri poetess of love lyrics, deserves special 
mention. She belonged to the second half of the eighteenth century. She was 
the wife of Munshi Bhavanidasa Kacru, a Kashmiri Brahmin, who was a 
distinguished Persian scholar and writer. Aranimal’s married life was unhappy, 
as in the cases of Lalla Didi and Habba Khotun. The unhappy wife was deser- 
ted by her husband, and she poured forth her heart in a series of most poignant 
and at the same time most exquisite poems of love in Kashmiri, which are 
among the most popular and most universal compositions in the language. 
Aranimal spent her life of frustration in composing her beautiful poems on love 
and on the beauty of nature. Her little lyrics, with their abandon and profound 
yearning for her husband, and charming imagery and lovely language redolent 
with the beauty and the fragrance of flowers, resemble similar lyrics of Habba 
Khotun and a few others by other poets of Kashmiri, and form some of the 
most exquisite flowers in the garden of Indian poetry, comparable with the 
finest love poems in any language. 

To the eighteenth century belonged another great Hindu poet in Kashmiri, 
Prakasarama (also known as Divakaraprakasa Bhatta) who was a contemporary 
of Raja Sukhajivana Malla, a Hindu nazir (governor) of Kashmir under the 
Afghans around a.d. 1760. Prakasarama wrote the Rdmdjana in Kashmiri, 
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known as Rdmavatara-carita^ with a sequel, Lava-Kusa-carita. It consists of 
1,786 stanzas, some in the two-line Persian hazaj metre and the rest in the native 
four-line accented metre of Kashmiri. The religio-philosophical work in Kash- 
miri verse, Sarhsdra-mdyd-mohajdla-sukha-duhkha-carita by Gangaprasad, who wrote 
during the early years of the nineteenth century, belongs to this period. The 
book deals with the joys and sorrows of this world of illusion and the snare of 
infatuation. In fact, many of the poems and songs of this period express man’s 
helplessness, counselling resignation to fate or a quiet fortitude and faith in God. 
Mir Abdullah Baihaqi (d. 1807) composed a volume of narrative poems 
known as Koshir-'Aqd’id besides a religious poem, Mukhtasar Waqayah. 

During the eighteenth century and the earlier part of the nineteenth century, 
a number of Kashmiri poets wrote in imitation of Persian masnavis (narrative 
poems), and also adapted many of the Persian classics into Kashmiri. In this 
way, the Arabic and Persian love stories, like those of Yusuf-Zulaikha, Khusro- 
Shirin, and Laila-Majnun became completely accepted and naturalized in the 
literature of Kashmir. Some popular romantic stories from the Punjab also 
became the common property of the masses in Kashmir. 

MODERN KASHMIRI PERIOD ; SINCE A.D. 1800 

In 1819 the Sikhs under Ranjit Singh of Lahore conquered Kashmir from 
the Afghans and ended Afghan rule which had begun in 1748. This whole 
period of Afghan domination was one of nightmare for the Kashmiri people, as 
the Afghan governors from Kabul came only to plunder money and oppress 
the people. The intervention of the Sikhs from the Punjab who had grown into 
a strong power was sought by many people in Kashmir, particularly the Hindus, 
and Kashmir became a part of the Sikh State, being administered by governors 
from Lahore up to the year 1848. This linking up of Srinagar with Lahore 
brought in immediately a reorientation of Kashmir’s relation with India, as 
it existed in the pre-Muslim periods and also under the Moguls. The Persian 
language continued its influence on Kashmiri as before, as Persian was also the 
official language with the Sikhs. In 1848 Jammu and Kashmir became one State 
under the rule of the Dogra Rajput dynasty from Jammu, and in many respects 
the Hindus of Kashmir found themselves in a better situation than before. 

Through the strong influence of Persian during all the centuries from a.d. 
1500 onwards, Kashmiri had developed a quantitative metre in the Persian 
style, side by side with the native Kashmiri metre of strong stresses which still 
characterizes popular poetry. In vocabulary, in common epithets, and in phrases 
and imageries the Kashmiri language came entirely under the spell of Persian; 

' This work has been edited in Roman transliteration with an English summary by G. A. Grierson, 
and published by the Asiatic Society of Calcutta in 1930. It was first published in Srinagar in Persian 
characters in 1910. 
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Kashmiri nevertheless preserved a good deal of its native Hindu or Sanskritic 
character. 

The Modern period of Kashmiri starts from the beginning of the nineteenth 
century with the establishment of Sikh rule. Gradually influences of Urdu and 
then English came into play in the evolution of Kashmiri literature, and new 
ideas and new styles in thought and letters became slowly established. This 
period of modern Kashmiri literature may be divided into three broad sub- 
periods or stages. The first stage, roughly from 1800 to 1880 (or, rather, from 
1819 to 1879), was dominated by the Muslim poet, Mahmud Garni (d. 1855), 
and by the Hindu poet, Paramanand (1/91-1879). This may be described as 
something hke a ‘Classic Age’ for Modern Kashmiri, and a number of fine works 
under Persian as well as Sanskrit inspiration and influence were composed by 
poets, both Hindu and Muslim, who are held in general esteem as masters of 
Modern Kashmiri literature during the nineteenth century. The second stage 
of the period from 1880 to 1913 came to an end with the deatli of one of the 
great poets of Modern Kashmiri, Wahhab Pare. This stage was comparatively 
barren in literature, but the influence of English and Urdu came in. European 
scholars like K. F. Burkhard and G. A. Grierson began an intensive study of the 
Kashmiri language both in describing it fully and in treating it historically. 
Both scholars published a number of important Kashmiri texts— -Grierson 
published four Kashmiri classics by Hindu writers, and Burkhard brought out 
an edition of Mahmud Gami’s romantic poem Tusuf-^ulaikha. Then through 
modern education, the Kashmiri intelligentsia (particularly among the Kashmiri 
Brahmins) became once more alive to the beauties of their mother-tongue. 
But Kashmiri was suffering (and is still suffering) from a great handicap in 
not possessing a suitable alphabet. It is now generally written in the Perso- 
Arabic script which is very unsuitable for the genius of the language. The old 
Sarada alphabet, confined to the Kashmiri Brahmins and restricted to religious 
and ritualistic purposes only, represents an archaic tradition in its orthography. 
This also could not be adapted to modern times in spite of the scientific en- 
deavours of modern scholars like Iswar KauP and G. A. Grierson. Kashmiri 
is one of the main languages of the State of Jammu and Kashmir, but it is not 
the State language, the status of which goes to Urdu, and Kashmiri in its own 
home is still in the background. It is just one of the national languages recogni- 
zed by the Constitution of India. The third stage in the Modern period of 
Kashmiri literature begins from 1913 onwards. 

During the first stage of the Modern period, Mahmud Garni was a prolific 
writer in Kashmiri. His metrical versions of such Persian romances as Tusuf- 

’’ In the year 1879 Iswar Kaul completed an excellent grammar of Kashmiri in Sanskrit, KaSmira- 
iabddmfta. This was edited by G. A. Grierson and published by the Asiatic Society of Calcutta 
in 1898. 
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^ulaikka, Laila-Majnun, and Shirin-Khusro present him as a poet endowed with 
a fine descriptive and narrative quality. He wrote a large number of ghazals 
also. Maqbul Shah composed his Gulrez, a narrative poem on a love theme 
borrowed from the Persian. He also wrote a satirical account of Kashmir 
peasant life known as Guristnama. 

Pandit Nandaram alias Paramanand (1791-1879) is regarded as one of the 
greatest poets of Kashmir. He was influenced by both Lalla and Nuruddin. 
Taking note of the devotional and mystic aspect of his poetic genius, the Muslim 
writers of Kashmir have described Paramanand as the ‘Sanai of Kashmir’, 
comparing him with the great Persian poet of that name. Under the pen-name 
of ‘Gharib’, he composed also some Persian ghazals, but most of his narrative 
poems in Kashmiri are on themes of the Sanskrit Puranas. His Puranic works 
are Rddha-svajamvara, Suddmd-carila, and Siva-lagan. In this fine of religious 
narratives, he was followed by other Hindu poets. Mahmud Garni and Parama- 
nand may be said to represent two different schools, the one governed by Persian 
prosodic rules and drawing upon Persian for conceits, similes and metaphors, 
and even idioms and dictions, the other drawing upon Sanskrit and the local 
traditions for idiom and imagery. Paramanand wrote the Hid lyrics. These 
lyrics are joyful devotional songs treating of the lilds (holy acts of the divinities), 
usually of Krsna. The Hid lyrics of Paramanand are remarkable for their beauti- 
ful melody, devotional fervour, and spiritual conviction. 

Paramanand’s friend, Lakshman Ju, contributed some episodes in Parama- 
nand’s great work Rddhd-svayarhvara. He was also the author of Nala-Damqyanti, 
which is an extensive but rather pedestrian work on the story from the Mahd- 
bhdrata. Besides, he composed quite a large number of ghazals and short poems 
in Kashmiri. Krishna Razdan, a disciple of Paramanand, wrote in beautiful 
Kashmiri, displaying great skill in his descriptions of nature and creating a 
charming musical quality in his verses. His most important work is Siva-parinaya 
in 1,915 four-line stanzas.® Compared with his master’s, his Hid lyrics are less 
convincing as mystical poetry, but they are more melodious and more captivat- 
ing. There is yet another Hindu classic in Kashmiri, Krsndvatdra-Hld.^ In the 
work itself, the name of the author has been given as Dinanath. But he has not 
been identified. The author appears to have composed this poem during the 
first half of the nineteenth century. It is in 1,178 four-line stanzas, and the 
Bhdgavata Purdna stories about Krsna have been beautifully treated in this 
poem. 

Waliullah Mattu belonged to the second stage of the Modern period. He 

« The work was edited and published in Calcutta by G. A. Grierson in 1924 in the reformed Nagaii 
script devised for Kashmiri, with a Sanskrit chdyd by Mra. Pandit Mukundaram Sastri. 

* This was published in 1928 in Calcutta by G. A. Grierson in Roman characters with an English 
translation. 
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wrote a lyric romance called Himal ta Ndgaraya based on a popular Kashmiri 
folk-tale. It was composed probably in the late nineteenth century. The narra- 
tive portions are by the poet himself, but there are lyrics composed by another 
poet named Saifuddin Zarif. The songs and the narrative fit in very well with 
each other, and the work is very popular. 

Abdul Wahhab Pare (1845-1913) was the best and the last Kashmiri writer 
of the second stage of the Modern period. He made an adaptation from the 
Persian into Kashmiri of the Shahnama of Firdausi, and translated the Akhar- 
nama, a historical work in Persian relating to the wars in Afghanistan. He also 
wrote a number of short stories, didactic as well as relating to love, and composed 
a large number of smaller poems on various subjects as well. 

With Wahhab Pare’s death, the older period of Kashmiri literature may be 
said to have ended. There were, however, poets in the older tradition such as 
Rasul Mir (author of a number of beautiful songs and ghazals) and Azizullah 
Haqqani (author of GazUjati-Haqqani). There were also a number of Sufi mystic 
poets like Qalandar Shah, Abdul Ahad Nazim, Mohiuddin Miskin, Khwajah 
Akram Rahman Dar, and Maulavi Siddiqullah. Maulavi Siddiqullah transla- 
ted the Sikandarnama of the great Persian poet of the twelfth century, Nizami. 
There was also Ramzan Bath, who wrote a most popular tragi-comic morality, 
Akh-nandana. It is an old popular Hindu religious tale about the loving parents 
of an only son being compelled by a religious vow to put him to death and even 
cook his flesh as an offering to a religious mendicant {yogin) who demanded this 
sacrifice. But afterwards the son was restored to life after the parents’ devotion 
was tested in this way. Several poets composed on this theme from the end of 
the nineteenth century. Ramzan Bath composed this very beautiful and touch- 
ing poem around 1900 in simple and racy Kashmiri. It has been highly praised 
by no less well-known a scholar and literary man than Nandalal Ambaradar. 
Ahad Zargar, Samad Mir, and Ali Wani also wrote poems on the same theme. 
But Ramzan Bath’s work remains the best and the most fascinating. Rahman 
Dar is the author of a very popular poem called Manch-tuluir. The old line of 
mystic tradition in poetry passed on to a number of modern poets such as Aziz 
Darvesh, Wahhab Khan, and Mirza Kak. 

The third stage of the Modern period of Kashmiri literature was heralded 
by the poet Pirzadah Ghulam Ahmad Mahjur (1885-1952), who became famous 
as a poet of nationalism and national reconstruction before 1938 when there 
started a great nationalist movement in Kashmir. The desiie for the uplift 
of the people now became very noticeable, in addition to the continuance of the 
old tradition of both mystic poetry and passionate love poetry. Mahjur has been 
in the forefront of Kashmiri literature and language, and can very properly be 
described as the inaugurator of the new trends in Kashmiri literature. His poems 
are lyrical and patriotic as well as on political themes. The educated classes. 
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along with the masses, all sing songs composed by him. The impress of the 
beautiful landscape of Kashmir is found in his writings. Another great con- 
temporary Kashmiri poet and writer, Zinda Kaul, popularly known as ‘Mas- 
terji’, said about Mahjur: ‘Besides being very musical and correct in the matter 
of the metre and rhyme, Mahjur is perhaps the first to introduce into Kashmiri 
the ideas of patriotism, human freedom, love of men and women, unity of 
Hindus and Muslims, dignity of work and respect for manual labour, and 
Nature, scenery, flowers, etc.’ His poems are immensely popular in Kashmir 
for their diverse appeal. Some of his poems depicting in vivid colour the simple 
charms of the women and maidens of Kashmir are beautiful in themselves. A 
social reformer and mystic, Zinda Kaul (1884-1965) wrote in popular language. 
He has introduced new rhyme schemes and rhythm patterns into Kashmiri; 
and among his poems, ‘Ferry-man lead thou me across’ is a popular patriotic 
anthem.^® 

Among other innovators in Kashmiri hterature during this stage, we may 
mention specially Nandalal Kaul, poet and dramatist, who wrote a number of 
dramas, adapting or translating from Hindi and Urdu. Satach Kahwath, Rdmun 
Raj, Day dial, and Prahldda Bhagat are among noteworthy dramas by Nandalal 
in Kashmiri. Manaju Attar has made a Kashmiri verse translation of the Bhd- 
gavata Purdna. Pandit Dayaram Ganju has to his credit didactic and other poems 
in Kashmiri, and his little book of advice to the young people, Ghar Vyegmal, 
is very popular. Pandit Narayan Khar is another poet who has rendered the 
Bhagavad-Gitd into beautiful Kashmiri. Mohammed Ghulam Hasan Begh Arif, 
a zoologist, is a believer in the greatness of the destiny of man. One of his popular 
poems is Namaz-e-Janaza. 

POST-INDEPENDENCE PERIOD 

The post-Independence period in Kashmiri literature witnessed quite a 
number of poets of power and distinction. The most noteworthy among them 
are: Abdul Ahmad Azad, Din'anath Nadim, Rahman Rahi, Amin Kamil, 
Ghulam Rasul Nazki, Abdul Haqq Barq, and Nur Mohammed Roshan besides 
‘Premi’, ‘Majbur’, and ‘Almast’. Western literary forms have been introduced 
into Kashmiri: the sonnet, for example, by Dinanath Nadim, and free verse by 
Amin Kamil and several other poets. Dinanath Nadim is a revolutionary in 
literature, sharply deviating from tradition and forcefully expressing his sym- 
pathy for the suffering masses. His poems like Tirada, Ba Gyavna Az, and ^inda- 
bad Shyamji breathe a hitherto unknown vigour into Kashmiri verse. In a sym- 
bolic opera, Bambur Tambarzal (1953), Nadim has treated an old folk- tale of 
Kashmir in a modern way dealing with modern problems. It made a tremen- 
dous impact on the Kashmiri literary circle. Amin Kamil, who won the Sahitya 

Sumran, one of his verse compositions, won the Sahitya Akaderai Award in 1956. 
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Akademi Award in 1967, is a great inspirer of the modern spirit through his 
various compositions. His poems and ghazals have been collected in Lava ta 
Prava (1965) and Beyi Suy Pan (1967). His opera Ravarupi is written in a symbolic 
vein depicting the ultimate victory of the creative forces over the destructive 
agencies. Several symbolic operas have also been written by Nur Mohammed 
Roshan, who, like Dinanath Nadim and Amin Kamil, has employed free verse. 
Based on a native folk-tale, the opera Himal ta J\^dgardya (1956) is a joint venture 
by Roshan and Nadim. Rahman Rahi won the Sahitya Akademi Award in 1962 
for his collection of poems and ghazals, JVauroz-i-Saba, ‘with a wide range of form 
and technique’, which is ‘remarkable for its bold experimentation in poetic 
technique and freshness of imagery’. ‘Premi’ has essayed the various types of 
Kashmiri folk-poetry in a modern style, giving a sympathetic view of the life of 
the people and praising the dignity of labour. 

Kashmiri has a very noteworthy literature of populai poetry, and the 
Kashmiris are a singing people. Their songs are redolent of the beauty and 
freshness and fragrance of Kashmir. Some of these have been published by 
folklore enthusiasts, and here and there in travel books and other works on 
Kashmir there are specimens of these popular poems. Kashmir folk-tales have 
been collected and translated by foreign scholars such as J. Hinton Knowles 
and Sir Aurel Stein. Some of the folk-tales, as already mentioned, have been 
treated in operas or song-dramas by modern Kashmiri poets. The Kashmiri 
also has a sense of humour, and there are popular satirical ballads like Lari- 
shah which is about contemporary life, and full of humour. 

Motilal Kemmu is a powerful dramatist. He introduced some novelty into 
dramatic technique in his three popular dramas, Trunov, Mafigay, and Mah- 
juli Mka (published in one volume in 1969). Ali Mohammed Lone’s historical 
play Suyya is a most significant work both in novelty of presentation and in 
dramatic effect. It won the Sahitya Akademi Award in 1973. 

The essay and other prose forms like the novel and the short story are also 
being developed by present-day Kashmiri writers. Among the writers of critical 
essays in Kashmiri Jialal Kaul, Nandalal Ambaradar, and Prithwinath Pushp 
are the most prominent. Akhtar Mahiuddin made a mark with his novels Dod 
Dag and ^uv ta ^olana as well as his collections of short stories, Sathsangar and 
Swanzal. Sathsangar (1955) won the Sahitya Akademi Award in 1958. Amin 
Kamil, Ghulam Nabi Gauhar, Harikrishna Kaul, and Faruk Masudi have also 
distinguished themselves in the field of the novel and the short story. 

Kashmiris are now generally alive to the beauty and fine qualities of their 
language and literature. Kashmiri literature is growing and it can be reasonably 
hoped that with the establishment of better conditions, writers will gradually 
explore new fields of artistic expression. A sense of realism marks some of the 
writings of modern authors. This trend is expected to yield significant results. 
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LANGUAGE 

T he Dravidian family of languages consists of over twenty members, 
though the well-developed languages are only four, namely, Tamil, 
Telugu, Kannada, and Malayalam. Malayalam is spoken by about twenty-two 
million people (according to the 1971 Census) in the narrow stretch of the 
beautiful land known as Kerala lying between the Western Ghats and the 
Arabian Sea. As in other parts of India, all the three communities — -the Hindus, 
the Christians, and the Muslims — ’are found hving side by side in Kerala. The 
country W'as known to ancient Greece, Rome, Arabia, and Babylon; it is men- 
tioned in the Asokan inscriptions. Kerala is also referred to in the Ratnayana 
and the Alahdbharata, in the famous Tamil works of the Sahgam period 
like Silappadikdram, Padirruppattu, and Manimekalai, and in the works of 
Kalidasa. 

It is not long since the language of Kerala acquired the name ‘Malayalam’. 
The word was used at first to denote the land and is supposed to consist of two 
words mala, meaning ‘hill’, and dzham meaning ‘deep’ or ‘sea’. Some scholars 
thiiik that the second word is not dzham, but dlam which means ‘land’. This 
interpretation seems to be more probable. There has been some controversy 
over the origin of the Malayalam language. Some nineteenth century scholars 
considered Malayalam to have been derived from Sanskrit. Kovunni Nedungadi 
in his Malayalam grammar entitled Kerah Kaumudi (1875) said that Malayalam 
had originated from Sanskrit. He, however, presented this theory in a specu- 
lative manner. But a few other scholars agree with his views. ^ An attempt has 
also been made by scholars like Caldwell to treat it as an offshoot in the Middle 
period of the development of Tamil. It is true that Malayalam flowered into 
literature later than Tamil and Kannada. But the antiquity of a literature does 
not necessarily reflect a corresponding antiquity of the language in spoken form. 
Malayalam, of course, is most closely connected with Tamil; and even at 
present, Tamil and Malayalam are to a certain extent mutually intelligible. But 
there are scholars who affirm on strong grounds that Malayalam is not a 
daughter but a sister of Tamil. They say that Malayalam has taken its origin 
from the primitive Dravidian tongue and evolved through several centuries 

*The influence of Sanskrit on the growth of Malayalam language and literature is tremendous. 
It has to be remembered that Sahkaracarya, the great exponent of Advaita Vedanta, was a Brahmana 
from Kerala ; and in Kerala there has been an unbroken succession of Sanskrit writers ever since, not 
only among the Brahmanas. but among all other classes also. Most ruling princes had a great ambi- 
tion — to compose verses and other works in Sanskrit. This led to the matter-of-fact and almost un- 
avoidable introduction into Malayalam of Sanskrit vocables, Malayalam in this matter presenting 
quite a contrast to Tamil. — Editor. 
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into its present form under certain special circumstances prevalent in Kerala. 
As a spoken language, it can claim as much individuality and as much antiquity 
as any other member of the Dravidian family of languages. 

LITERATURE 

Most of the literary historians divide the whole range of Malayalam litera- 
ture into three periods: the Early, the Middle, and the Modern. This appears 
to be an easy way of dividing, and probably they are influenced by Grim’s 
system. But sufficient justification does not exist for this division into three 
periods as far as Malayalam literature is concerned. The earliest specimens of 
Malayalam literature belong approximately to the ninth century of the Chris- 
tian era. What we have even of that time is scanty and of doubtful date. But 
literary history takes a new turn with the works of Ezhuttacchan (sixteenth 
century), the most notable figure in Malayalam literature. He was an out- 
standing writer who set standards for future writers. The popular belief is that 
Modern Malayalam starts with Ezhuttacchan; but, in point of fact, the com- 
position and construction of Malayalam had taken a comparatively modern 
form a few decades before him. This is clear from the famous work Krsna-gathd 
whose language is nearly as modern as that of Ezhuttacchan’s works. Krsm-gatha 
belongs to the fifteenth century. The revolution started by Cerusseri Nambudiri, 
the supposed author of Krma-gdtha, was completed by Ezhuttacchan. So we 
may say that the Modern period in Malayalam literature starts with Krsna- 
gathd, i.e. from the fifteenth century. 

EARLY PERIOD 

The influence of other languages and literatures on a particular language 
can be easily noticed during its formative period. Tamil and Sanskrit have had 
such an influence on literary Malayalam. In the early period, i.e. before the 
fifteenth century, we are able to observe three distinct literary streams which 
have contributed to the moulding of a classical language for Kerala. They 
are; (1) Suddha (indigenous) Malayalam stream, by which we mean literary 
expression in pure Malayalam without any admixture; (2) the Tamil stream; 
and (3) the Sanskrit stream. The literary field of Kerala was fed by these three 
streams differing in quality and depth. 

Thanks to the, scholars like C. P. Govinda Pillai and C. A. Menon, Mala- 
yalam has now a large collection of old folk-songs and ballads to its credit. In 
olden days these songs were not considered to be literature and no one bothered 
to preserve them. But from what is available now, we are able to get a good 
glimpse of the social conditions of ancient Kerala and also the kind of literature 
that was prevalent in those days. These songs were mostly sung at certain reli- 
gious ceremonies and festivals, and also at the time of farming and other 
occupations. There are ballads of historical and sociological importance where- 
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in the glorious deeds of popular heroes are extolled. The language is usually 
simple and the expression direct, and that is why they are included in the 
hddha Malayalam stream. It is difficult to assign dates to the early works of 
this school, but many scholars are of the opinion that some of these songs are 
at least as old as the tenth century. The forms of these songs have obviously 
changed to some extent while being handed down through several centuries. 
But there is no doubt that they reflect in a large measure the old spoken Mala- 
yalam. Bhadrakdli Pdttu, PuUuvan Pdttu, Tiydttu Pdttu, Sdstrakali, and Tottam 
Pdttu are a few of the important songs. Vatakkan Pdttukal edited by Dr C. A. 
Menon gives a good collection of ballads of North Malabar dealing with local 
heroes. The Christians, who had settled on the west coast during the early 
centuries of the Christian era, made their own contribution to this branch of 
ancient literature. The most important and perhaps the earliest of their 
compositions is known as Mdrgamkali Pdttu which relates the glorious deeds of 
St. Thomas during his sojourn in the Cola and Kerala territories. 

The works which bear clear testimony to the direct influence of Tamil belong 
to the Tamil stream. The most outstanding example is the famous work entitled, 
Rdmacaritam [c. twelfth century). The subject is the Tuddhakdnda of the Rdmdyana, 
and is written by one Clraman^ in a language which is an artificial mixture of 
Tamil and Malayalam. The diction and the metrical system are modelled on 
the Tamil masterpieces. This artificial mixture was a recognized medium in 
those days as can be seen from LildtilakavP (fourteenth century) in which a sutra 
is devoted to define this pattern termed there as pdttu, and a Hoka is quoted as 
an example which fully resembles the idiom of Rdmacaritam. It is undoubtedly 
a book of vital importance in the study of early Malayalam.^ 

The collection of poems known as Kamassan Pdttukal was written by a family 
of poets who belonged to Niranam in Central Travancore. They are popularly 
known as Niranam poets. Kannassa Rdmdjanam is the most important work in 
the collection, the author being Rama Panikkar, juniormost in the line. The 
other Niranam works are the Bhagavad-Gitd and Bhdratamdld. These works 
belong to the fourteenth century. And perhaps the earliest translation of the 
Bhagavad-Gitd in modern Indian languages appeared in Malayalam. The 
authorship of the Bhagavad-Gitd is ascribed to Madhava Panikkar, and that of 
Bhdratamdld to Sankara Panikkar, uncles of Rama Panikkar. But there is no 
definite proof for this. The language of the poems marks a definite stage in the 
development of the Tamil school. The percentage of Tamil is much less and 

^Ciraraan is the name of the poet as known from the last stanza of the work; but nothing more 
is known about him. 

^LildtUakamha treatise on Malayalam grammar and rhetoric written in Sanskrit in the aphoristic 
and commentarial style. It was discovered in 1908 and first edited by A. K. Pisharoti. 

‘For an analytical study of the structure of this work, see the present writer’s Rdmacaritam and 
the Study of Early Malayalam (Kottayam, Kerala, 1956). 
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that of Malayalam and Sanskrit is much more than in Ramacaritam. Consider- 
able freedom is seen not only in the technique of versification, but also in the 
style and general approach. R. N. Panikkar assigns the period between a.d. 
1375 and 1475 to these poets and there is not much disagreement on this ques- 
tion. There are also a good number of prose works on religion, philosophy, 
history, arithmetic, medicine, and astrology, which come under the Tamil 
school. 

The influence of Sanskrit was so dominant on the native language of Kerala 
that it produced a peculiar variety of literary dialect called manipravalam. The 
term manipramlam is familiar to other South Indian languages, as an admixture 
of Sanskrit and Dravidian words, but in Malayalam it has a special and dis- 
tinctive sense. It is a necklace strung with mani (jewel), i.e. Malayalam, and 
pravalam (coral), i.e. Sanskrit, according to Lildtilakam. Here, not only the two 
languages are mixed, but also the grammars, because when Sanskrit words 
are borrowed they are declined and conjugated exactly as in Sanskrit. The 
author of Lildtilakam, whose identity is not known, was a great scholar in Tamil, 
Sanskrit, and Malayalam. Primarily concerned with the manipravdlam form, the 
work contains discussions on the linguistic features of Malayalam and its differ- 
ences from Tamil. We have a large number of manipravdlam works in Kerala. 
They may be divided into two branches : the sandesa-kdvyas and the campus. The 
sandesa-kdvyas are message poems which in technique are modelled on Kalidasa’s 
Meghaduta. Among these, the Umunili-sandesam is the most outstanding. The 
message is sent by a king of one of the Travancore dynasties to his beloved, 
Unnunili. The authorship is unknown. The date accepted by scholars is the 
fourteenth century.® The campus are works written partly in prose and partly 
in verse. The genre is popular in Sanskrit. The verse in maniprav ala-campus follows 
the rules of Sanskrit prosody; but the prose is not the usual type of prose. It 
really consists of verses composed in the various Malayalam metres which are 
less rigid and more musical. Compared with other branches of literature, the 
campus are prodigious in bulk; but the vast majority of them belong to the 
period between the fifteenth and the eighteenth centuries. There are quite a 
few prose works also which reflect the influence of the Sanskrit school. Examples 
are Bhdgavatam, Sundarakdndam, Bhagavad-GUd-gadyam, and a number of scientific 
treatises. 

It was considered normal for scholars in Kerala to make use of either the 
highly developed Sanskrit metre or the musical Tamil metre for poetic com- 

^This poem was discovered only in 1893 and first published in book form in 1913 with an intro- 
duction by A. K. Pisharoti. According to him, the date of the poem is a.d. 1315. On a close exami- 
nation of the language used, we can clearly see in it the influence of the Tamil school to some extent. 
Tamil words and formations are used here and there. Tamil inflection is not very rare either. We have 
at the same time verbs with both Malayalam and Sanskrit inflections. UnnunUi-sandesam thus shows 
the three literary currents merging into one stream, though in different proportions. 
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positions. The purely indigenous metres used for folk-songs were considered 
unscientific and sub-standard. It was at such a time that the author of Krsna- 
gdthd decided to compose a long poem in a purely local metre now popularly 
known as gdthd. Krsna-gdthd literally means ballad on Krsna. The author’s 
independence of judgment is seen not only in the selection of metre, but also in 
the kind of language he used for the poem. The language of Krsna-gdthd is 
simple. He makes good use of current Malayalam words and such Sanskrit 
words as could be easily understood by the average reader. The poem does not 
suffer any inferiority on account of this. But, on the contrary, it has actually 
gained a much wider appeal than the sophisticated mariipravdlam poems. The 
authorship of this famous classic is still a matter of controversy. But the pre- 
vailing opinion is that Cerusseri Nambudiri is the author. There is, however, 
sufficient evidence to conclude that the poem was written in the fifteenth century 
by one of the court poets of King Udayavarman (1446-75). The theme of the 
poem is the story of Lord Krsna. The author has followed the Bhdgavata story; 
his imagination has brightened several portions of the original. The poem, 
written in a simple style, contains a variety of descriptions, some of them taking 
the form of anecdotes and stories. 

EZHUTTACCaiAN 

Ezhuttacchan, who has been referred to already, has put Malayalam readers 
under a great debt. He not only composed several remarkable works, but also 
popularized a poetic language as also a special form of verse termed kilippdtpi 
(parrot-song). Even though no absolute proof about the date of Ezhuttacchan 
is available, there is evidence to believe that he belonged to the sixteenth 
century. He was not only a poet, but a philosopher and a reformer too. 

The most important works of Ezhuttacchan are Adhydtma Rdmdyanam and 
Bhdratam. Valmiki’s Rama is only an ideal man, a good king of the people; but 
for Ezhuttacchan, he is God-incarnate. The very mention of Rama was enough 
to transform the poet into a real devotee and epithets flowed from his pen almost 
spontaneously. Compared with Rdmdyanam^ his Bhdratam is more original and 
profound. In the former, we see the poet’s struggle to compromise between the 
philosopher and the poet in him ; but in the latter, the poet assumes the lead. As 
regards description, the use of figures of speech, and characterization, Ezhut- 
tacchan is immensely successful in both the classics. The language is direct and 
simple, but powerful and persuasive. Other works ascribed to him are Bhdga- 
vatam, Uttara Rdmdyanam, Harindma Kirttanam, and Cintdratnam. These, however, 
have not attained the high level of either Rdmdyanam or Bhdratam. Ezhut- 
tacchan wrote his poems in response to the challenge of the society of his days. 
He evolved a new pattern of expression, simple enough for the average edu- 
cated man, but profound in thought-content. Born in a poor family, Ezhut- 
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tacchan belonged to the northern part of Kerala known as Malabar. But his 
literary compositions are free from the peculiarities of the local conversational 
dialects. Even today, writers in Malayalam follow, by and large, the pattern set 
by Ezhuttacchan. 

CAMPUS : SANDESA-KAVYAS : ATTAKKATH.VS : TULIALS 

As already said, the campus and the sandesa-kavyas are two important branches 
of hterature which Malayalam has copied from Sanskrit. The campus in Mala- 
yalam may be divided into two classes: the old and the modern. Of the two, the 
older works are better. There are about two hundred old campus, the number of 
modern works being nearly one hundred. Rdmdyana-campu [c. a.d. 1550) by 
Punam and Pfaisadha-campu by Mazhamahgalam (sixteenth century) are the 
most popular. The major campus were written in the fourteenth and seven- 
teenth centuries. There are other campus such as Kamadahanam, Rdjaratndvaliyam, 
Karhsa-vadham, Bhdrata-campu, etc. Most of these works were written by the 
Nambudiris of Kerala. The language is usually pedantic, and sometimes out of 
the way. 

The sandesa-kavyas are very popular in Malayalam. We find several such 
poems from the fourteenth down to the twentieth century. The most notable 
among the older message poems is Unmmlli-sandesam which has been referred to 
earlier. \Vritten in the manipravdlam style, the poem throws light on the history 
and social conditions of the period to which it belongs. Another message poem, 
as old as Unnunlli-sandehm, is Koka-sandesam. It is the story of a dream which the 
hero relates to the heroine. 

Kathakali, as an art-form, has become world famous recently. What is termed 
as dttakkatha is really the literature which is used for kathakali. There is a popular 
opinion that the inspiration for the earlier kathakali compositions had come 
from Jayadeva’s Gltagovinda. The words of the poet are usually given as slokas 
and those of the characters by way of songs, usually termed as padas. As a form 
of art, kathakali comes under nrlya (dance) , where the language of gesture is made 
use of. Actors never sing, but concentrate on the gesture language, and expres- 
sions on the face. Rdmandttam by Kottarakkara Tampuran (seventeenth century) 
is considered to be the first full-fledged dttakkatha. The whole of Rdmdyanam is 
divided into eight parts, each being sufficient for a night’s performance. Kotta- 
yattu Tampuran is one of the leaders in the field. Ele has written four dttak- 
kathas, namely, Baka-vadham, Kalydna-saugandhikam, Krimira-vadham, and Kdlakeya- 
vadham. Of these, the Kdlakeya-vadham is the best. The next celebrated writer of 
dttakkatha is Unnayi Varier who belongs to the latter part of the seventeenth 
century. His Nala-caritam requiring four successive performances is a classic of 
enduring interest. It displays remarkable freedom and originality in treatment 
and exhibits the qualities of drama much more than any other dttakkatha. There 
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are several others* worthy of mention and the interest has been well maintained 
till the twentieth century. 

TuUal, a form of dance drama, is a popular literary type in Malayalam 
which came into prominence in the eighteenth century. It has a considerable 
amount of literature. This branch of literature is associated with the name of 
Kuncan Nambiar (b. 1705), who is its unrivalled master. There are three types 
of tullal: parayan, sltankan, and ottan. TuUal must have taken its form from the 
folk-dramas of Kerala prevalent at that time. The dancer here relates a story 
by way of verses which are written in popular metres. Usually well-known 
Puranic stories are selected as themes. But as a rule there are a large number of 
digressions. In fact, these digressions constitute the most interesting parts of 
them. The most significant writer of this form, Kuncan Nambiar wrote over 
forty pieces of tullal. Nambiar’s poetry brims with humour and satire. He has a 
special gifr for making things interesting for the ordinary man. His language 
is simple and he makes fun of almost every community in Kerala. The Puranic 
stories chosen are more or less pegs on which to hang his satire on contem- 
porary life. The Puranic characters become people of Kerala in his hands. 
Thus we get the atmosphere of life in Kerala about two hundred and fifty 
years ago from his tullals. In short, tullal is the literature of the masses, and Kun- 
can Nambiar was surprisingly progressive in his outlook. There are some other 
significant works in this branch of literature. Mention may be made of Jiivdta- 
kavaca-kdlakeya-vadham-sltankan-tullal by Panattottattu Damodaran Nambudiri. 
There are excellent descriptions in this poem. Works like Gajmdra-moksam, 
Lankd-mardanam, Krsndrjuna-vijayam, Rdvana-vadham, etc. also deserve notice. 
Many of the later works are, however, mere adaptations of the masterpieces of 
Kuncan Nambiar. 

EARLY PROSE 

Though Malayalam literature cannot claim great antiquity, comparatively 
speaking, its prose is old. We have quite a number of inscriptions dating from 
the eighth century onwards. Many are in a language considerably influenced 
by Tamil and just a few in the spoken language of the people. Though these 
are the earliest specimens of prose, they do not come under the category of 
literature. Bhdsa Kautaliyam is an important work in Malayalam prose. An 
adaptation of Kautilya’s Arthasdstra, it was probably written in the twelfth 
century. A considerable influence of Tamil is noticed in the language of this 
work. Dutavdkyam, Brahmdnda Purdnam, Ambarisopdkhydnam, and Malopdkhydnam 

'One of them is Erayimman Tambi (nineteenth century) whose important works are. Uttard- 
svayarhvaram, Daksaydsam, and Kkaka-vadham. Y. Krishnan Tambi’s Tdtakd-vadhom may be considered 
to be a classic. Kilimanur Tampuran, Ittirarisa Menon, and Irattakulangara Warrier also deserve 
notice. 
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are other important works of the early Malayalam prose literature. A work of 
enduring literary quality, Dutavdkyam relates to a portion of Udyogaparvan of the 
Mahdbhdrata. Brahmdnda Purdnam was written in the fourteenth century. The 
famous Tamil classic Tirukkural was rendered into Malayalam in the sixteenth 
century. 

Another work which merits consideration is Hortus Malabaricus, a study of 
the plants of Kerala by a Dutch missionary. It contains a number of passages in 
Malayalam. Written in 1686, it was printed in Rome. The first book to come 
out in print in Malayalam is Sathksepa Veddrtham. It was printed in Rome in 
1772. Paremmakkal Thoma Kattanar, a Catholic priest in Kerala, went to 
Rome and stayed there for a pretty long time (1778-86). He wrote an account 
of his journey in the book, Varttamdna Pustakam. It is one of the most interesting 
books of the period and written in a simple and attractive language. In modern 
prose, which starts from the nineteenth century, the influence of the West is 
clearly discernible. The Protestant missionaries gave an impetus to prose 
writing by publishing grammars, dictionaries, and also some simple prose works. 

MODERN LITERATURE ; POETRY 

The impact of the new type of education brought about a renaissance in the 
latter half of the nineteenth century. New forms of literature like the lyric, the 
novel, the essay, the biography, and the prose drama slowly emerged and in the 
twentieth century they flourished and enriched Malayalam literature in an 
unprecedented manner. The development of Malayalam poetry continued 
in the early twentieth century more or less along the lines of the late nineteenth. 

Among the leading poets of the nineteenth and early twentieth centuries 
are Venmani Nambudiripad, Kerala Varma (1845-1917), K. C. Kesava Pillai 
(1868-1913), A. R. Rajaraja Varma (1862-1918), Kottarattil Sankunni (1855- 
1937), Ullur S. Parameswara Iyer (1877-1949), Kumaran Asan (1873- 
1924), and Vallathol Narayana Menon (1879-1958). Kerala Varma was 
well versed in Sanskrit and translated Kalidasa’s Abhijndna-Sakuntala in 
Malayalam. He was also a prose writer of note. A prolific writer, 
Kottarattil Sankunni has various literary works to his credit. He translated 
Kalidasa’s Vikramorvasiya and Bhavabhuti’s Mdlati-Mddhava into Malayalam. 
There is also an original drama, Kucela-gopdlam, by him. Ullur Parameswara 
Iyer, Kumaran Asan, and Vallathol Narayana Menon brought into being 
the golden period of Malayalam poetry. Ullur was not only a poet of distinc- 
tion, but also an essayist, critic, and research worker of remarkable merit. His 
history of Malayalam literature in five volumes is a masterpiece and the best 
of its kind in the language. Ullur’s Umdkeralam is a mahdkdvya. He wrote various 
poems of which Pingala and Karnabhusanam are the most notable. Kumaran 
Asan popularized the lyric in Malayalam. His Vina Puvu (1909), which consists of 
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only forty-one slokas, caused a sensation among the poets and critics of the day. 
His MaUni, Lila, Duravastha, and Karuna have attained classic distinction. His 
Canddla Bhiksuki has the caste system for its theme. Asan is considered as the 
harbinger of the progressive movement in poetry. Valla thol wrote not only 
several long poems, but also hundreds of lyrics which are now collected in eight 
volumes of his Sdhitja-manjan series. His Magdalana Mariyam, based on the story 
of Mary Magdalene in the New Testament, is a poem of haunting beauty. He 
rendered the whole of the Vdlmiki Rdmdyana into Malayalam and wrote a mahd- 
kdvya entitled Citrayogam. He became the trumpet voice of nationahsm and 
touched every subject of national importance and evinced a keen sense of 
beauty in whatever he wrote. 

Around the three great poets — Kumaran Asan, Vallathol, and UUur — 
Malayalam poetry steadily grew. V. C. Balakrishna Panikkar won appreciation 
as a romantic poet. Nalappat Narayana Menon’s poems {KannmirttuUi, Cakra- 
vdlam, Oru Manalttari, etc.) touch reahties of life and have a lyHcal charm about 
them. Musical quality and charm of diction mark the poems of Changampuzha 
Krishna Pillai whose major work, Ramanan, earned him considerable fame. 
His influence on the younger generation of writers is unmistakable. One of the 
major poets of the first half of this century, G. Sankara Kurup (b. 1901) is 
noted for extensive use of symbolism in his poetry. The collection entitled 
Otakkuzhal gives some of his best poems. Balamani Amma’s poems are emo- 
tional ; the neatness of her style adds to their charm. Other women poets of the 
period include Lalithambika Antaijanam, Mary John Tottam, and Mutukulam 
Parvati Amma. 

The post-War days saw the emergence of a new school of poets who drew 
their inspiration from left-wing pohtics. Some gifted poets belonged to this 
school. The main stream of Malayalam poetry, however, continued in its 
normal course. Three outstanding poets of the younger generation followed 
the traditional line, though they were also influenced to an extent by ‘progres- 
sive’ ideas. They are: . Vermikkulam Gopala Kurup, Vailoppilli Shridhara 
Menon, and Pala Narayanan Nair. Gopala Kurup is well known for his spark- 
ling diction. Though Shridhara Menon writes on indigenous themes, he has 
been considerably influenced by Western poetry. Kutiyozhikkal, which is re- 
garded as his masterpiece, reflects the social hfe of contemporary Kerala. A 
kind of epic quality is noticed in Keralam Valarunm of Pala Nai'ayanan Nair. 
Among other notable modern poets are N. V. Krishna Warrier [Ninta Kavitakal, 
Koccu Tomman), Edasseri Govindan Nair [Kanilta Cetticcikal), P. Kunjiraman 
Nair, K. K. Raja, O. N. V. Kurup, M. P. Appan, and Nalankal Krishna 
Pillai. The contribution of K. M. Panikkar, the eminent historian, to Afala- 
yalam poetry is noteworthy. Among his poetical works are Cintdtarangini, Panki- 
parinayam, and Ambdpdli. He was a versatile writer in Malayalam. 
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The new poetry in Malayalam created or sponsored by ultramoderns is 
gradually taking shape. The poets evince a definite lack of faith in what was 
considered ‘unchanging values’. Also there is considerable change in both 
content and form. The metre has given place to what they call inner rhythm — ■ 
a rather difficult thing to discover. Words have lost their age-old meaning. 
New symbols, images, and rhythms are employed. Madhavan Ayyappattu, 
M. N. Palur, M. Govindan, K. Ayyappa Panikkar, and Cheriyan K. Cheriyan 
are the more well known practitioners in the new school, which has thrown 
conventions and rules to the winds. 


FICTION 

Coming to modern fiction, we have to mention the first original novel in 
Malayalam, Kundalatd (1887), by T. M. Appu Netungati. Two other cele- 
brated novelists of the nineteenth century are Chandu Menon (1846-90) and 
C. V. Raman Pillai. Chandu Menon’s Indulekha (1889), written in a simple 
style, gi\'es a convincing picture of the social conditions of his time. C. V. 
Raman Pillai, whose style shows Sanskrit influence, produced some outstanding 
novels such as Rdmardja Bahadur, Mdrttdnda Varma, Dharmardjd, and Premd- 
mrtam. The present century has been particularly productive in the field of 
fiction. Chandu Menon’s social novels and C. V. Raman Pillai’s historical 
novels had already earned appreciation of the reading public. Close on the 
heels of these novels came Appan Tampuran’s Bhutardyar and later K. M. Panik- 
kar's Kerala Sirkham. A new school of novelists became active soon. They 
rejected, by and large, the romanticism of the past and sought to present life in a 
realistic manner, posing relevant problems of society in the process. V. Moham- 
med Basheer’s Bdlyakdlasakhi ( 1 949) is a notable specimen of tlie new type of 
novels. Though he wrote on many aspects of life, his chief contribution lies in 
the way he deals with the problems of his own community. It was, however, 
Thakazhi Sivasankara Pillai who raised the realistic novel to the height of real 
greatness. His novels include Rantitannazhi, Enippatikal, and Cemmiii’. The cha- 
racters of Cemmln are drawn from the humble fisherfolk community. Among 
others, P. Kesava Dev [Otayil JS'innu, Ayalkkdr^), S. K. Pottekkad {Visakanyaka, 
Oru Desatlinte Katha^), Joseph Mundassery {Professor), R. S. Kurup {Totti), 
P. C. Kuttikrishnan {Ummdccu, Sundarikalum Sundaranmdrum}^) , E. M. Kovur 
{Kdtu), and Muttathu Varki {Inaprdvukal) have substantially contributed to 
the growth of the new fiction in Malayalam in which a proletarian emphasis 

‘‘Ccmmin won the Sahitya .Akademi Award in 1957. 

*P. Kesava Dev’s Ajalkkdr. which deals with the evolution of the three major communities of 
Kerala — Nairs, Christians, and Ezhavas — won the Sahitya Akademi Award for 1964. 

’Pottekkad’s novel, Oru Desattinte Katha, won the Sahitya Akademi Award for 1972. 

^“This novel earned the author not only the Sahitya Akademi .Vward for 1960, but also a special 
award from the Kerala Sahitya Akademi in 1973. 
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looms large. Mention may be made of a few more significant novels of the 
post-Independence period. Among these zltc Jivikkan Marannupoya Stri by Vettur 
Raman Nair, Mdlukettu by M. T. Vasudevan Nair, Jvala by K. Surendran, 
Kallu by G. Vivekanandan, and Verukal by Malayattoor Ramakrishnan. A few 
novelists have tried with some success the ‘stream of consciousness’ technique. 
Mannu by M. T. Vasudevan Nair, Ara Ndzhika Meram by Parappurathu, and 
Dnndl by Vilasini are three representative works of this genre. 

The standard of the Malayalam short story has been fairly high for quite a 
long time and it is mainly through this medium that Malayalam literature has 
become truly democratic. It has demonstrated that literature is not the mono- 
poly of a particular caste or group, as it used to be, when manipravdlam was the 
forte of 'the Nambudiri Brahmins, dttakkatha mainly of the Ksatriyas, and 
kUippdttu of the caste Hindus. Thakazhi Sivasankara Pillai became popular in 
Kerala as a short story writer before he switched over to novel writing. Other 
acclaimed short story writers include Karoor Nilakanta Pillai, E. M. Kovur, 
Lalithambika Antarjanam, Ponkunnam Varki, V. Mohammed Basheer, P. C. 
Kuttikrishnan, S. K. Pottekkad, N. P. Mohammed, N. P. Chellappan Nair, 
R. S. Kurup, and Vettur Raman Nair. Some of them belong to the left-wing 
group of writers and their themes chiefly concern social justice. Lalithambika 
Antaijanam’s stories point to the social contradictions in the Nambudiri com- 
munity. 


DRAMA 

Dramatic literature in Malayalam is not particularly rich. The span of its 
history is only eighty years and most of the plays came to be written after Inde- 
pendence. Two earlier plays of note on social themes are Kalydni J^dtakam by 
Kocchunni Tampuran and Mariydmmd Ndtakam by Kochipan Taragan. The 
latter reflects the life of the Christian commimity in Kerala. During the pre- 
Independence period of five decades, Malayalam drama evinced the influence 
of the famous plays in Sanskrit, English, and Tamil. That drama could be 
something more than mere entertainment was realized particularly in the forties 
of this century when the trend of social realism reached its high watermark. 
K. Damodaran’s Pdttabdkki (1938) and M. P. Bhattatiripad’s Rtumati (1939) 
may be remembered in this connexion as earlier works showing the same 
trend. 

Eimopean playwrights, notably Ibsen, considerably influenced modem 
Malayalam drama. Six well known plays of Ibsen have come into Malayalam 
by translation: Ghosts (1935), The Wild Duck (1947), ThePillars of Society (1954), 
A Doll’s House (1954), The Vikings of Helgeland (1962), and The Master Builder 
(1966). The spirit of Ibsen is clearly discernible in the way some serious prob- 
lems, either social or psychological, are projected in such plays as Taptabdspam 
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(1934) by Kuttanad, Bhagna-bhavanam (1942), Baldbalam (1946), Kanyaka (1949), 
and Anuranjanam (1950) by N. Krishna Pillai. C. J. Thomas imbibed the essence 
of drama from Sophocles to Strindberg and propagated a mature idea of the 
art-form. His Crime 27 of 1128 (1954), Pulimana’s Samatvavadi, K. Surendran’s 
Bali, and G. Sankara Pillai’s Snehadutan are a few examples of recent plays 
which pulsate with some problems or other. Edasseri Govindan Nair (Kuttu- 
krsi, 1950), and K. T. Mohammed {Kutiydn) deal with problems connected 
with farming during the post-Independence period. Thoppil Bhasi’s Asvamedham 
(1962) deals with the problem of leprosy in India. It movingly portrays the 
frustration of a family which has become a victim of this disease and emphasizes 
society’s responsibility towards these people. T. N. Gopinathan Nair,,Ponkun- 
nam Varki, Kainikkara Padmanabha Pillai, Kainikkara Kumara PiUai, R. S. 
Kurup, C. N. Sreekantan Nair, C. L. Jose, and N. N. Pillai have enriched 
Malayalam drama during the contemporary period and made it a people’s 
art. N. N. Pillai’s plays (Pretalokam, 1965; Guerilla, 1971) are uniformly powerful, 
pungent, and provoking, and he has tried out various techniques from melo- 
drama to surrealism concentrating on one in each play. His Ndtaka-darppanam, 
a modern treatise on the technique of writing and producing plays, won the 
Kerala Sahitya Akademi Award for 1972. 

OTHER LITERARY FORMS 

Remarkable progress has been registered in other prose forms of literature 
as well — e.g. literary criticism, biography, travelogue, etc. Critics like A. R. 
Rajaraja Varma and P. K. Narayana Pillai showed in the early part of this 
century how the intrinsic quality of literary works should be examined without 
overlooking the external apparatus which is but a means to that end. The next 
generation of critics included A. Balakrishna Pillai, M. P. Paul, Joseph Mundas- 
sery, Kuttikrishna Marar, Kuttipuzha Krishna Pillai, P. Damodaran Pillai, 
and P. K. Parameswaran Nair. Among the contemporary practitioners in the 
field, S. K. Nair, Sukumar Azhikode, Guptan Nair, M. Achutan, P. K. Bala- 
krishnan, and M. Krishnan Nair deserve special mention. To P. K. Parame- 
swaran Nair goes the credit of reusing the standard of writing biographies in 
Malayalam. He combines a spirit of research with literary craftsmanship. Of his 
biographical works Sahitya Pancdnanan (on P. K. Narayana Pillai) and C. V. 
Raman PiUai are particularly worthy of note. Mention may be made of some 
other masters in the field such as A. D. Harisarma, N. Balakrishnan Nair, and 
K. M. George. There are some significant autobiographical works also. Atma- 
katha by K. M. Panikkar, Jivita-samaram by C. Keshavan, Kazhihna Kalam by 
K. P. Kesava Menon are some notable examples. Malayalam literature owes its 
rich treasure of travel writing to a number of authors, some of whom belonged 
to the nineteenth century. Apatkaramdya Ydtra by K. M. Panikkar, Indonesian 
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Diary by S. K. Pottekkad, Mexican MatukaUl by C. B. Kumar, Amerikkayil Poya 
Katha by K. M. George are noteworthy travelogues of the present century. 

The study of the history of Malayalam literature has assumed importance in 
recent years. The first attempt to write such a literary history was made by P. 
Govinda Pillai towards the close of the nineteenth century. His work, called 
Malayala Bhasacaritram, showed the way, and since its publication there has been 
systematic research in this subject. R. Narayana Panikkar’s Kerala Sdhityacari- 
tram, which won a Sahitya Akademi Award in 1955, is a notable work in seven 
volumes. Mention has already been made of Ullur’s five-volume history of 
Malayalam literature. 

Journalism had its role to play in the growth of Malayalam literature. 
Malayala Manorama, at the beginning of this century, took upon itself the task 
of encouraging writers of creative talent. The first literary conference in Kerala 
was sponsored by this journal. Various magazines came into existence which 
served to provide impetus to the literary activity of the time. Special mention 
may be made of two weeklies — Mdtrbhumi and Malayala Rdjyam. 

Marxian influence has been particularly evident in post-Independence 
creative literature. This has led to a deliberate narrowing down of the scope of 
literature. The ‘Back to the soil’ slogan has made the labourer a hero. This is 
only the natural swing of the pendulum from the other side, where extolling the 
royal household was the norm. We should be happy, however, that recent 
trends show balance and widening of interests. Most of the creative writers 
have discovered that they cannot afford to be the stooges of political parties and 
that freedom of the mind is the very life-blood of creative thinking and writing. 
Though it is difficult to make a comparative estimate, one can say that modern 
Malayalam literature ranks among the most virile and progressive literatures 
in India. 
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MARATHI 

LANGUAGE 

M arathi is the official language of the State of Maharastra, spoken by 
forty-two milhon people (according to the 1971 Census). It is quite a pro- 
gressive speech and since the thirteenth century has had a noteworthy literary 
history. The history of the language, however, goes back to about a.d. 1000.^ 
It uses the Nagaii script, locally known as the Bala-bodha, which replaced the 
older alphabet called the Moffi, current in the Maratha land down to the 
eighteenth century. Marathi is a Prakritic speech ‘standing rather by itself’^ 
and has been classified in the Southern Group by Dr S. K. Chatteiji in his 
enumeration of the important languages and dialects of New Indo-Aryan.® 
There are several theories about the origin of the Marathi language. G. V. 
Vaidya is of the opinion that it developed from Sanskrit and took a distinct 
shape fi'om about a.d. 700. Sten Konow maintains that it developed from 
M^arastri Apabhram^a, the latest phase of the Prakrit or Middle Indo-Aryan 
of Mah^astra. According to Dr P. D. Gune, this language acquired its stand- 
ardized form in the eleventh century. Some maintain that Marathi has no 
connexion with other Prakrits but had an indigenous growth, coloured with 
Jaina hybrid Sanskrit, which has been called Southern Apabhramsa. 

As far as the vocabulary is concerned, the basic words of Modem Marathi 
are tadbhava, i.e. derived from Old Indo-Aryan or Sanskrit, with large borrow- 
ings from tatsama or Sanskrit. It has, however, a number of words of the nature 
of substrata from non-Aryan languages (Dravidian and Austric). In recent 
times borrowings from Perso-Arabic, Portuguese, English, and even African 
languages have also occurred.^ The history of Marathi literatirre can be broadly 
divided into three periods: 

i) Early or Old Marathi period, up to a.d. 1350; 

* The first spedmen'of Marathi language can be traced to the Marathi inscription dated a jj. 
983 consisting of only one sentence: Sri Caarfdaraye Karaviyale (done by Sri Caupdaraja). It is inscribed 
in Marathi and Kannada at the foot of the huge monolithic image of Gomate^vara in Mysore. Later 
inscriptions such as the edict of King Aparaditya (a.d. 1183), the grant of King Soidva (aj>. 1202), 
as well as the Pandharpur inscription (ao). 1273) of the days of King Siromapi Ramadevarav, arc 
in Old Marathi. 

’ Cf. S. K. Chatteiji, Languages and Literatures of Modem India, p. 215. 

• Ibid., p. 37. 

* The comprehensive Marathi dictionary, Maharastra Sabdako}a in eight volumes by Y. G. Date 
and G. G. Karve, has 1,12,189 words, out of which the words from Persn-Arabic stock are 2,900 and 
from European languages are 1,500 including 560 English words. 
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ii) Middle Marathi period, from a.d. 1350 to 1800; 

iii) New or Modem Marathi, after ajj. 1800, 

EARLY MARATHI PERIOD 

The reign of the last three kings of the YMava period (a.d. 1189-1320) 
witnessed the growth of quite a large literature both in verse and prose. The 
Ramdyana, the Mahdbkdrata, and the Pancatantra were rendered into Old 
Marathi. Sripati’s work on astrology, Ratnamdld, and Mukundaraja’s philo- 
sophical treatise, Viveka-sindhu,^ are among the early technical works in Old 
Marathi. Poetry of an ornate and rhetorical type is found in poems like Nalo- 
pakhyana and Ruktnini-sdayamvara. 

The sacred books of the Mahanubhava sect, founded in a.d. 1267 by 
Cakradhara, originally a Brahmana from Gujarat, were written in cryptic 
scripts which have been deciphered by scholars like V. K. Rajwade, V. B. 
Kolte, and H. N. Nene. They are in prose and deal with philosophical topics 
in simple Marathi, deliberately rejecting Sanskrit. Members of the sect were 
worshippers of Krsna, the mythical sage Dattatreya, and three Mahanubhava 
founders. Two of their most sacred books are Lild-caritra and Siddhdnta-Sutra. 
Lild-caritra {c. 1286), written by Mahindra Bhata, records the life-story of 
Cakradhara including his instructions to his devotees. Siddhdnta-Sutra is a 
compilation of the sayings of Cakradhara by Kesavadasa. The Mahanubhava 
writers left a fairly rich literature in verse also which is to be found in seven 
long poems, namely, Vaccha-harana, Rukmini-svayamvara, SUupdla-vadha, Uddhava- 
Gitd, Jhdna-prabodha, Sahyddri-varnana, and Ridhipura-varnana. The first three 
are narrative poems depicting episodes in the fife-story of Lord Krsna and 
the last two give accounts of the sacred places of the Mahanubhavas, while 
Uddhxaa-Gitd and Jndna-prabodha are essentially philosophical in character^ 
There are, besides, the dhavalas (devotional songs) of Mahadaisa, a woman 
devotee of Cakradhara. She happened to be the first Marathi poetess. Maha- 
nubhava literature formed the first expression of a revolt agziinst Brahmanical 
orthodoxy. 

The work of uniting different orthodox and heterodox elements of Hinduism 
was carried on with success for four centuries by the Hindu saint-poets of 
Maharastta associated with another more powerful Brahmanical sect known 
as the Varakari Panth.* Jnanesvara or Jnanadeva (1271-93) was the first 

* Apart from Viveka-smdhu, Mukundaraja is credited with another Marathi work, Paramamfta. 
Both deal with Sahkaracarya’s e:q>osition of the Vedanta. These books, however, never became 
popular owing to both difficulty of subject and stylistic defects. — ^Editor. 

' It became the chief means of expression of the Bhakti doctrine in Maharastra. It started as 
an ofishoot of the Jnana school of the Natha Pantha of Giorak^ Natha, with its Yoga practices and 
its Saiva- Vedanta philosophy, and after coming to Maharastra it joined forces with the local VedSnta 
school which favoured the worship of God as Vispu in his form of Viffithala at the shrine in Pandfiar- 
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among the Hindu saints who made the Vedanta popular for everybody 
through the spoken language. He proclaimed the equality of man in the eyes 
of God and openly revolted against the tyranny of Hindu orthodoxy. His 
monumental work, Bhaiidrtha-dipikd, popularly known as Jmnesvari, consisting 
of 9,000 ovV stanzas, forms an erudite commentary on the Bkagavad-Gitd. 
He wrote it in 1290 at the age of nineteen. His Amrtdnubhava is a treatise on 
the Vedanta philosophy couched in excellent poetry. Variety of imagery and 
lucidity of diction characterize both the works. Jfianesvara is held in profound 
esteem as the first great Marathi literary and philosophical genius. Another 
philosophical poet of note contemporaneous with Jhanadeva was Namadeva 
(1270-1350), who was a tailor by profession. Two of Namadeva’s devotional 
poems are found in the Adi Grantha of the Sikhs. His name ranks among the 
noteworthy saint-poets of India, and with his death in a.d. 1350 ends the 
Early period of Marathi literature. Namadeva’s guru Visoba Khecara, a grocer 
by profession, was a poet himself. Other early saint-poets of humble rank were 
Muktabai, Namadeva’s sister; Janabai, a maid-servant; Savanta, a gardener; 
Goroba, a potter; and Cokha, a sweeper. There were also Muslim saint-poets 
like Sheikh Mohammed. 


MIDDLE MARATHI PERIOD 

The major part of the period from a.d. 1350 to a.d. 1550 can be looked 
upon a.s a ‘dark period’ of Marathi literature. The first invasion of Alauddin 
Khilji in 1294 led to the gradual establishment of Muslim rule in this part 
of the country. The age was not favourable for steady literary progress due 
to war and famine in the country. Among teachers and writers of the post- 
Namadeva period were Narasiihha Sarasvati and Janardana Svami. Both 
.belonged to the Varakarl Panth. A number of devotional poems are attri- 
buted to them. 

Ekanatha Svami (1548-99) in the sixteenth, and Tukarama (1588-1649) 
in the seventeenth century built up the great structure of the bhakti poetry. 
Ekanatha’s Bhdgavata (known as Ekandthi Bhdgavata) and Bhdvdrtha Rdmdyana, 


pur, and became a school of Vedantic bhakti with the figures of Visnu and Krsna as personal deities 
through which the devotees approached the Godhead. Pandharpur became the great centre of this 
school, and from the word van, meaning ‘the annual pilgrimage (to Pandharpur)’, which was en- 
joined on its followers and which became very popular, the sect got the name of Varakari. A number 
of great religious teachers had become associated with this school of Ved^tic iAaiti by a.d. 1290. 
— Editor. 

’ By the middle of the fourteenth century two distinct literary forms had been well established in 
Marathi. One was the ovi metre (which was a sort of rhythmic prose, the sentence being divided 
into short lines of about ten syllables each, followed by a half-line) which was employed in narrative 
poems. It may be mentioned that the seven long poems of the Mahanubhava writers were written 
in this metre. The other was the abhanga metre which wtis used for lyric compositions, particularly 
devotional songs. — Editor. 


550 



MARATHI 


each having 20,000 ovi stanzas, not only made Marathi poetry ex 2 Jted by their 
grand style and poetic fervour, but also firmly established Hindu philosophical 
beliefs in those days of national set-back under the Muslims. A saint and a 
great social reformer, Ekanatha was profoundly influenced by Jnanesvara. 
He redacted Jndnesmri and brought out an authentic version of the text. His 
renderings of the Puranic stories immensely contributed in rehabilitating the 
old Hindu culture in Maharastra. Among a number of minor poets who followed 
Ekanatha, Dasopanta deserves special mention. He was a voluminous writer 
and a master of facile verse. Thomas Stephens (1559-1619), an English Jesuit 
who came and settled in Goa, was a contemporary of Ekanatha. He had a 
great love for Marathi and wrote Khrsta Purdna, an extensive work on the 
Old and New Testament stories in chaste Marathi. 

Tukarama’s lyrical abhangas in simple Marathi (5,000 in number) are 
pointed and direct in style, and throbbing with an intense devotion to his God. 
They have a charm of their own, and form a veritable Bible for the people 
of Maharastra. Born in a Sudra family, Tukfo*ama was a poet of the masses. 
He was a vehement critic of the hypocrisies of his time and was a great uni- 
fying force bringing the masses under one religious banner before the Maratha 
revival under iSivaji during the second half of the seventeenth century. Among 
other great poets of the seventeenth and eighteenth centuries were: Mukte^vara 
(1608-60), Samartha Ramadasa (1608-82), Vamana Papdita (1615-78), 
Raghunatha Pandita (t. 1650), Sridhara (1678-1728), and Mayura Pan^ta 
or Moropanta (1729-94). Mukte^vara, son of Ekanatha’s daughter, re-told 
the stories of the Rdmdyana and the Mahdbhdrata in Marathi in a vigorous style. 
Samartha Ramadasa, spiritual teacher of Sivaji, wrote Ddsa-bodha, a work 
of both high seriousness and practical wisdom for the rulers as well as the masses, 
in a style of rare vigour and forthrightness. Great national leaders like Sivaji 
and his followers found their inspiration and incentive to action in Ddsa- 
bodha. Vamana Pandita devoted himself to composing narrative poems based 
on Puranic themes, such as Gajendra-moksa, SUd-svayarhvara, and Venu-sudhd. 
Notable also is his commentary, Yathdrtha-dipikd, on the Bhagavad-Gltd. Further- 
more, he rendered the Bhagavad-Gitd into Marathi under the title Samailoki- 
Gitd. He also translated some Sanskrit works into Marathi verse.® Raghunatha 
Pandita’s narrative poem Nala-Damayanti-svayamvara is based on the Nala 
story of the Mahdbhdrata. Both iSrldhara and Moropanta flourished during 
the Peshwa period (1700-1818). The former was the leading poet of the early 
days of the Peshwas and the latter of the later and the greatest days of the 
Peshwa glory when Maharastra had emerged as the strongest power in the 
whole of India. Sridhara carried the tradition of Ekanatha, Muktesvara, and 

* Vamana Pandita enriched Marathi prosody by introducing new metres based on Sanskrit. 
Marathi was till then rather poor in this respect. — Editor. 
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Vamana Pandita. His Pandava-pratapa, Rama-vijajia, and Hari-vijaya are based 
on the Mahdbharata, the Ramdyam, and the Bhagavata Puram respectively. 
Moropanta is the greatest Marathi poet of the eighteenth century. He has to 
his credit a large number of poems on Puranic themes, such as Krma-vijaya 
and Mantra-Bhagavata. The most important work of Moropanta is his rendering 
of the Mahabharata in the arya metre. His devotional lyrics, Ganga-prarthana, 
Samiaya-ratna-mdld, and Kekdvali, are also held in high esteem in Mah^astra. 

The second half of the seventeenth century witnessed the growth of a kind 
of heroic poetry, known as povddd (from Sanskrit pravada), which became very 
popular. The poets who composed these poems were wandering ballad-makers 
and singers, known as Jdhtrs. The Jdkirs recited their compositions to the accom- 
paniment of a simple one-wire lute, and could keep audiences of thousands 
enthralled by their animated songs about wars and heroic exploits. The first 
famous povddd is by Agnid^a on the subject of Afzal Khan’s meeting with 
SivajI, the second by Tulasidasa on the capture of the fort of Siriihagad by 
Tanaji, Sivaji’s heroic lieutenant. There was also another form of popular 
poetry known as Idvani which came into prominence in the eighteenth century. 
The Idvani songs dealt mainly with earthly love. Honaji Bala, Prabhakara, 
Saganbhau, Paraiurama, and others were famous Idvai^i composers during the 
Peshwa period. The growth of these types of folk-poetry, side by side with the 
sophisticated and decorative kdvyas, immensely enriched Marathi language 
and literatme during the last century and a half of its Middle period. 

Mju-athi prose, which came into existence as early as the Yadava period, 
was also slowly developing and fix>m about the middle of the seventeenth 
century it took a definite form in the chronicles of the Maratha rulers, known 
as bakhars. Vdkenavis-bakhar, Sabkdsadt-bakhar {c. 1697), Ajnd-patra, and Siva- 
digvijaya (1718) zire some of the representative specimens of these prose 
chronicles. 


MODERN MARATHI PERIOD 

The transition from the Peshwa period to the British period was complete 
after the Treaty of Bassein in 1818. Some great thinkers, scholars, political 
leaders, social reformers, and educationists came forward and brought about 
a real intellectual and cultural renaissance in Maharasp-a in the nineteenth 
century. Bal Gangadhar Sastri Jambhekar (1810-46), Govind Viththal 
Mahajan (1815-90), and Krishna Sastri Chiplunkar were pioneers in moderni- 
zing the mind of the people. The foundations of Marathi journalism were 
laud around 1840 by Jambhekar with his daily Darpana and the periodical 
Digdariana, and by Mahajan with his Prabhdkara. Krishna Sastri Chiplunkar’s 
Vicdra-lahari (1853) was a further milestone in the development of journalism. 
Among others who followed were Parasuram Tatya Godbole (1799-1874), 
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Vishnu Bhikaji Gokhale (1825-71), Vishnu Sastri Chiplunkar (1850-82), 
Gopal Ganesh Agarkar (1866-1915), Mahadev Govinda Ranade (1842-1907), 
Gopal Krishna Gokhale (1866-1915), Lokamanya Bal Gangadhar Tilak 
(1856-1920), Kashinath Trimbak Telang (1850-93), Jotiba Phule (1827-89), 
Bhimrao R. Ambedkar (1891-1956), and Ramakrishna Gk)pal Bhandarkar 
(1837-1925). They all contributed to the renaissance in literature and thought 
in Maharastta. India responded intellectually and emotionally to the Western 
challenges mainly through Bengal and Maharasp-a. 

POETRY 

The modernity in Marathi literature was felt simultaneously in poetry and 
novel towards the end of the nineteenth century and gradually it cast its spell 
over other domains of literature. Let us start with the poems of Krishnaji Keshav 
Damle popularly known as ‘Keiavasuta’ (1866-1905), who heralded the dawn, 
as it were, of the modem age in Marathi literatime. His first poem was published 
in 1885; this, however, betrayed a style typical of the scholar-poets belonging 
to the period immediately preceding. But he was soon able to cast off his fasci- 
nation for traditional forms and composed poems which gave something new 
to Marathi literature in style, in expression, and in content. His awareness 
of contemporary social and political thought and his acquaintance with 
English literature came to his advantage in this respect. Among other remark- 
able contemporary poets were: N^u•ayan Vaman Tilak (1865-1919), Ram 
Ganesh Gadkari (1885-1919), Vinayak Janardan Karandikar (1872-1909), 
Tryambak Bapuji Thomare (1890-1918), Narayan Muralidhar Gupte (1872- 
1947), and Bhaskar Ramachandra Tambe (1874-1941), who achieved dis- 
tinction particularly in the twenties. 

The twenties of the twentieth centiuy saw the emergence of a group of 
poets, called the Ravikirana-mandala, who tried to avoid extravagance of 
emotion in their poems. Their special interest lay in the formal and technical 
aspects of poetry. Y. D. Pendharkar (‘Ya^ovanta’) was the most notable poet 
of this group. A note of frustration characterizes his poems. Other poets of the 
group are S. K. Kanetkar and M. T. Patvardhan. In 1925 Prahlad Keshav 
Atre (1898-1968) published a collection of parodies entitled Jhenduci Phule 
which made great fun of both sentimentcd sob-stuff and the strawberry-and- 
cream trend in poetry. There were several other poets contemporaneous with 
the Ravikirana-mandala, who represented a reaction against them. Of them, 
Anant Kanekar (b. 1905), is the most distinguished. He, however, forsook 
poetry after the publication of his Cdndrdt (1933). 

The use of a real modem idiom in poetry began, however, in the forties, 
particularly after the Second World Yfzx, though the older idealism continued 
to attract the average reader. The trio who brought about the revolution in 
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form and content, including stark realism, were B. S. Mardhekar (1907-56), 
P. S. Rege (b. 1910), and A. R. Deshpande (‘Anil’; b. 1910). Though P, S. 
Rege already struck some of the typical features of this new poetry, Mardhekar’s 
Kahl-kavitd (1947) heralded it in its true spirit. Mardhekar was tried on a 
charge of obscenity in his writings, but was later exonerated. He is to Marathi 
what T. S. Eliot is to English, both in poetry and aesthetic theories. His book 
on poetics, Saundarya-ani-sdhityd, won in 1956 a posthumous award from the 
Sahitya Akademi. P. S. Rege did something magical to the use of poetic 
language in Marathi. He experimented with it and expanded its frontiers 
in his pithy, gossamerlike yet sinewy poems. ‘Anil’ introduced, on the one 
hand, innovations in technique (‘free verse’ was rehabilitated by him in 
Marathi) and, on the other, deepened the social awareness of the poet by em- 
phasizing his responsibihties. The maturity of his talent is amply reflected in 
Bkagna-murti (1940) and Pertevhd (1947). The Mardhekar-Rege school was 
kept alive by many younger advocates of ‘pure poetry’ like Mangesh Pad- 
gaonkar, Dilip Chitre, Arun Kolhatkar, and others. Side by side with this, 
there was the other school of progressive poetry to which belonged V. V, 
Shirwadkar, better known as ‘Kusumagraja’ (his famous work: Visdkhd, 1942), 
Sarat Chandra Muktibodh, Vasant Bapat, Vinda Karandikar, and Narayan 
Surve. While poets like B. B. Borkar, Indira Sant, N. G. Deshpande, and 
G. D. Madgulkar restricted themselves to lyric poetry proper, the so-called 
‘intellectual’ poets went on to cater for a different audience and to serve a 
separate function. In the fifties, Marathi poetry was rapidly advancing to 
an incomprehensible area like abstract art, to a land without labels. 

Recent Marathi poetry is much more concerned with technical innova- 
tions than with content. As a reaction to this formalism, there are angry young 
poets who call themselves /lantAm and write with sharp pens dipped in 
venom. There are also experiments in typography and calligraphy, collage 
poems and ‘eye’ poems by R. K. Joshi. 

NOVEL AND SHORT STORY 

The Marathi novel has a history of more than a century since the publi- 
cation of Baba Padmanji’s Yamund-paryatana in 1857. Padmanji represented 
the social trend, while N. S. Risbud with his novels like Manjughosd (1868) 
and R. B. Gunjikar with his Mocangad (1871) stood for the romantic and 
the historical respectively. But the Marathi novel was still seeking a really 
mature and creative talent in the field which it found in Hari Narayan Apte 
(1864-1919), commonly referred to as the ‘prince of novelists’. From 1885 
onwards he produced quite a large number of novels — historical, romantic, 
and social. Ideahsm is writ large in the novels of Apte and he particularly 
excelled in depicting the psychology of women. Among his notable works the 
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following deserve mention : Pan Laksyat Kon Gheto, Usahkdla, Keval Svarajyasdthi, 
Gad Aid Pan Simha Geld, Surya-grahana, Vajrdghdta, etc. Vaman Malhar Joshi 
(1882-1943) has to his credit a few popular novels: Rdgini (1915), Snsilecd 
Deva (1930), and Indu Kdle Ani Sarald Bhole (1935). Vishram Bedekar’s novel, 
Randngana (1939) is a most characteristic work in many ways. It has an inter- 
national canvas and is marked by a note of profound humanism. Translations 
of Bengali novels, particularly those of Bankim Chandra Chatteijee, Sarat 
Chandra Chatteijee, and Prabhat Kumar Mukheijee, were done by V. S. 
Guijar, K. R. Mitra, and others. Narayan Sitaram Phadke (b. 1894) and 
Vishnu Sakharam Khandekar (1898-1976) were the rage of the reading 
public from about 1930 to 1950. Phadke while advocating ‘art for art’s sake’ 
also used political backgrounds for his love stories. The technical skill of the 
author is evident in his Jddugdr. His three other important novels are Pravdsi, 
Uddhdra, and Jhelam. The novels of Khandekar stand in contrast to those 
of Phadke. Ulkd, Kraufica-vadha, and Taydti are among his best works. Another 
popular writer, Gajanan Tryambak. Madkholkar, was primarily concerned 
with political fiction. Muktdtmd, his first novel, is also the first successful 
political fiction in the language. He mixed, however, a due proportion of 
romance in his novels. His Candanavddi, which sympathetically depicts a 
Heurijan girl, is considered a masterpiece in Marathi. Purushottam Yashwant 
Deshpande carried the ‘novel of ideas’ of V. M. Joshi to its existentialist peak. 
Bandhandcyd Palikade and Visdla Jivana are his two most notable novels, the 
former having created a stir when published. The novels and stories of Sane 
Guruji (1899-1950) became popular in the forties. Malati Bedekar (‘Vibhavari 
Sirurkar’) has made herself distinguished in the field, and her Bali (1950) 
is a class by itself. S. R. Biwalkar’s first novel Sunitd (1948) is a landmark 
in the realm of Marathi novel dealing with Hindu-Muslim relations in East 
Bengal (now Bangladesh) at the time of Partition. Other novelists of note in 
the forties and fifties are: Gita Sane, Muktabai Dikshit, Kamalabai Tilak, 
Kusumavati Deshpande, G. N. Dandekar, B. S. Mardhekar, and S. N. 
Pendse®. 

Fiction in Marathi assumed new directions in the sixties with Bhalachandra 
Namede’s Kosld, a novel analysing the lack of values in a young man’s life 
and the irrelevance of old cherished ideals. There are controversial novels 
dealing with permissiveness in sex and depicting the rather seamy side of 
metropolitan life. Two of these much discussed novels are Bhau Padhye’s 
Vdsundkd and Chandrakant Khot’s Ubhaydnvayl Avyaya. There are also popular 
historical novels based on important personahties. Among them Ranjit Desai’s 
novel on Sivaji, Srimdn Yogi, Gangadhar Gadgil’s novel on Lokamanya Tilak, 
Durdamya, B. D. Kher’s novel on Vinayak Damodar Savarkar, Tajna, and 
• One of Pendse’s novels, Rathacakra, won the Sahitya Akademi Award in 1963. 
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Mrinalini Desai’s novel on Mahatma Gandhi, Ha Putra Manavdca, all deserve 
special mention. 

The short story, as a distinct literary genre, came to be established during 
the twenties with N. S. Phadke and V. S. Khandekar. The stories of Hari 
Narayan Apte and others of the earlier period caimot be considered as short 
stories proper. They are rather novels in a shorter dimension. The thirties 
witnessed a number of powerful story-writers, some of whom represented a 
kind of reaction against Phadke and Khandekar. They are Muktabai Dikshit, 
Kamalabai Tilak, Malati Bedekar, Y. G. Joshi, Vaman Ghorghade, Prabhakar 
Padhye, S. M. Mate, Narayan Hari Apte, V. V. Bokil, Anant Kanekar, and 
others. Since the forties, the short story has turned to a new direction and 
become more and more psycho-analytical. Gangadhar Gadgil, Arvind Gokhale, 
P. B. Bhave, and V. Madgulkar gave this form of literatiu'e a modem idiom 
and a rare subtlety of expression. D. B. Mokashi, K. J. Purohit (‘Santarama’), 
G. A. Kulkami, S. D. Panvalkar, S. J. Joshi, C. T. Khanolkar, Sadanand 
Rege, V. S. Pargaonkar, Kamal Desai, Sarat Chandra Chirmule, Vidyadhar 
Pundalik, Jayawant Dalvi, and other exponents of this art-form have carried 
the Marathi short story much further than the earlier popular stories of Y. 
G. Joshi or Vaman Ghorghade, both in the depth of their understanding of 
the interplay of human passions cmd in the variety of techniques. Ranjit Desai, 
G. L. Thokal, D. M. Mirasdar, Shankar Patil, Ananda Yadav, Baburao Bagul, 
and Shankarrao Kharat have specialized in an important type depicting the 
life of the rural classes, in their own stark idiom, with all their downright 
earthy atmosphere and an all-too-human experience in the raw. 

DRAMA 

Mahar^tra has a fairly old tradition of play-writing. But the early Marathi 
plays, like those in other Indian languages, were based on mythological 
themes- The Tamil dramatic forms, particularly kuravanci, exercised a deep 
influence on the early Marathi drama known as lalita in its initial phase of 
development. In the realm of modem Marathi drama, Vishnu Amrit Bhave 
was the pioneering figure. His Puranic drama, Sita-svayarhvara, was staged in 
1841. He wrote some more plays based on Puranic themes. With the spread 
of education and the foundation of the Bombay University in 1857, there grew 
a tendency to translate or adapt Sanskrit plays and later European plays, 
particularly those of Shakespeare, into Marathi. This continued for more 
than two decades. Though Vishnu Amrit Bhave is chronologically the first 
writer of Marathi drama in the Modern period, he was not its real originator. 
The credit of writing the first real modem drama goes to Balwant Pandurang 
Kirloskar (1843-85) who with his Sakuntdd (1880), Saubhadra (1882), and 
Rama-rajya-viyoga (1884) provided a synthesis between the mythological 
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content and the modem treatment. The author has infused into the traditional 
themes of these plays, particularly of Saubhadray a romantic aroma and delin- 
eated them with a remarkable dramatic sldll. The poignancy of their appeal 
is due also to the power of their music. After Kirloskar, G, B. Deval (1854- 
1916) and K. P. Khadilkar (1872-1948) set Marathi drama on a more sound 
and secure ground. Deval’s most characteristic play is Sdradd, his only original 
play. He has to his credit six more plays all of which are adaptations, three 
from Sanskrit and three from English. Khadilkar’s mythological play, Kicaka- 
vadha (1910), was banned by the British Government, as Kicaka and Bhima 
resembled Lord Gurzon and Lokamanya Tilak respectively in their speeches 
on the stage. Nationalist sentiment was thus seeking masked expression through 
such mythological and historical plays. Ram Ganesh Gadkari’s plays (e.g. 
Prema-sanydsa and Punya-prabhdva) depicting social and moral problems became 
popular. His plays are characterized by his creative and facile dialogue. N. 
G. Kelkar (1872-1947) wrote a number of plays based on history as weU as 
mythology, Vasudeo Sastri Khare (1858-1924) wrote fine historical plays like 
Sivasambhava. 

The first Hindi film Alam Ara was screened in Bombay in 1930, and the 
stage suffered a heavy blow at the hands of the cinema. But a few playwrights 
kept up the struggle, like Bhargavram Viththal Warerkar, better known as 
Mama Warerkar (1883-1964), and Prahlad Kcshav Atre. Both used colloquial 
language and broad humour in their social plays, and satire was their main 
weapon. Warerkar wrote about forty plays, and tried to modernize the stage 
by making some modifications in dramatic technique as well as in production. 
Starting with mythological themes, he went on experimenting with various 
subjects. Two of his important plays are Apurva Vangdl (1953) and BhSmi-kanya 
Sitd (1955). The former is on Gandhiji’s NoakhaU tour in East Bengal. P. Kl. 
Atre was essentially a humorist and a greater source of strength to Marathi 
drama. His Lagndd Bedt, on a feminist theme, is a really noteworthy play. 
Another playwright who also tried to revitalize the stage was S. V. Vartak, 
leader of the group ndtya-maTwantara. His play Andhalydnd Said (1933) 
was an adaptation from B, Bjdmson, famous Norwegian playwright. 
Purushottam Lakshman Deshpande has revolutionized the Marathi stage in 
recent years with his plays and very widely admired ‘one-man’ shows of humour- 
cloaked social comment. Vasant Kanetkar’s extremely touching historical play 
R^aga4dld Jenhod Jdg Tete opened a new dimension for Marathi drama and 
Vijay Tendulkar has pushed it forward by his flair for the theatre of the Absurd. 
There are many other successful dramatists like V. V. Shirwadkar, G. T. 
Khanolkar, Nana Jog, G. Y. Marathe, Purushottam Darvhekar, S. G. Sathe, 
Ratnakar Matkaii, and Vidyadhar Gokhale, who are giving of their best 
to enlarge the horizon. 


557 



the cultural heritage of INDIA 

The new drama is to a great extent concerned with sex and violence and 
the hypocrisy of modern Hfe. Vijay Tendulkar’s plays hke Sakhdrdma Bdindar 
and Ghdsirdm Kotvdl and a recent play Vdsand-kdnda by Mahesh Elkunchwar 
created a lot of stir among connoisseurs as also among ordinary spectators. 
Drama is freely borrowing from folk-forms like tamdsd}’^ and laUta. The problems 
it seeks to discuss are partly biological and partly socio-political. So there is an 
eternal conflict between merely popular plays and plays with a lasting literary 
value. Marathi has its own quota of commercially popular plays, translations 
and adaptations, and mere entertainers also. Some old plays of Deval and 
Gadkari continue to charm the audience with their musical interludes and 
scintillating dialogues. 

OTHER DOMAINS OF LITERATURE 

Marathi literature is very rich in personal essays, sketches, travelogues, 
autobiographies, and biographies. N. S. Phadke and V. S. Khandekar atten- 
uated the sweep and verve of thought found in the early discursive essay of 
the days of Vishnu Sastri Chiplunkar and S. M. Paranjape (1864-1929) to a 
more witty personal idiom and a choice of common subjects of everyday life. 
Many others hke Kusumavati Deshpande, Anant Kanekar, V. M. Dandekar, 
N. M. Sant, and K. J. Purohit have enriched this form. Side by side with their 
essays, there are the humorous essays of P. L. Deshpande and others. The essay 
suffered some sort of dechne in the forties; but during the last twenty-five years 
Durga Bhagwat, Iravati Karve (both have won Sahitya Akademi Awards), 
N. G. Gore, and Vinda Karandikar have given to this genre a further depth by 
their schoi3U’ship and wide range of subjects, poetic sensibihty and dehcate 
handhng of the language. Besides, they have added a special charm to it by 
subdued irony and understatement, witty observations and satirical sketches. 
R. B. Joshi’s travel sketches have the flavour of genuine essay in them. 

Biography in Marathi has quite an old tradition which can be traced to the 
works of the Mahanubhava sect. In the Modem period the life of Dr Johnson 
written by Vishnu Sastri Chiplunkar and lives of heroes like Garibaldi and 
Mazzini by N. C. Kelkar and V. D. Savarkar respectively have rendered great 
service in setting new standards in this field. N. R. Phatak, B. M. Purandere, 
Dhananjay Kir, and others have widened the horizons of this particular genre. 
Autobiographies were written during the days of the Peshwas, and the one by 
Nana Phadanavis (1742-1800) is remarkable for its frank self-analysis. MdzA 
Pravdsa (1857) of Godse Bhatji and the memoirs (1910) of Ramabai Ranade 
(1862-1924), the wife of M. G. Ranade, are in a class by themselves. The auto- 

^ TamdSd is a kind of danco-drama with songs and music, which became popular in MahSraf tra 
in the eighteenth century. In thcxse days young boys dressed as women used to sing vulgar and even 
obscene Itbajfis in the tamdid performances. — ^Editor. 
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biographies of D. K. Karve and Dharmanand Kosambi, Lakshmibai Tilak, 
V. D. Savarkar, Senapati Bapat, N. V. Gadgil, Chintamanrao Kolhatkar, and 
B. V. Warerkar are very notable records of their age as well as of their personal 
reactions and vicissitudes in life. 

Maharastra with its tradition of scholarship in disciplines like history, phi- 
losophy, politics, and linguistics is very much advanced in literature dealing 
with these subjects. During the early years of the twentieth century V. K. 
Rajwade and C. V. Vaidya concentrated on works of historical research and 
S. M. Paranjape on vigorous political writings. Gita-rahasya, the magnum opus of 
Lokamanya Tilak, is a profound testament of the author’s political philosophy 
and philosophical acumen. G. S. Sardesai, D. B. Parasnis, T. S. Shejwalkar, 
D. V. Potdar, and V. S. Bendre contributed greatly to Marathi historical 
writings in the years that followed. R. D. Ranade and Lakshman Sastri Joshi 
have made rich contributions to Indian philosophy and logic, and Iravati 
Karve and G. S. Ghurye have earned a fine reputation in the field of sociology. 
N. G. Kalelkar and Ashok Kelkar are hnguists of great stature. Lexicographical 
and encyclopaedic works have been undertaken in Maharastra with great 
diligence right from the days of Sivaji when a Rdjya-vyavahara-kosa was com- 
piled, up to Ghitrav Sastri’s more recent Pradna-caritra-kosa. Maharastra Jnana- 
kosa of S. V. Ketkar (1884-1937) is an encyclopaedia in twenty-three volumes. 
Added to these, there is Sanskrit scholarship in aU fields including poetics. The 
emergence of literary criticism can be traced to the early Marathi periodicals, 
particularly to the illustrious monthly of Vishnu Sastri Chiplunkar, the Niban- 
dha-mdld (1874). Literary criticism has had a varied record, and amongst modern 
critics G. T. Deshpande, K. N. Watwe, R. S. Jog, S. K. Kshirsagar, R. S. 
Walimbe, B. S. Mardhekar, W. L. Kulkarni, Kusumavati Deshpande, Pra- 
bhakar Padhye, Madhav Achawal, Vasant Davtar, and D. K. Bedekar have 
contributed towards the development of this genre. Marxist criticism could not 
strike any deep roots in Maharasp-a, though Lalji Pendse, Sarat Chandra 
Muktibodh wrote with a sociahst-realistic bias. It is the logical positivist or 
existentialist approach that seems to be gaining ground. This finds favour with 
writers as well as readers. 

Marathi literature has contributed to the cultural integration of India in 
various ways. There are, for example, poems, novels, and plays on personalities 
who do not belong to Maharastra but are adored as leaders of national impor- 
tance. Mention may be made of the novels on Swami Vivekananda,^^ Subhas 
Chandra Bose, and Sri Aurobindo written respectively by B. D. Kher, P. K. 
Atre, and Jyotsna Devdhar. G. D. Khanolkar’s Ravindra-vind and B. B. Borkar’s 
Anandaydtri are two very good books on Tagore’s fife and work. 

“ A drama and a long poem on Vivekananda in Sanskrit have also been composed by S. B. 
Velankar and S. B. Vamekar. 
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Marathi literatiure has evinced, during the last thirty years after Indepen- 
dence, remarkable variety and vigour. Writers belonging to different ideologies 
and socio-political beliefe have produced works of literary merit in all fields. 
The list of wnters in M2irathi who received Sahitya Akademi Awards includes 
B. S. Mardhekar and R. B. Patankar (aesthetics), N. R. Fhatak (biography of 
G. K. Gokhale), T. S. Shejwalkar (biography of Sivaji), Godavari Parulekar 
(autobiography), V. S. Khandekar and S. N. Pendse (novels), and Durga 
Bhagavat and P. L. Deshpande (light essays). The present-day Marathi 
literature is the product of a healthy interaction between a deep respect for the 
past and a forward-looking feeling for the future. A very encomaging factor is 
that activitsts in political field from Lokmanya Tilak to Vinoba Bhave have 
shown great sensitivity to matters literary and cultural. Now, scientific literatmre 
is also rapidly developing and mathematicians like Jayant Naralikar write 
science fiction. 
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LANGUAGE : ITS ORIGIN 

O RIYA^ is the official language of the State of Orissa which forms a part of 
the Indian Union. In ancient days Orissa was known variously as Utkala, 
Kalihga, and Odra-desa. There is ample historical evidence to show that the 
people of Utkala (lit. the land pre-eminent in kald or the arts) excelled in every 
branch of the arts, and the Oriya hterature was one of the earliest to flourish in 
the Indian Sub-continent. Recognized in the Indian Constitution as one of the 
major languages, Oriya is spoken (according to the 1971 Census) by about 
twenty million people residing in Orissa and in the contiguous areas of the 
neighbouring States. The language was derived from MagadhI Prakrit and 
influenced by the local pre-Aryan and other Middle Indo-Aryan or Prakrit 
dialects used by the Aryan-speaking people who had setded in Orissa from the 
Ardha-Magadhi and SaurasenI areas. Oriya as a New or Modern Indo-Aryan 
language came into being about the tenth century a.d. It can be looked upon 
as the immediate sister of Bengali and Assamese, and first cousin of Maithili, 
Magadhi, and Bhojpuri. 

For convenience, the history of the Oriya language and literature may be 
classified broadly into three main periods, namely, the Old (up to a.d. 1500), 
the Middle (a.d. 1500-1800), and the New or Modern (after a.d. 1800). 
In the course of evolution through the periods mentioned, the language and 
literature of the land have assumed distinct traits as a result of various political, 
social, and cultural movements, culminating in the present form. 

OLD ORIYA LITERATURE 

Orissa, the land of Lord Jagannatha, has absorbed almost all the rehgions 
of India, and this is reflected not only in its art and architecture, but also in 
its literature. The Hathigumpha inscription of King KJiaravela (first century 
B.c.) in Prakrit may be taken to be the earliest indigenous literary expression 
in the land. The language of this inscription, having a definite artistic flair, is 

1 The anglicized words oriya and orissa are derived from odid and odiid both of which again are 
derived from ojfra (or u^a) and o^a~vifaya>odiviSS respectively. The Odras, an ancient aboriginal 
tribe, still survive as a cultivating class in the deltaic areas of Orissa. They are now called ‘Odas’. 
Odra-deja thus signifies the land of the Odras or Udras. The word oda or odiia is supposed to have 
an association with the act of ‘tilling* in the Dravidian tongues. The other two tribes associated with 
the names of ancient Orissa, the Utkalas and Kalingas, seem to have gradually lost their supremacy 
and assimilated with die other insiders in the course of time. 
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reaching impact on the literature and people of the land. Five outstanding 
poets, known as the panca sakhas or ‘five friends’ of Caitanya (1485-1533), 
flourished during the first quarter of the sixteenth century and left behind 
them an enormous mass of rehgious literature in Oriya, which is still read and 
enjoyed by hundreds. These poets are Balarama Dasa, Jagannatha Dasa, 
Ananta Dasa, Yasovanta Dasa, and Acyutananda Dasa. These panca sakhas 
advocated Vaisnavism, and their literature chiefly dealt with man’s quest of God 
for the attainment of salvation. Their works, particularly the adaptations of 
the epics and Puranas, solved the problem of illiteracy in Orissa to a great 
extent. Among th.t panca sakhas, the contributions of Balarama Dasa and Jagan- 
natha Dasa to Oriya poetry are the most significant. Balarama Dasa wrote the 
first Oriya Ramdyana (c.a.d. 1500), the most popular among more than a dozen 
versions of the epic tale of Rama and Sita existing in the language. Like S^ala 
Dasa’s Mahdbhdrata, Balarama Dasa’s Rdmdyana is also tinged with local colom:. 
He has to his credit a large number of smaller works also, of which Bhdva- 
samudra deserves special mention. It is a imique literary expression of the sub- 
lime devotion, complete surrender, and self-forgetting love of an essentially 
pious soul who sometimes challenges his beloved Lord and takes Him to task in 
the most daring terms, which of course clearly brings out the real bhakta in him.® 

Jagannatha Dasa’s Bhdgavata Purdna has a greater and wider appeal for the 

* An idea of his apparently challenging but fundamentally prayerful attitude can be had from 
the following lines taken at random from his work. 

Referring to the abduction of Sita, he bursts into open defiance: 

‘That you Jagannatha, let your wife go to Ravana, 

Is very like you; 

Not able to maintain your own wife 
Why did you blame another for doing it ? 

And she, tired of suffering so much with you. 

Went rightly to a man who would make her comfortable ! 

And are you indeed worthy of that beauteous daughter of King Janaka ? 

Believe me, my Lord, you look like no more 
Than a servant beside her 1’ 

The poet even challenges Jagaimatha’s existence in Orissa ! 

‘My Lord, your home is outside Jambudvipa, 

At Dvaraka, somewhere in the sea. 

Why don’t you go back to live in your own land ? 

Why are you here, in our country ? 

Have you made yourself overlord here 
To insult innocents like Bali Dasa ?’ 

But the sublime prayer, the genuine tone of total surrender, and the self-forgetting love of a 
highly sensitive devotee burst forth most poignantly in many places tetu-lng all veils of pique: 
‘You made me a prisoner at the hands of the king. 

But I have made you a prisoner in the secrecy of my heart ! 

Tell me, my Lord, that you are my Prisoner, 

And that gives me blessed happiness I’ 

— (translation by Mayadhar Mansinha, op. eit., pp. 92-93)^ 
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reading public of Orissa than even Sarala Dasa’s Mahdbharata. It is still held 
in the highest esteem in every nook and corner of Orissa as a relic of divinity. 
Defying the contempt of the royal court, friends, and critics, Jagannatha 
started writing his Bhagavata Purdna in the language of the masses in order to 
show them the clear path of faith and virtue, which the common man without 
a fair knowledge of Sanskrit could hardly find out with any sense of certainty. 
Jagannatha not only undertook to write in Oriya, but succeeded in writing it 
in the most elegant and lucid diction hitherto considered impossible. In its 
simple dignity, unadorned beauty, and inherent poetical quality, his language 
reminds one of the authorized version of the English Bible. For translating 
the Sanskrit Bhagavata into Oriya, Jagannatha invented a new rhyming couplet 
with nine syllables. Popularly known as the bhagavata metre, it has since then 
turned out to be the handiest metre in Oriya. Jagannatha’s work is not 
at all a literal translation of the original, but ‘its general aroma of sanctity, 
its soft fluency, its quiet dignity and the sublime air of high moral 
and spiritual life it breathes, go straight into the hearts of hearers and 
readers’.® Jagannatha Dasa was a prolific writer in Oriya as well as in Sanskrit. 
Ananta Dasa, Ya^ovanta Dasa, and Acyutananda Dasa also wrote a large 
number of books. Acyutananda’s Harivaihia is a highly sacred work to the 
people of Orissa, and in popularity it is next only to Bhagavata of Jagannatha 
Dasa. These five mystic poets released religion out of the stone walls and spread 
it in the hearts of the people, taking it to great poetic heights. 

Influenced by the pahca sakhds, a group of religious poets and poetesses 
wrote poems solely on the love theme of Radha and Krsna. They were 
Raya Ramananda, Madhavi DasT, Sisu Sankara Dasa, Mahadeva Dasa, Murari 
Raya, Candakavi, Damodara Campatiraya, and Prataparudra Deva — the 
Gajapati king of Orissa. The influence of the Brajabuli literature may also be 
traced in the Oriya literature of this period, especially in the works of these 
poets. The cult of Jagannatha is manifest in its greatness in this age through 
hymns and other poetic genres influenced by the esoteric principles of Yoga. 
Sri Caitanya also gave a new impetus to the literature of this period by his 
prema-dharma or cult of love. 

It was the age of epics and Puranas, and taking inspiration from Sarala Dasa 
and the pahca sakhds, several poets created a vast mass of Puranic literature in 
Oriya. Among them Mahadeva Dasa,^® Pitambara Dasa,^^ and Krsnacarana 

* Cf. Mayadhar Mansinha, op. cit., p. 99. 

“ Mahadeva Dasa was the most prolific of the three. His works include the Mdrkandtya Purdna, 
Viffiukeiari Purdna, Padma Purdija as well as Kdrttika-mdhdtmya, Vaiidkha-mdhdtmya, Mdgha-mdhdtmya, 
Afddha-mahdtmya, Dvddasi-mdhdtmya, and J^Uddri-mdhdtmya. 

Pitambara Dasa wrote only one Puranic epic, Mrsimha Purdna, but in narrative skill, imagi- 
native wealth, character delineation, originality of thought, and in stylistic elegance it stands out 
as one of the most remarkable productions in the whole Middle Oriya literature. 
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Pattanayakai* were the most popular. Of numerous versions of the epics, the 
most remarkable is Krsna Sirhha’s Mahabhdrata which is fairly accurate in its 
translation of the original. Vicitra Rdmayana of Visvanatha Khunita and Ttkd 
Rdmdyam of Mahe^vara Dasa are also popular for their lyrical appeal. 

In the first part of the seventeenth century, the kdvya literature reached its 
zenith. This period of Oriya literature popularly known as the kdvya-yuga, the 
age of ornate poetry, started in open rebellion against the strong and simple 
devotional faith and religious enthusiasm enshrined in the works of the panca 
sakhds. This age is also called an age of convention and style. Happy similes, apt 
metaphors, and verbal jugglery embellish the poems of this age. The influence 
of Jayadeva’s Gitagovinda towards the growth of this ornate poetry in Oriya is 
clearly recognizable. The tendency had already become conspicuous in a few 
earher works like Rdma-bibhd of Arjuna Dasa. Some gems of this genre belong to 
the latter part of the sixteenth century. They are : Usdbhildsa by Si^u Sankara 
Dasa, Rahasya-mafijari by Devadurlabha Dasa, Sasisend by Pratapa Raya, and 
SaJirekhd by Padmanabha Sricandana, Ramacandra Pattanayaka in his Hdrd- 
vali (early seventeenth century) made a bold departure fi'om aonvention by 
choosing the principal characters fi*om the commonalty. This was a new type 
which may be called novels in verse.^® From the middle of the seventeenth 
century, as already mentioned, poets began to write in an ornate and artificial 
style which was a dominant feature of the new age. The first poem having an 
artificial tinge is perhaps Kalpalatd by Aijuna Dasa. It was followed by Premdlo- 
cand by Visnu Dasa, Lildvati by Raghunatha Haricandana, Kdncanalatd by 
Sridhara Dasa ; a number of fictional, historical, and devotional poems including 
Kdnd-Kdveri by Purusottama Dasa, Caitanya Bhdgavata by Isvara Dasa, Jagan- 
ndtha-caritdmrta by Divakara Dasa, Kaldvati by Partha Sricandana, Ratna- 
manjari and Raghundtha-vildsa by Dhananjaya Bhanja, Jagamohana-ckanda, Rasa- 
kallola, Arta-trdna-cautisd, and other poems by Dinakrsna Dasa,^* Sarvdnga- 
sundari Citrakald by Lokanatha Vidyadhara, and Prema-pancdmrta by Bhupati 
Pandita. Rasa-kallola, Dinakrsna’s magnum opus, is a type of its own, and it stands 
unrivalled in its diction, music, metrical beauty, and aesthetic appeal. Other 
well-known authors of this period are Madhusudana, Sadasiva, Siiiu Isvara 
Dasa, Vmdavana Dasa, and Kahanu Dasa, Vrndavana D^a’s Rasa-vdridhi 
is an excellent adaptation of Jayadeva’s Gitagovinda. Kahanu Dasa’s Rdma- 
rasdmrta-sindhu is a beautiful kdvya in 108 cantos of 108 verses each on the Rdmd- 
yana theme. These works show that erotic themes and artistry of presentation 

“ Kr^nacarana Pattanayaka had to his credit two works, Vamana Puraija and Kalki Ptarana. But 
they were not as popular as the works of the other two writers. 

“ Cf. S. K. Chatteiji, Languages and IMeraturet of Modern India, p. 206. 

Dinakrsna Dasa was a follower of the Jn^a-bhakd school of Vai?Eiavism. His great scholarship 
and thorough acquaintance with all Sanskrit sciences served as an added advantage to his remark- 
able poetic genius. 
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were developing into a poetic mode that reached its culmination in the poetry 
of Upendra Bhanja (1670-1720) and was adopted by Sadananda, Abhimanyu, 
and Mandaradhara. Dlnakrsna, Upendra Bhanja, and Abhimanyu were the 
outstanding poetic geniuses of this period, and Upendra Bhanja was the most 
highly talented of the trio. At a period when poetic themes admitted of litde 
variety, he concentrated mostly on the artistry of execution. His literary output 
is a motley world consisting of merits and demerits, the pure and the trivial, 
the fine and the gross, the pointed and the circumlocutory. His vocabulary 
was rich, and he showed so great a skill in its use that he appeared to be a 
poetic wizard without a rival. Ldvanyavatl, Vaidehisa-vildsa, and Koti-brahmanda- 
sundari are his masterpieces. Of his numerous other works, Rasika-hdravali, Prema~ 
sudhanidhiy Subhadrd-parinaya, Kald-kautuka^ Abamd-rasa-taranga, Rasa-pancaka^ 
and Gitabhidhana deserve special mention. The last two books were written 
specially to enlighten young aspirants about poetical and rhetorical devices. 
Vidagdha-cinlamani is the finest work of Abhimanyu Samantasimhara and a re- 
markable contribution to the realm of Oriya Vaisnava poetry of the ornate 
type. Some of the cantos of this Kdvya are so pathetic and yet so charming that a 
sensitive reader is sure to be moved to tears on reading them. Unfortunately, 
side by side with the ‘sublime flashes of his (the poet’s) vision of Divine love’, 
his depiction of the popular earthly concept of love between Radha and Krepa 
sometimes brings ‘his golden images’^ down to the level of sensuousness. But 
it must be said to his credit that his delineation of love is unique in Oriya litera- 
ture, the parallel to which is rarely to be seen in any literature. Despite the 
erotic flashes on a superficial reading, one is astounded by the allegorical depth 
and implied mysticism in his poetry. He devoted three chandas (cantos) consist- 
ing of 148 stanzas only to depicting love in its various forms found in the human 
as well as the animal world. Apart fi-om this, Abhimanyu composed a few 
more kdvyas, of which Sulaksam, Rasavati, Premakala, and Prema-cintdmani deserve 
special mention. 

The poetic tradition of Upendra Bhanja, Dlnakrsna, and Abhimanyu was 
followed by a number of poets; Bbaktacarana Dasa {Manobodha-cautiid and 
Mathura-mangala) , Yadumani Mahapatra [Prabandha-purncuandra) , Krpasindhu 
Bhikhari Dasa, Cakrapani Pattanayaka, ‘Kavisurya’ Baladeva Ratha, Bana- 
mali, Gopalakrushna Pattanayak, and others. Their poems are simple and 
graceful; but the stamp of artificiality can be traced there. KUora-candramnda- 
campu of Baladeva Ratha (1789-1845) is a remarkable composition written on 
the theme of the love between Radha and Krsna. A musical drama in con- 
struction, it is a string of enchanting lyrics composed in the cautUd pattern, 
each lyric being the utterance of a character. The character of Lalita, mes- 
senger between the divine lovers, powerfully depicted in this work stands out as 
Cf. Mayadhar Manainha, op. cit., p. 128. 
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unique in the whole range of Oriya literature. The songs of the Campu cover a 
very wide range of musical composition. Held in great respect by experts, they 
offer a real test to the students of music. Taken as a whole, the Campu can be 
looked upon both as a brilliant ‘lyrical drama’ and as an exquisite piece of 
‘musical poetry’. Apart from this small work of thirty-four songs, ‘Kavisurya’ 
has to his credit several hundred songs also almost similar in character to those 
in the Campu. Gopalakrushna (d. 1862) and Banamali are two other great 
Vaisnava song-makers of the late Middle period, the former being as prolific 
as Baladeva. Free from conventionalities, the songs of Gopalakrushna and 
BanamaU can be compared with those of the famous Vaisnava poets, Vidyapati 
of Mithila and Candidasa of Bengal. Gopalakrushna is unique in another 
respect. He is the only poet as yet to depict Krsna as a child with all his frolics 
and pranks. 

The metaphysical tradidon ushered in by the panca sakhds, particularly by 
Acyutananda Dasa, was continued by a few late medieval poets. The most 
prominent among them are Bhima Bhoi (d. 1895), the blind and unlettered 
Khond poet, and Arakshita Dasa. The former’s bhajanas contained in books like 
Stuti-cintdmani are still very popular in Orissa. Arakshita Dasa is the author of 
the well-known Mahimandala-Gitd. Both of them advocated the worship of, and 
faith in. Brahman the formless One and preached openly against idolatry. 
Bhima Bhoi was the poet who dreamt of the emancipation of mankind. In one 
of his poems he says : Let condemned be my life to hell, but let mankind be 
saved. 

Another landmark in Oriya literature of the Middle period is Samara- 
taranga of Vrajanatha Badajena (1730-95 ?). It can easily claim a place of 
distinction in Indian literature as a poem of war and heroism. It records in 
heroic style and picturesque manner the historically doubtful victory of the 
forces of Trilocana Mahindra Bahadur, king of Dhenkanal, over the Marathas 
under CimanjI Bhonsla. A historical ( ?) poem, Samara-tar ahga offers a thrilh’ng 
study of patriotic sentiment, vivid details of military manoeuvres, and a noble 
account of soldierly conduct. Apart from Samara-taranga, the following two 
of his thirteen books now extant deserve special mention: Caturvinoda, a story- 
cycle in prose, and Ambikd-vildsa, a kavya on the marriage of Siva with Ambika 
or Uma. The authorship of Ambikd-vildsa, however, is still doubtful. The 
variety in poetic genres of Oriya literature in its Middle period is astonishing. 
To mention a few of them: purdria, kathd, mdhdtmya, pdld, boli, padi, gitd, samhitd, 
jandna, bhajana, vrata, mdnasd, kirttana, prasanga, citdu, dohd, gdna, tikd, campu, 
patala, avakdia, vildsa, gujjari, ogdla, kavaca, and nirnaya. 

MODERN ORIYA LITERATURE 

Broadly speaking, the Modern period in Oriya literature began with its 
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contact with the West after the British occupation of Orissa in 1803. The 
period witnessed the spread of Western education and culture, gave rise to 
new trends of thought, and widened the literary vision of the writers. Conse- 
quently, both in form and content, there was a complete break from the past, 
the dominant trends being humanism, love of Nature, nationalism, realism, 
etc. 


THE GREAT TRIO AND OTHERS 

Phakirmohan Senapati (1843-1918), Radhanath Ray (1848-1908), and 
Madhusudan Rao (1853-1912) are the great pioneers of Modern Oriya litera- 
ture. The three writers, however, expressed themselves in different ways. 
They took Man, Nature, and God as their motifs respectively. It is said of the 
trio that Phakirmohan represented Satj/a, Radhanath stood for Smdara, and 
Madhusudan for Siva.^^ 

Phakirmohan has works both in prose and verse to his credit, but is better 
known as a prose writer. He created a vigorous style in which the spoken 
language was used freely for the first time in literary composition. He is the 
first great writer of novels^’ in Oriya and his works include Chamdna Athaguntha, 
Mdmu, Prdya^citta, and Lachamd. These books represented a reaction against 
the older school in ways more than one. The use of the spoken language and 
the selection of the common people as heroes and heroines are the two impor- 
tant novel features noticed in Phakirmohan’s works. He introduced a new 
outlook into novel-writing also by depicting the contemporary social life of 
Orissa. Phakirmohan’s deep insight into human nature is reflected in his 
novels. He is also the first writer of modem short stories in Oriya, which have 
now been collected in two volumes under the title Galpa-svalpa. His Atmajivana- 
carita, an autobiography, is a remarkable specimen of the genre. It is as inter- 
esting as any work of fiction. Though primarily known as a prose writer, 
Phakirmohan was a gifted poet too. Besides his verse translations of the 
Rdmdyam, the Mahdbhdrata, the Gita, the Harivarhia, and the Chdndogya Upanisad, 
the author has to his credit such original poetical works as Utkala-bkramai^a 
(1892), Puspamdld, Upahdra, Avasara-vdsare, and Bauddhdvatdra-kdvya (1909). 

Radhanath, who came from a Bengali family setded in Orissa, loved 
Nature deeply and interpreted her every passing phase and mood with a passion 
and wealth of imagery, hardly surpassed in any other modern Indian litera- 
ture. He was the first Oriya poet to reveal the beauties of Nature to the common 
eye; the landscape, the hills, rivers, and brooks of Orissa have been made 

“ These are the three aspects of the supreme Spirit as enunciated in the Upanisads. 

” The credit of writing the first novel in Oriya goes to Ramasankar Ray, father of modem Oriya 
drama. ViuaSni, his only complete novel, was written about twelve years before Phakirmohan attempt- 
ed his first in Chamana Athagurtfha, published in book form in 1901. But it b in the hands of Phakir- 
mohan that the novel in Oriya literature came to maturity. 
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familiar by his pen. He still remains the greatest landscape painter in Oriya 
poetry. He clothed Nature with a human personality and depicted her as 
capable of human imderstanding and sympathy. His long lyrical narrative 
Cilikd is a unique specimen of Nature poetry. The lake Ghilka was dearer 
to him than any human beloved could be. She consoled him when he was 
depressed by bitterness, sorrow, and sickness. She unfolded before his eyes 
visions of Orissa’s past glories. Radhanath was a patriot, and infused the 
spirit of love for the country into the hearts of the people. He was the first 
to give in Mahdydtrd, his magnum opus, an epic in blank verse to Oriya literature. 
It was written on the theme of the final departure of the Pandavas to the 
Himalayas after the great battle of Kuruksetra. Although incomplete,^® it is 
indeed a landmark in Oriya literature. He also exhibited rare talent as a 
social reformer. His Darabdra is a verse satire on human vanities. His notable 
verse romances other than Cilikd are: Keddra-Gaurl, Candrabhdgd, MandUcesvari, 
Yaydti-kesari, Usd, and Pdrvati. They have a sensuous character about them. 

Mahar^trian by birth, Madhusudan, a contemporary of Radhanath, 
was a bhakta-kam (devotional poet). He was an optimist who saw order and 
peace in the world. A member of the Brahmo Samaj, he was not satisfied 
with worldly attachments and yearned for union with the Spirit Divine. 
Madhusudan made remarkable experiments in verse forms. He composed 
his sonnets after Shakespeare and Milton. Vasanta-gdthd, a sonnet-sequence, 
and Kusumdnjali, a collection of devotional poems, ‘embody some of the highest 
flights of his imagination in the realms of Truth, World and Time’.“ His 
Himdcale Udaya-uchava is an outstanding Nature poem. Utkala-gdthd containing 
songs and poems on Orissa, forcefully reveals Madhusudan’s patriotic fervour. 
His Rsiprdne Devdvatarana gives an imaginative but impressive picture of a 
Vedic sage. It is said to have been highly eulogized by Rabindranath Tagore. 
He has also to his credit a wonderful translation of Bhavabhuti’s Utlara Rdma- 
carita. He wrote also a number of stories and essays in forceful prose. 

Next in importance is Gangadhar Meher (1862-1924), weaver-poet of 
Sambalpur. Due to lack of good education, the range of his world was limited, 
but in his own way he contributed considerably to the realm of modern Oriya 
poetry. He described natural scenery and human passions and sentiments 
with admirable skill and artistry. His poetry is rich in imagery and colour. 
He wrote beautiful odes, sonnets, and lyrics as well as kdiyas on classical models. 
His kdvyas, Tapasvini and Ktcaka-vadha, are among the rarest gems in the 
whole range of Oriya hterature. His Sita in the former is a unique creation 


“ It is now available only in seven cantos. It was originally planned by the poet to be completed 
in as many as thirty cantos. Radhanath is reported to have finished the twenty-first canto, but he 
had to destroy the other fourteen cantos as they were suspected of containing strong anti-British feelings. 
“ Cf. S. K. Chatterji, op. cit., p. 211. 
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of his poetic genius. It has been rightly observed: ‘An enormous quantity 
of poetry has been produced in Oriya on the portrayal of Sita, the ideal woman. 
But nothing in the whole of Oriya literature can surpass the beauty, charm 
and grandeur of Sita as she comes to life in Meher’s famous kdvya, TapasvinV 
Though he borrowed his material from the classics of Kalidasa and Bhavabhuti, 
his original creative touches are too unmistakable to be missed. His other 
poetical works include Pramya-vallari, Indumati, Utkala-laksmi, Kavitd-kallola, 
Arghya-thdli, Bhdrati-bhdvand, Padmini, and Krsaka-sangita. 

Nandakishore Bala, familiarly known as a palli-kcwi (poet of the village), 
has immortalized rural Orissa in his Palli-citra and Pfirjharini. His poems 
exhale the smell of the soil and radiate the quiet and unsophisticated aroma 
of the countryside. His novel Kanakalatd is also surcharged with the flavour 
and romance of rural Orissa. He also made his name as a writer of children’s 
poems and his Ndnd Bdyd Gita is an excellent specimen of this particular branch 
of literature. Ghintamani Mohanty followed the style of Radhanath in his 
poetic art. Humour was one of his fortes. He was a laborious poet and wrote 
profusely. His Vikramdditya is a heroic kdvya in blank verse and his Viiva-citra 
is a collection of poems written in a satirical vein. 

SATYAVADI YUGA 

The period that followed is commonly called the Satyavadi Yuga. It covers 
a brief range of eleven years (1909-20) and has its origin in a kind of idealistic 
cultural activity which centred round the Satyavadi school founded by Pandit 
Gopabandhu Das. The other pioneers of this movement were eminent scholars 
like Kripasindhu Mishra, Godavarish Mishra, Harihara Das, and Nilakantha 
Das, who sought to reform society and rebuild the nation. Nationalism found 
an effective expression in their poems, essays, and plays. Nilakantha Das 
and Godavarish Mishra won Sahitya Akademi Awards for their outstanding 
autobiographies. Gopabandhu, who wzis a staunch patriot, launched his 
campmgn of revitalizing the nation through education and literature. His 
two popular poems written in the Hazaribag jail (1924-26), Bandira Atmakathd 
and Dharmapada, clearly bring out the man and the literary genius. Mdyddevi, 
Komrake, and Khdravela are the three chief historical kdvyas of Nilakantha, of 
which the second is his magnum opus. He excelled also in adaptations. In Ddsa 
Pfdyaka and Pranayini he reproduced so to say Tennyson’s Enoch Arden and 
The Princess respectively. Nilakantha was a vigorous stylist in prose too. His 
Arya-jivana is a collection of essays interpreting in a scintillating style the 
Brahmanic ideal of life and society. His Odiyd Sdhityara Kramaparindma is a 
critical study of the history of Oriya literature. Kripasindhu based his works on 
history, weaving facts into the delicate fabric of language. His three out- 

** Cf. Mayadhar Mansinha, op. cit., p. 200. 
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Standing works in prose are Konaraka, Barabdtt, and Utkala-itihasa. Though 
essentially historical in character, they are enlivened by a marked literary 
grace and charm. Godavarish composed a number of historical ballads, poems, 
smd patriotic plays, which have a definite stamp of originality and which 
created a sensation when published. These authors contributed in their own 
ways to the awakening of a nadonal spirit among the people. Though national- 
ism and reformation were the dominant trends of this age, the delineation 
of love and beauty and the expression of personal emotions also formed fea- 
tures of Oriya poetry of this period. Of contemporary writers, Madanmohan 
Pattanayak, Padmacharan Pattanayak, Lakshmikanta Mahapatra, Satchida- 
nanda Das, and Brajamohan Panda have shown excellence in poetry preserving 
the typical spirit of the movement. 

SABUJA YUGA 

The Satyavacfi Yuga was succeeded by the Sabuja Yuga or ‘the era of 
the greens’ (the word ‘green’ stands fiar youth) which prevailed between the 
years 1921 and 1935. It was a reflex of the Sabuja Patra (Green Leaf) literary 
coterie of Calcutta, with its journal, Tugaolr}d. The leader of the Sabuja Patra 
movement was Pramatha Chaudhiu-i (1868-1948), an eminent writer of Bengal, 
whose powerful journal Sabuja Patra (1914) played a very vital role in the 
literary history of Bengal. What characterized this age was the dominant 
influence of the contemporaneous Bengali literary ways and thoughts. Rabindra- 
nath Tagore’s ideas formed a basis for imitation, a craze which overwhelmed 
the Oriya writers of this period. Poets of this group evinced a freshness in 
their form, language, technique, symbolism, and imagery as well as in their 
spirit of revolt and youthful exuberance. The distinguished writers of this 
age are Annadasankar Ray, Kalindicharan Panigrahi, Baikunthanath Patta- 
nayak, Harihara Mahapatra, Harishchandra Badal, and Sarat Chandra 
Mukheijee. Annadasankar’s poem Kamald-vildsira Viddja and Baikimthanath’s 
sonnet-sequence Mrttikd-dariana bring out what is best in both the poets. 

PEOPLE’S POETS AND OTHERS 

Side by side with the Sabuja group, there arose a class of writers who called 
themselves ‘people’s poets’. They chiefly echoed the ideas of Freud, Karl Marx, 
Lenin, and Walt Whitman. Chief among them are Bhagavaticharan Panigrahi, 
Satchidananda Routray, Ananta Pattanayak, and Manomohan Mishra. 
The most prominent among them are, however, Satchidananda Routray and 
Ananta Pattanayak. Satchidananda Routray is claimed as the great innovator 
of the ultramodern note in the present-day Oriya poetry. His revolutionary 
and experimental poems have established his fame. The most important works 
of Routray arc Pdndulipi (1947) and Kavitd (1962), both being collections of 
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poems. He is a source of inspiration to many modem progressive Oriya writers. 
Ananta Pattanayak tried to bring about a social revival through his poems 
and his themes savour of a deep sympathy for the afflicted soul. He is an 
experimentalist so far as techniques are concerned. 

Among other eminent contemporary writers of the period, the best known 
are Mayadhar Mansinha, Radhamohan Garnayak, and Cxodavarish Maha- 
patra. Mansinha’s remarkable talent found expression in numerous forms of 
literary activity, such as lyrics, epics, drama, travelogue, fiction, and literary 
criticism. He has also compiled an encyclopaedia. Most of the lyrics of Radha- 
mohan Gamayak are based on historical legends and traditions of national 
culture. His poems savoiu of a fine lyrical grace. Godavarish Mahapatra, 
editor of Niankhuntd, was a devastating satirist who ruthlessly exposed the 
corruptions and hypocrisies in every level of society, pohtics, and administra- 
tion. He was also a first-rate short story writer in Oriya. He was posthumously 
honoured with the Sahitya Akademi Award for his book Kanta 0 Phula. There 
are others like Kunjabehari Das, Baikunthanath Das, Krashnachandra 
Tripathi, Bidyutprabha Devi, and Pranakmshna Samal, who also deserve 
special mention. 

DRAMA 

From Ramasankar Ray (1860-1920), father of modem Oriya drama, up 
to the young prolific playwrights of the present day, dramatic literature in 
Oriya has flourished side by side with other branches of literature. The first 
modem Oriya drama was, however, Bdbdji written by Jagamohan Lai in 
1877. But it was not a stage success. Radhamohan Rajendra Deb (king of 
Ghikiti), Gopinath Nanda Sarma, and Harihara Mishra carried on the classical 
Sanskrit tradition. Ram 2 isankar wrote nearly thirty plays of different types: 
historical, mythological, social, and farcical. Kdnci-Kdveri (1880), his first 
drama and also his magnum opus, had a tremendous significance in the evolution 
of modem Oriya drama. In his dramas Ramasankar used blank verse and 
prose with admirable skill. Aswini Kumar Ghosh wrote Kondraka, Kdldpdhdda, 
Hindu-ramani, and thirty other plays. Kalichcuran Pattanayak wrote more than 
twenty plays including Abhijidna, Cakri, cind Phatd Bhuin. Both Aswini Kumar 
and Kalicharan were talented playwrights who SQt an ideal for future writers. 
Two outstanding plays of the first quarter of the twentieth century are Puru- 
sottama Deva and Mukunda Deva of Godavarish Mishra of the Satyavaffl group. 
They are specially distinguished for their high poetic quality and strong 
patriotic fervour. Govinda Surdeo, another contemporary dramatist, showed 
a flair for historical and Puramc episodes in his quaint style. The dramas of 
Kamapala Mishra {Sitd-viodha), Kalindicharan Panigrahi {PriyadarH), 
Baikuntha Pattanayak (Muktipatfu), and Bhikaricharan Pattanayak {Kataka- 
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vijaya) also deserve mention. Of the succeeding dramatists, the following are 
the most distinguished : Bhanjakishore Pattanayak, Ramachandra Mahapatra, 
Ramachandra Mishra, Gopal Chhotaray, Kamalalochan Mohanty, Jadunath 
Das Mahapatra, Raghunath Mishra, Satyanarayan Panda, Kartik Kumar 
Ghosh, Narasingha Mahapatra, Ramaranjan Mohanty, and Debendra Singha. 
They have written in the tradition of Kah’charan Pattanayak. Vaishnab Pani, 
Balakrushna Mohanty, and Gopal Das were among the pioneers of opera in 
Orissa. 


OTHER FORMS OF LITERATURE 

Gopinath Nanda Sarma, Mrityunjay Rath, Nilamani Vidyaratna, Syama- 
sundar Rajguru, and Tarinicharan Rath were all great essayists. They may be 
said to have laid the foundation of literary criticism in Oriya by writing a 
number of articles on the contribution of the poets belonging to the ancient 
and medieval periods. Gopinath Nanda Sarma showed his talent also as a 
great philologist and lexicographer. Ofya Bhdsdtattva (1927) and $abda- 
tattvabodha (1916) are instances in this regard. Mrityunjay Rath became the 
source of inspiration for the members of the Prachi Samiti, the pivot of which 
was Artaballabh Mohanty. The Samiti edited a number of old works focus- 
sing their subject-matter, style, and inherent beauty. Among the early modern 
writers who contributed to the growth of the essay and criticism, mention 
should be made of Biswanath Kar, Bipinbehari Ray, Kulamani Das, Gauri- 
sankar Ray, Girijasankar Ray, Nilakantha Das, Basudeb Mahapatra, 
Kapileswar Das, Brajabehari Mohanty, Sashibhusan Ray, Ratnakar Pati, and 
Suryanarayan Das. Gopalchandra Praharaj (1874-1950) was a distinguished 
prose writer and a great satirist. He was the author of the biggest Oriya 
dictionary Purnacandra Odiyd Bhdsdkosa (1931) in seven bulky volumes. A 
quadrilingual one (Oriya, Bengali, Hindi, and English), this dictionary has 
filled a long-felt want. 


POST-INDEPENDENCE ERA 

The achievements of the writers of the post-Independence period give 
promise of their bright future. The poets have made experiments with new 
techniques. Their poems contain new ideas, spiritual and otherwise. Inter- 
nationalism and modern social, cultural, and political concepts are found to 
have been reflected in their writings. Jnanendra Varma, Guruprasad Mohanty, 
Bhanuji Rao, Binode Nayak, Jagannathprasad Das, Ghintamani Behera, 
Jadunath Das Mahapatra, Binode Routray, Durgacharan Parida, Durga- 
madhav Mishra, Brajanath Rath, Praharaj Satyanarayan Nanda, Benudto 
Rout, Ramakanta Rath, Sitakanta Mahapatra, Umasankar Panda, Kailas 
Lenka, Rajendra Panda, Saubhagya Mishra, Nrisingha Kumar Rath, 
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Bibekananda Jena, Snrendra Mohanty, and Rabi Singh deserve mention as 
important poets of the period. Three of them, Binode Nayak, Gnruprasad 
Mohanty, and Sitakanta Mahapatra have been honoured with the Sahitya 
Akademi Awards for their books Sarisrpa, Samudra-sndna, and ^abdara Akdsa 
respectively. Ramakanta Rath’s poetry is distinguished by powerful themes 
and rich imagery. Some of the old veterans who distinguished themselves 
before Independence have continued to appear in this period also. The most 
remarkable of them are Satchidananda Routray, Ananta Pattanayak, 
Mayadhar Mansinha, Radhamohan Garnayak, and Baikunthanath Pattanayak. 
Radhamohan Garnayak and Baikimthanath Pattanayak have won the Sahitya 
Akademi Awards for their books Uttarayana and Surya 0 Andhakdra respectively. 

The new reflections and researches in the spheres of pohtics, psychology, 
philosophy, history, science, and arts have considerably influenced the domains 
of the Oriya novel, short story, and play. There was hardly any remarkable 
novel in Oriya written after Phakirmohan excepting the two works of the 
Sabuja group, Vdsanti (1927) and Mdtira Manisa (1931). The former was a 
collective venture and the latter was written by Kahndicharan Panigrahi. 
But Oriya literature has found a flow of talent in this field during the post- 
Independence period. The new novelists who have won popularity are 
Kanhucharan Mohanty {Kd, Sdsti), Gopinath Mohanty {Parajd, Amrtara 
Santdna, Mdti Matdla), Nityananda Mahapatra [Hidamdti, Bhangdhdda), 
Chandrashekhar Rath {TantrdrUdha), Vaishnabcharan Das {Mane Mane), 
Rajkishore Pattanayak (Caldbdta), Kamalakanta Das {Ban), Upendra Kumar 
Das {Maldjahna), Harekrushna Mahatab {Pratibhd), Basanta Kumari Patta- 
nayak {Amaddbdta), Surendranath Mohanty {Mlaiaila), Bibhuti Pattanayak 
{Ndyikdra Ndma Srdvani), Mahapatra Nilamani Sahu {Tdmasi Rddhd), Santanu 
Kumar Acharya {Pfara-kinnara), and Govinda Das [Amdvasydra Candra). Both 
the Mohanty brothers, Gopinath and Kanhucharan, and Surendranath 
Mohanty won the Sahitya Akademi Awards.*^ Of the novelists in Oriya 
Gopinath Mohanty and a few others have shown traces of existentialism and 
‘stream of consciousness’ in their works. Right from Phakirmohan Senapati, 
the novelists in Oriya have portrayed the contemporary society of Orissa. 
Phakirmohan in his novels has shown how the iimocent are oppressed; in the 
writings of Kalindicharan Panigrahi the oppressed are not inclined to accept 
the injustice done to them, and in the works of Gopinath ^Mohanty, they 
rebel against the oppressor. Notable among the modem short story writers 
are Nityananda Mahapatra, Godavarish Mahapatia, Anantaprasad Panda, 

Gopinath Mohanty was honoured with the Award for his novel Amftara Santana (based on the 
tribal life of Orissa) in 1955. Kanhucharan received the Award for his Kd in 1957 and Surendra 
Mtdianty, for his JfUaSaila in 1969. Gopinath Mohanty was further honoured with the Jnanpith 
Award for his novel Mafdia in 1975. 
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Surendranath Mohanty, Rajkishore Ray, Rajkishore Pattanayak, Brahmananda 
Panda, Bibhuti Bhusan Tripathi, Mahapatra Nilamani Sahu, Manoj Das, 
Ramachandra Mishra, Krushnaprasad Mishra, Kishoricharan Das, Baikuntha 
Das, Harihara Das, Bamacharan Mitra, and Akhilmohan Pattanayak. In their 
treatment, action, theme, and setting Oriya short stories have transcended 
the Umits of regional colour and achieved universal appeal. Among these short 
story writers, Manoj Das has won the Sahitya Akademi Award for his book 
Katha 0 Kdhani. Pranabandhu Kar, Manoranjan Das,^® Biswajit Das, Ratnakar 
Chaini, Bijay Mishra, and Byomkesh Tripathi have evinced remarkable ori- 
ginality and boldness in the sphere of modern Oriya drama and the one-act 
play during the period. 

Considerable progress has also been noticed in hterary criticism. Among 
the hterary critics who occupy a distinctive position are NUakantha Das, 
Binayak Mishra, Artaballabh Mohanty, Sudhakar Pattanayak, Mayadhar 
Mansinha, Ghittaranjan Das, Harekrushna Mahatab, Paramananda Acharya, 
Surendra Mohanty, Natabar Samanta Ray, Chintamani Behera, Sarbeswar 
Das, Kunjabehari Das, Chintamani Das, Kanhucharan Mishra, Gourikumar 
Brahma, Banshidhar Mohanty, Gopal Chandra Mishra, Janakiballabh 
Mohanty, Pathani Pattanayak, G, G. Udgata, Krishnacharan Behera, Murari 
Jena, Nityananda Satapathy, Gangadhar Bal, K. C. Sahu, Narendra Mishra, 
Debendra Mohanty, Nilamani Mishra, Brindaban Acharya, Dasarathi Das, 
Srinibas Mishra, Bibhudatta Mishra, Asit Kabi, Dolagovinda Shastri, Khetra- 
basi Nayak, and B. M. Padhi. Krushna Chandra Panigrahi, Sudarsan Acharya, 
Kedarnath Mahapatra, and Satyanarayan Rajguru have immensely contri- 
buted to the critical study of the history and culture of Orissa. The post- 
Independence Oriya essay had a very interesting development reminding 
readers of G. K. Chesterton, Robert Lynd, and others. Writers like Govinda 
Tripathi {Batud], Gcpal Praharaj {Bhdgavata Tungire Sandhyd and J^andnka 
Bastdni), Chandrasekhar Rath {Mana-araivya), Nityananda Mahapatra {Patra 
0 Pratimd), Ramachandra Mishra {Heresd), Ghittaranjan Das {Taranga 0 
Tadit), Chaudhury Hemakanta Mishra {Nisiddha Pustaka), and Chintamani 
Mishra {Devadevdnka Dugati) have created a new style, combining the hu- 
morous with the serious. 

As a testimony to the wide varieties of experience, Oriya writers can boast 
of first rate travelogues like Dairira Kij/adathia by Jalandhar Dev, Paidnui- 
pathika by Mayadhar Mansinha, Vipuld Ca Prthvi by Sriharsa Mishra, Dda~ 
videh by Govinda Das, and Larikd-ydtri by Kunjabehari Das. In addition to 
these, Radhanath Rath, S. Supakar, Golokbehari Dhal, Sriramachandra Das, 
and others have written excellent travelogues. In the sphere of journalism 

•• Manoranjan Das was a recipient of the Sahitya Akademi Award for his drama Aranya-phasala 
in 1972. 
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too, Oriya writers have made positive contributions. Among creative journalists, 
mention may be made of Balakrushna Kar, Radhanath Rath, and Harekrushna 
Mahatab. Their editorials have contributed much towards the growth and 
development of the Oriya language and literature. The autobiographies of 
Harekrushna Mahatab and Kunjabehari Das are remarkable specimens of 
the genre. 

Of the women writers in Oriya, the following are of distinctive merit: 
Kuntala Kumari Sabat, Sarala Devi, Basanta Kumari Pattanayak, Sitadevi 
KJiandanga, Nandini Satapathy, Binapani Mohanty, Kuntala Acharya, 
Bidyutprabha Devi, Pratibha Satapathy, Supritidevi Gantayat, Rajeswaridala 
Behera, Hemalata Mansinha, Manorama Mahapatra, Kalpanakumari Devi, 
Debahuti Das, ‘Nari Kavi’ Appana, Haripriya Devi, Nirmala Devi, Labanya 
Nayak, Brahmotri Mohanty, Snehalata Mahapatra, and Priyambada Mishra. 

Some of the outstanding names in the field of scientific and technical litera- 
tiure are: Gokulananda Mahapatra, B. Samanta Ray, Kulamani Samal, 
Debakanta Mishra, Radhanath Rath, Gopalchandra Pattanayak, and Jaya- 
krushna Mohanty. Gokulananda Mahapatra among these writers has made 
distinct contributions to the field. His popular science fictions like Prthivi 
Bahare Manisa have brought him to the limelight. Books on politics, sociology, 
medicine, psychology, logic, economics, and various other technical subjects 
are being written in Oriya. Baidyanath Mishra and a few others have already 
earned reputation for their writings on parliamentary democracy and socio- 
political topics. Kunjabehari Tripathi, Golokbehari Dhal, and Dhaneswar 
Mahapatra have contributed to the critical studies in Oriya language and 
script. In the sphere of translation also, Oriya literature is sufficiently advanced. 
As a whole, as it stands today, Oriya literature is quite rich and its canvas 
considerably broad. 
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PUNJABI 

L.\NGUAGE ; ITS ORIGIN AND GROWTH 

P UNJABI, as the name suggests, is the language of the Punjab, the land 
of the five rivers. Though the political boundaries of the Punjab have 
changed from time to time, the linguistic boundaries have remained intact 
since the origin of the modern vernacular. Punjabi is one of the Indo-Aryan 
languages. It evolved out of the Apabhramsa of the region. It has been said 
that from Sanskrit originated Prakrit, whence the Apabhramsa language. ^ 
Therefore, the characteristics of Sanskrit, Prakrit, and Apabhrarhsa can be 
traced in the Punjabi language. According to Dr G. A. Grierson, Punjabi is not 
the language of the entire land of the five rivers.^ He is of the view that the 
vernacular of the whole of eastern Punjab is Punjabi.® He considers the language 
of the western Punjab or Lahnda(6r Lahndi) as a separate language. Therefore, 
for him the word ‘Punjabi’ connotes only Eastern Punjabi. But he has not been 
able to draw a hard and fast boundary line between the two. Dr P. D. Gune 
follows Dr Grierson and confirms that Punjabi is the language spoken in the 
modern Punjab, excepting the westernmost part along the banks of the Indus, 
which is the place of Lahndi. He further says that the classification of Lahndi 
under the name of Multani as one of the dialects of Punjabi by Hoernle and 
others is not correct because it has proved to be an independent dialect, allied 
more with Sindhi than with Punjabi.^ Dr Grierson has classified the modern 
Indian languages into two groups, the outer and the inner. According to him, 
Punjabi belongs to the inner circle and Lahndi to the outer. This classification, 
however, has not been accepted by Dr S. K. Chatterji.® Dr Grierson has men- 
tioned Majhi, Doabi, Powadhi, Rathi, Malwai, Bhattiani, and Dogri as the 
dialects of Punjabi.® The areas of Majhi and Lahndi are contiguous to each 
other, and Principal Teja Singh, who made a comparative study of Majhi 
and Lahndi in his book Sdhit Darian, has come to the conclusion that they 
are closely related to each other, just as Majhi and Malwai. He has asserted 

^Vide R. Pischel, Comparative Grammar of the Prakrit Languagei (Motilal Banarsidass, Delhi, 1957. 
Translation from German by Subhadra Jha), p. 1. 

^Vide his The Linguistic Surv^ of India, Vol. IX, Pt. I, p. 608. 

^Ibid., p. 607. 

<Gf. P. D. Gune, An Introduction to Comparative Philology (Oriental Book House, Poona, 1958), pp. 

282-83. 

'“Vide his The Origin and Development of Bengali Language, \'ol. I, pp. 32-33. 

®G. A. Grierson, op. cit., p. 611. 
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that the language of the land of the five rivers is Punj’abi, which includes the 
areas of Malwa, Doaba, Bar, Pothohar, Dhanni, and Multan (or Lahnda), 
According to him, Lahndi is part and parcel of Punjabi.'^ Later Punjabi scholars 
have accepted the view of Principal Teja Singh that Lahndi is a dialect of 
Punjabi. It has been generally accepted that it was a popular literary medium 
prior to the production of literature in Eastern Punjabi, 

The Vedic language has been called the oldest Punjabi,® because it is nearer 
to Punjabi than Hindi. Classical Sanskrit evolved from the Vedic is the main 
source of Punjabi vocabulary and ^aurasenl Prakrit is nearest to Classical 
Sanskrit. Dr S. K. Chatterji has remarked that l^auraseni Apabhraih^a (which 
originated from Sauraseni Prakrit) was not merely the spoken language of the 
area round about Mathura, it was a sort of lingua franca for the whole of north, 
north-western, and north-eastern India.® It was actually this Apabhrarhsa that 
gave birth to Punjabi and was also the mother of the saints’ language, known 
as sant-bhdsd or sadhukadi-bhasa.^^ The land of Lahndi is the place of settlement 
of the ancient Kekayas.^ This has led some seholars, especially Dr Prem 
Prakash Singh, to affirm that there is a possibihty that not only Lahndi, but also 
Eastern Punjabi evolved from Kaikeyi Apabhramsa.^® But Dr Gune says that 
Lahndi is the outcome of Paisacl.^® According to Dr Mohan Singh, Pailaci 
Bhakha, Bhut Bhakha, Avahat, and Jatki are the other names of Punjabi.” 

In both poetical and prose works of Punjabi literature, the standard hterary 
medium is the dialect known as Majhi, though the influence of various other 
dialects is found here and there. With the Muslim penetration into the Punjab, 
there was a great Perso- Arabic influence on the Punjabi language. The Medieval 
period in Indian history extends from the eighth to the eighteenth century. 
During the first five hundred years, Islam penetrated into India from the 
South, Sind, and die North-West and during the next five hundred years, it held 
its sway over the whole of India as a ruling force. The Muslims invaded India 
in about a.d. 1000 and about the same time Punjabi had gradually evolved out 
of the Apabhrarhsa of the area, which might have been one of the three Paisacis 
as mendoned by Markandeya, namely, Kaikeyi, SaurasenI, and Pancala.” 

The oldest wridngs in Punjabi, e.g. the janam-sakhis and the compositions 
of the Adi Grantha, were written in the Gurumukhi script. The Muslims, however, 

’Teja Singh, Siihit Darian (Prakash Pustakala, Patiala, 1951), pp. 20-22. 

oibid., p. 23. 

*Suniti Kumar Chatterji, op. cit., p. 113. 

’“Cf. S. S. Kohli, A Critical Study of the Adi Granth (Motilal Banarsidass, Delhi, 1976), p. 48. 

“Cf. P. D. Gune, op. cit., p. 288. 

^^Vide his Panjabi Bali da Mkdc te Vikas (I.ahore Bookshop, Ludhiana, 1955), p. 255. 

“P. D. Gune, op. cit., p. 288. 

^‘Mohan Singh, Jatindar Sdhit Sarovar (Prem Sahit Niketan, Delhi, 1950), p. 83. 

*'Cf. R, Pischel, op. cit., p. 2. 
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used the Persian script for their writings in Punjabi, but phonetically, it could 
not reproduce the actual Punjabi sounds as it lacked necessary sound signs 
(letters). Gurumukhi has remained the vehicle in the Punjab for its language. 
The composidon of Guru Nanak named patti establishes that this script was being 
used in the Punjab much earlier. It came to be known as Gurumukhi (which 
literally means ‘from the mouth of the Guru’) after its adoption for the writings 
of the Sikh Gurus. It is a simple, flawless, and most appropriate medium of 
Punjabi expression. According to the researches of S. G. B. Singh,^® it is an 
offshoot of the Brahmi script and its letters are much older than those of the 
Devanagari script. 


LITERATURE 
PRE-NANAK PERIOD 

In the pre-Nanak period, Nathas and Yogis were very active in the Punjab. 
Their compositions are found in two languages— the Apabhramsa and the 
language of the common people. Gradually, the language of the common people 
replaced the Apabhrarhsa and manifested itself as sant-bhasd {sddhukadi). This 
language contained words not only from Sanskrit, Prakrit, and Apabhramsa, 
but also from Persian and Arabic, because by that time Islam had established 
itself in India and even the Muslims could be initiated into the fold of Yogic 
cults. This new language became popular with the popularity of the saints 
who moved from place to place in order to preach their creed and meet their 
followers scattered over the various parts of the country. The peculiar charac- 
teristics of this language were: the religious diction derived from Sanskrit and 
Prakrit works, the affixes and case-terminations of the language of the area in 
which the saints lived, the analytical character, the mixed vocabulary and the 
inflections because of the travels of the saints from one area to the other, and 
finally the influence of Persian and Arabic.^' In the pre-Nanak period, Nama- 
deva and Kabir visited the Punjab for some time; therefore, we find a tinge of 
Punjabi in their hymns written in sant-bhdsd. 

The only poet of note in the Punjab of the pre-Nanak period is Baba Farid- 
uddin Shakarganj (1173-1266), a Sufi saint. He was a mystic of a very high 
order. Because of the piuity and sincerity of his mystic fervour, his poetry was 
included in the Adi Grantha^^. He is famous for his exuberance of love for God, 
His mysticism may be called Quranic mysticism. The Adi Grantha contains four 
hymns and 1 12 slokas of Baba Farid. His poetry is rich in imagery. He conveyed 

^'His Gurmvkhi Lippi da Janam ta Vikas (Punjab University, Chandigarh, 1972), pp. 60 and 77. 

*’S. S. Kohli, op. cit., p. 49. 

i®The Adi Grantha, sacred scripture of the Sikhs, is a collection (made in 1604 by Guru Arjuna, 
fifth Guru of the Sikhs) of devotional and mystic poems by the Sikh Gurus and by some others who 
preceded them and were celebrated as bhaktas or lovers of God. — Editor. 
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his thoughts through various metaphors and symbols. The seeker is for him a 
lady in search of her lord, God. A man of God has been likened to a swan and 
a worshipper of mammon to a crane. The spiritual teacher is like a boatman 
who takes us to the other bank of the river of samsdra. The body is like a fort 
which is captured by the angel of death, who extinguishes the two earthen 
lamps or eyes. The grave is the ‘real home’. The verses of Baba Farid are com- 
posed in Lahndi. The maturity of the verses of Baba Farid makes us realize 
the richness of the literature preceding him. Unfortunately, because of the 
geographical situation of the Punjab, most of the literature preceding and 
succeeding Baba Farid has been lost. We do not find any composition worthy 
of note for about three centuries after him. In the Adi Grantha, besides the verses 
of Baba Farid, we find some references to vdrs written in this period. A vdr is a 
typical Punjabi poem which celebrates the exploits of heroes fighting in the 
battlefield. 

A specimen of Punjabi prose of the pre-Nanak period has come to light. 
It is entitled Ekddau Mahdtam. The famous epigraphist. Dr B. C. Chhabra, has 
deciphered the script of the manuscript as Devasesa, a stage of development 
between Sarada and Gurumukhi.*® According to Jagannath Aggarwal, the 
language of the manuscript is undoubtedly Punjabi and the script used is full- 
fledged Sarada. He ascribes the manuscript to the thirteen th/fourteenth century 
and considers it to be the earliest known specimen of the Punjabi language 
preserved in writing.®® 

N.\NAK AGi: : GOLDEN PERIOD OF PUNJABI LITERATURE 

The golden period of Punjabi literature begins with Guru Nanak (1469- 
1538) and ends with the passing away of the tenth and the last Sikh Guru, Guru 
Govinda Singh (1666-1708). In this period, the folk traditions of the pre-Nanak 
age were preser\ ed. The religious fervour of the bhakti movement manifested 
itself in the traditional metres. The vdrs were composed by the Sikh Gurus 
singing the glories of the Almighty, the religious preceptor, and the ideal person 
(Gurumukh). Besides these religious types of vdr, we have a model war of Guru 
Govinda Singh entitled Candi-dl-vdr depicting the battles of Goddess Durga 
with the demons. 

The poetry of Guru Nanak is marked by lyrical exuberance, richness of 
imagery, and pointedness of thought. It is chiefly Upanisadic in theme. His 
masterpiece is considered an epitome of the Adi Grantha. His philosophical 
thoughts never overshadow his poetic genius. There are references to all the 
creeds and sects of his time in Nanak’s lyrics. He wrote in different styles, and 

**Cf. Tarlochan Singh Bedi, Panjabi Varlak da Alocandtmak Adhyayan (Amarjit Kaur, New Delhi), 

p. 21. 

‘•/AiW., p. 22. 
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his poems show his knowledge of most of the vernaculars of North India. The 
Gurus who succeeded him elucidated his doctrines in their lyrics. Most of the 
poems of Nanak are not in pure Punjabi but in Old Hindui, Braja-bhasa, and 
the speech of Delhi, occasionally mixed with Punjabi. Guru Arjuna (1565- 
1605), the fifth Guru, compiled and edited the Adi Grantha about the year 1604 
and thereby preserved the poetry of the Sikh Gurus and the medieval saints for 
posterity. The Adi Grantha is a treasury of Old Hindui dialects. 

The poets of the Adi Grantha, who wrote either in Eastern Punjabi or in 
Western Punjabi besides the saints’ language, are: Baba Farid, Guru Nanak, 
Guru Ahgada, Guru Amara Dasa, Guru Rama Dasa, Guru Arjuna, Satta, 
Balvand, and Sundara. Baba Farid, Satta, and Balvand are essentially poets 
of Western Punjabi, but Guru Nanak and Guru Arjuna have also w'ritten some 
hymns in that dialect. The verse of Guru Arjuna is marked for its haunting 
melody and verbal beauty. His most popular composition is Sukhamani. He 
also wrote a few slokas in Sindhi. 

The Muslims had established themselves in the Punjab in the pre-Nanak 
period. The influence of Persian and Arabic on Punjabi had begun at that time. 
The literature of the Nanak age was indebted to the traditions of Persian litera- 
ture. Janam-sakhis (in prose), sukhans (in prose), gissas (in verse), and namas 
(in verse), which were w'ritten in the Nanak period and the succeeding periods, 
had their models in Persian literature. Since Persian tvas the court language, 
its influence on Indian literature was inevitable. Not only were Persian words 
absorbed into Punjabi, the poets also drew several similes and metaphors 
from Persian. 

In the Nanak age there w'ere three distinct mo\ements in Punjabi poetry. 
Mention of the religious poetry of the Sikh Gurus has already been made. 
There were, besides, Gurudasa (r. 1551-1629) and other Sikh poets like Jalhan 
and Suthra. Gurudasa composed forty vdrs as a sort of ‘pendant’ to the Adi 
Grantha. Written in a simple style, they are all didactic poems conveying teach- 
ings of moral import through fables and stories. The Sufi poets like Shah 
Hussain, Sultan Bahu, and Ah Haidar represented the second movement. 
Their kajis and siharfis haw a significant place in the realm of Indian mystie 
poetry.^^ As opposed to the sayings of Baba Farid, they present a note of revolt. 
The third movement was rvith regard to qissa poetry. Damodara, a contempo- 
rary of Emperor Akbar (1556-1605), was the first in this line. He composed the 
first Punjabi gissa deahng with the story of Hir and Ranjha.-“ Pilu (late seven- 
teenth century), Hafiz Barkhurdar (probably a disciple of Pilu), Muqbil 

‘^Kajis are short lyrical and generally mystical poems and siharfis are poems based on the (thirty) 
letters of Persian alphabet. — Editor. 

**Thc love story of Hir and Ranjha has been tieatcd in long nanati\e poems by a number of 
Punjabi poets. — Editor. 
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{c. 1696 or, according to some, c. 1750), and Ahmad Gujjar followed Damodara. 
They wrote lo\ e romances which are full of exquisite descriptions of various 
moods of the human mind and contain specimens of remarkable poetry. Both 
Pilu and Hafiz Barkhurdar took their tliemc from the popular tragic story of 
love of Mirza and Sahiban. 

The prose of the Nanak period is mostly religious and revolves round the 
personality of Guru Nanak. Janam-sakliis, sakhis, goshts, paramdrathas, parchis, 
uthdnkds, etc. are various forms of this prose, which contain biography, anecdote, 
dialogue, commentary, and exposition steeped in the philosophy and religion 
of Guru Nanak. In these works there is a comparative study of the thoughts of 
Guru Nanak and the religious systems of the areas visited by him. There are 
fi\ e important \ ersious of thejanam-sakhi, namely, Janam-sakhi by Bala (sixteenth 
century), Purdtana Janam-sakhi, Sambhundtha Vdli Janam-patri, Janam-sakhi 
Aleharban, and Jndna-ratndvali or Janam-sakhi by Mani Singh (d. 1737). The 
last was written after the passing away of Guru Govinda Singh. 

EIGHTEENTH CENTURY 

I'lic period which is known as the later Mogul period in Indian history was 
one of great storm and stress in the Punjab. The Sikhs under the leadership 
of Banda Singh Bahadur uprooted Mogul imperialism from the land of the 
five rivers. Thougli hundreds of Sikhs and Banda himself were captured and 
brutally murdered, the power and prestige of the Sikhs began to grow. The 
principal Sikh chiefs established their sway in different parts of the Punjab. 
I'he various confederacies (or misals) ultimately consolidated their power under 
the leadership ofRanjit Singh (1780-1839) by the end of the eighteenth century. 
The small military monarchies disappeared and a Sikh kingdom was establish- 
ed. Two luminaries of Punjabi literature belong to this period. We hav'e the 
culmination of Sufi poetry in Bulhe Shah and the climax of qissa poetry in Waris 
Shah. The kafis of Bulhe Shah and the qissa treating the HIr-Ranjha story by 
Waris Shah-® have become classics in Punjabi literature. The Ud^i and 
Nirmala saints contributed a great deal towards the development of Punjabi 
prose vvliich more or less followed the literary tradition of the Nanak period. 
The Minas and Sev apanthis ha\ c also not lagged behind in their contribution, 
especially to Punjabi prose. A remarkable work of this period is Paras Bhdg. 
It is a translation by Addan Shah o[ Kimirae-Sadat of the great Muslim scholar. 
Imam Ghazali. 

-■'This qissa by Waris Shah, which was composed in 1766, is the most extensive and at the same 
time most popular poem in Punjabi on the Hir-Ranjha story. Judging from the extent as well as the 
popularity of this work, its author has been acclaimed as the greatest poet of Punjabi before the m.odem 
age. The poem is significant foi another reason. It gives us a very beautiful and detailed picture of the 
contemporary village life of the Punjab. — Editor. 
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The first half of the nineteenth century is highly significant, because the 
Punjabis, after centuries, estabUshed their own rule in the Punjab during this 
period. But Persian continued to be the court language. Though Ranjit Singh 
is said to have been an admirer of art and literature, he could not find much 
time to patronize them because of his v'arious military expeditions. The poets 
who flourished in this period are Hasham, Ahmad Yar, Q_adar Yar, Imam 
Bakhsh, and Shah Mohammed. The first four poets wrote qissas or longer poetic 
romances and the last one wrote a var depicting the batties between the Sikhs 
and the English giving a correct picture of tlie whole situation. There was no 
significant contribution to prose literature except the translations of Adlay 
Akbari, Akbamama, and the Bible. The Christian missionaries had established a 
centre at Ludhiana in 1837, and William Carey of the Serampore Mission did 
some spade-work regarding Punjabi grammar. Other grammars and an English- 
Punjabi dictionary were also brought out, besides the Punjabi translations of the 
Bible at various Mission centres. 

BRITISH PERIOD AND MODERN PUNJABI LITERATURE 

The British period in the Punjab extends for nearly one century, from 1849 
to 1947. During the first half of British rule, the old tradition of qissa poetry, 
and the poetry of religious, didactic, and lyrical nature continued. In the first 
twenty-five years Mohammed Bakhsh and Fazal Shah are the pre-eminent 
qissa poets and Ghulam Rasul is the famous didactic poet. Some of the im- 
portant masters of traditional poetry in the last quarter of the nineteenth 
century are Kishan Singh Arif, Bhagwan Singh, Mansingh Kalidas, Hidaya- 
tuUah, Mohammed Buta, and Ghulam Farid. 

There was a general degeneration among the Sikhs because of the British 
occupation of the Punjab. With the adoption of the English language as the 
medium of instruction and the teaching of English literature in schools and 
colleges, there was a great social awakening among the educated people of the 
Punjab. The Sikhs had a golden past of heroic feats and sacrifices, but their 
kingdom having been lost to the British, their future seemed bleak. They had 
become weak politically and socially, and taking advantage of this situation, 
several religious missions raised their heads in the Punjab and prepared for an 
onslaught on Sikhism. A few young intellectuals among the Sikhs took up the 
cudgels and came forward to awaken their community. This led to the 
commencement of the Smgh Sabha movement. An organization named Khalsa 
Tract Society was established. Bhai Vir Singh (1872-1957) was one of its 
founder-members. The Arya Samaj movement had also gained momentum 
in the Punjab. Both these movements were of considerable social and reh'gious 
significance. Under their impact as well as that of English literature, there was 


584 



PUNJABI 


an attempt at social and religious reform through various literary mediums. 
Bhai Vir Singh appeared as a literary giant at this junctiure. He composed 
not only smaller poems of great merit, but also composed an epic entitled 
Rand Surat Singh (1905). Written in a kind of blank verse called srikhandi chanda, 
Rand Surat Singh is essentially a religious work. Bhai Vir Singh also wrote bio- 
graphies, novels, and dramas. His biographies of Guru Govinda Singh (1925) 
and Guru Nanak (1928) are quite well known. A tragic story of Sikh heroism 
is unfolded in his Sundari (1897) — one of the earliest novels in Punjabi. His 
other novels, namely, Vijay Singh, Satvant Kaur, and Bdbd Naudh Singh have 
also the chivalry and heroism of the Sikhs as their themes. He has also a number 
of charming lyrics to his credit. He is rightly called the father of modern 
Punjabi literature. The seeds of a romantic movement are discernible in his 
poetry, which culminated in the poetry of Puran Singh (1882-1932), Dhani 
Ram Chatrik (1876-1954), Kirpa Sagar (1879-1939), and Mohan Singh 
(b. 1905). Poet and essayist, Puran Singh rendered into English a number of 
Punjabi poems by Bhai Vir Singh. Emotional fervour and a note of humanism 
mark his original poems. As an essayist, he is at his best in his Khule Lekh ( 1 929) . 
Dhani Ram Chatrik’s notable collections of verse are Candana-vdri, Kehr Kidrl, 
Nava Jahan, and Sufi Khana. Kirpa Sagar is particularly famous for his long 
romantic poem, Laksmi Devi (1920-21). He also wrote a historical play, Ranjit 
Singh (1923). Mohan Singh is a poet with a modern outlook. Puran Singh, 
Pritam Singh Safir, Diwan Singh Kalepani, and several others are indebted 
to Bhai Vir Singh for the mystic trend in their poetry. The popularity of the 
historical novels of Bhai Vir Singh induced Charan Singh Shahid and others 
to write a similar type of fiction. This tradition of writing historical novels has 
continued in modern literature in the novels of Narindar Pal Singh, Harnam 
Das Sehrai, Tarlok Singh Toofan, Sadhu Singh Hamdard, and Bhajan Singh. 
The tracts of Bhai Vir Singh written with the object of social uplift inspired 
Bhai Mohan Singh Vaid (1881-1936) to wiite novels for the propagation of 
high morals. 

Poet Dhani Ram Chatrik, novelist Nanak Singh, and dramatist Ishwar 
Chandar Nanda came under the impact of the movement for social uplift. 
The Jallianwalla Bagh massacre and several other nationalistic movements 
awakened the masses politically. Creative writers did not sit idle. Their patriotic 
fervour found expression in vigorous poetry. The progressive movement in the 
realm of Indian literature started around 1935 and received an impetus from 
the victory of the socialist powers in the Second World War. Sociahsm was 
considered the panacea of all the ills of humanity. The eminent prose writer, 
Gurbakhsh Singh, was very much under the influence of this progressive 
movement. In Punjabi poetry Mohan Singh, Bawa Balwant, Amrita Pritam, 
and several others drew inspiration from tlie progressive movement. Besides 
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Gurbakhsh Singh, Teja Singh, Lai Singh, Harinder Singh Roop, and Sahib 
Singh made their contributions to Punjabi prose. Among them Teja Singh 
is noted for his chaste Punjabi. In this period Kartar Singh Duggal emerged 
as a leading short story writer and Harcharan Singh as a promising dramatist. 
Nanak Singh wielded his inlluence over the Punjabi novel in the pre-Partition 
])criod. 

POS T-PARTITION PUNJABI LI 1 ERA PURE 

The nationalist and progressive forces at work during and after the Second 
World War compelled the British imperialists to withdraw from the Indian 
Sub-continent. On the 15th of August, 1947, came Independence, and in its 
wake, millions of people had to move from one area to another, because the 
country was partitioned and communal forces were at work. The Punjab was 
cut in twain. This holocaust gave a subject and a tliemc to many types oi 
writers — -poets, short story writers, novelists, and dramatists. 

With the dawn of Independence and the emergence of India as a republic, 
new vistas and horizons were spread out for Punjabi literature. Many of the 
pre-Independence poets continued to compose jroctry in the post-Independence 
period. Worthy of notice among those are Mohan bingh, Pritam Singh Safir, 
Bawa Balwant, and Amrita Pritam. Progressive in tJicir outlook, they freely 
e.xprcssed their views on imperialism and capitalism. TJie poets wlio have 
shown their worth after Independence include .\\ tar Singli Azad, Harlthajan 
Singh, Jaswant Singh Neki, Sukhpal \'ir Singli Hasrat, Takhat Singh, Santokh 
Singh Dhir, Gurcharan Rampuri, Suijit Rainpuri, and Shi\ Kumar Batalavi. 
Traditionalists like Hazara Singh Gurdaspuri, Teja Singh Sabar, Hira Singh 
Dard, Gurmukh Singh Musafir, Nand Lai Xurpuri, \4dhata Singh Tir, and 
others also made new experiments. The main cliaracieristics of the new poetry 
arc a broader outlook on life, an intellectual and subjective approacli, subtlety 
in expression, and no\elty in teclmiqm-. The poets aic influenced b\ other 
Indian literatures in their experiments in form and tcchniciuc. Thc\ are more 
inchned towards the metres of folk-poetrv . I'liough rccolutionary and progres- 
sive, they also sing songs of love and peace. 

As regards prose, we have the writings of old stalwarts like Teja Singh, 
Gurbakhsh Singh, Sahib Singh, Lai Singh, and Harinder Singh, and otlicrs lik e 
Prem Singh, Ganda Singh, Bhai Sher Singh, Di- Slier Singh, Bhai Jodh Singh, 
Bhai Randhir Singh, and Sohan Singh Josh. Some new writers like Kapur 
Singh, Ishwar Chitarkar, Jagjit Singh Anand, Balwant Gargi, Suba Singh, 
and Kulbir Singh Kang have made their presence felt. The prose writings in 
various journals are mainly literary and critical essays. The contribution of 
Nanak Singh to the development of the novel in this jieriod is significant. He 
wrote novels about Partition, its after-effects, and other problems. Other 
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novelists worth mentioning are Surindar Singh Narnia, Kartar Singh Duggal, 
Jaswant Singh Kanwal, Mohindar Singh Sama, Colonel Narindar Pal Singh, 
Sohan Singh Sital, and Gurdial Singh. Sant Singh Sekhon, Kartar Singh 
Duggal, Gurbakhsh Singh, Sujan Singh, Kulwant Singh Virk, Gurmukh Singh 
Musafir, Devindar Satyarthi, Santokh Singh Dliir, Navtej Singh, Swinder 
Singh Uppal, Mohan Singh, and Hari Singh Dilbar are well-known writers 
of short stories. Those who have made a mark in the domain of drama include 
Ishwar Chandar Nanda, Sant Singh Sekhon, Balwant Gargi, Harcharan 
Singh, Gurdial Singh Khosla, Gurdial Singh Phul, Roshan Lai Ahuja, Kapur 
Singh Ghumman, and Gurcharan Singh Jasuj'a. 

The new literature is marked by a realistic outlook and sound nationalism. 
Writers of fiction have become more materialistic showing a preference for 
psychological treatment in their works. At times their realism degenerates to 
the depiction of morbid, sexual, and baser aspects of life. A new movement 
in Punjabi poetry, known as the experimental movement, aims at seeking new 
modes of perception and new spheres of imagery. It revolts against the roman- 
ticism born out of a combination of middle-class individuahsm and anti-class 
recolutionary forces. This movement has yet to make a significant headway. 
.Another striking feature of the post- Partition Punjabi literature is the growing 
tendency towards Hindi-ization and Sanskritization of the language compa- 
rable to a similar trend towards Urdu-ization and Persianization of Punjabi 
in Pakistan. 

The foregoing survey of Punjabi literature covering a span of nearly a 
millennium exhibits the impact of various movements, invasions, and forces on 
a people full of life and vigour and the creation of a literature depicting their 
aspirations, both religious and secular, spiritual and mundane. While Guru 
Nanak and his successors and Sufis like Baba Farid Shakarganj, Shah Hussain, 
and Bulhe Shah enriched this literature with their lyrical outbursts delineatiirg 
their spiritual and mystic c.xperienccs, the romantic and heroic ballads of 
Damodara and \Varis Shah depicted the secular aspects of Ufe. The trends 
and tendencies in modern Punjabi literature reveal the impact of various 
movements. Besides nationahst trends, there is a tendency to cross the bound- 
aries and talk in terms of international peace and justice. 
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S INDHI is one of the Indie languages of the Indo-Pakistan Sub-continent. 

In India, it is spoken in the Kutch (Gujarat) and Jaisalmer (Rajasthan) 
regions. There are, besides, about a million Sindhi immigrants spread over 
the urban and semi-urban areas of western and northern India, particularly 
in Maharastra, Gujarat, Rajasthan, and Delhi. In Pakistan, Sindhi is spoken 
in the Sind and Lasa Bela (Baluchistan) regions. Sindhi is spoken by about 
seven million people distributed in the two countries — -Pakistan and India. 
Out of the total Sindhi speaking population, about 5-6 million are reported 
to be in Pakistan and the rest are in India. In the 1971 Census of India, 1,204,678 
persons have recorded Sindhi as their motlier tongue and 470,991 have re- 
corded Kachhi (a dialect of Sindhi) as theirs. 

L7VNGUAGE ; ITS ORIGIN AND LINGUISTIC INFLUENCES 

The Sindhi language belongs to the North-West group of the Indo-Aryan 
family. As regards the Unguistic ancestry of Sindhi, both Dr Ernest Trumpp 
and Sir George Grierson opine that it has been directly derived from the 
Vracada Apabhrarhsa. Although there are some scholars who have expressed 
their doubts about the validity of this theory, it is generally accepted that 
Sindhi is a language of Sanskrit-Prakrit origin. ^ It has absorbed some char- 
acteristics of the neighbouring languages; Baluchi (an Iranian language) 
and Brahui (a Dravidian language) on the west, Pashto and Kashmiri (Dardic 
languages) on the north-west and north, Multani and Bahawalpuri (Lahnda 
dialects) on the north and north-east, Marwari (a Rajasthani dialect) on 
the east, and Gujarati on the south and south-east. Due to the Muslim influence 
since the eighth century a.d., Sindhi vocabulary and grammar have been 
saturated with Arabic and Persian elements in roughly similar proportion as 
English is with French. Besides, with the persistent influence of Hinduism and 
the bhakti movement, the spread of Sikh faith in Sind and the impact of British 
rule during the last one hundred years till 1947, and now due to the moderni- 
zing influence of technical progress in the Sub-continent, Sindhi has also 
absorbed a large stock of vocabulary from Hindi, Sanskrit (mostly through 
Hindi), and English, thus assuming a pan-Indian character. 

SCRIPTS AND DIALECTS 

The Sindhi language has used various scripts during the course of its history. 

' Vide L. H. Ajwani, History of Sindhi Literature (Sahitya Akadeini, New Delhi, 1970), pp. 9-18. 
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There was no regular script in use for writing Sindhi before the British conquest 
of Sind in 1843. Sindhi writings were hitherto mostly found in two scripts: 
Persian and Devanagarl. Besides, traders were generally using the Landa 
(Hatai) script which is closely related to the Mahajani characters of Marwar 
and the Sarada script of Kashmir. The use of the Gurumukhi script, which 
is an improved and polished form of Landa with borrowed features from the 
Devanagarl script, has also been noticed among certain sections of the people, 
particularly among Hindu women. In 1849 Captain George Stack published 
the first Enghsh-Sindhi dictionary in the Devanagarl script. Sir Barde 
Frere, who became Commissioner of Sind in 1851, appointed a committee 
which recommended in 1852 an ardficial script for Sindhi. This script, known 
as Arabic-Sindhi, consisted of 52 letters. It was used extensively for one hundred 
years and more for printing works of Sindhi literature. In 1 858, A. Burn trans- 
lated the Gospel of St. John into Sindhi using the Persian script, and in 1859 
its Gurumukhi version was also pubhshed. In the latter part of the century, 
when British rulers introduced the Sindhi language for education, they gave 
official recognition to a modified form of the Perso-Arabic script. But the use 
of the Devanagarl and Gurumukhi as well as the Landa scripts continued for 
rehgious, personal, and business purposes. After the post-Partition immigration 
of Sindhi Hindus to India, attempts have been made to revive the Devanagarl 
script for educational purposes in India. At present, both the Arabic-Sindhi 
(modified Perso-Arabic) and the Sindhi-Devanagari (modified Devanagari) 
scripts are taught in various schools in India. But the Arabic-Sindhi script, 
devised artificially under the auspices of the British Government, is generally 
in common use. 

According to Grierson, Sindhi has six major dialects: (1) Siro or Siraiki 
(northern Sind), (2) Vichoh (central Sind), (3) Lari (southern Sind), (4) Lasi 
(Lasa Bela State and Khirthar range on the western border of Sind) , (5) Thari 
or Thareli (eastern Sind and Jaisalmer District in Rajasthan State), and 
(6) Kachhi (Kutch regions of Gujarat on the southern border of Sind). 

STORY OF SIND : A BRIEF OUTLINE 

The present province of Sind is located in the north-west corner of the 
Indo-Pakistan Sub-continent. It now forms a part of Pakistan. As Prof. L. H. 
Ajwani defines its present geographical hmits, it is ‘the most westerly part of 
the Indian Sub-continent. It is an alluvial plain formed by the river Sindhu 
or Indus plus the delta of the river. A range of hills in the west demarcates 
Sind from Baluchistan and a stretch of desert in the east distinguishes it from 
Rajasthan. The Rann of Cutch in the south is the boundary between Sind 
and Cutch’.^ In olden times, however, Sind was a much larger region and 

* Ibid., p. 1. 
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its boundary extended up to Saurastra in the south.® Situated astride some 
of the major approaches to India, it lias been a much-frequented invasion 
route. It was the seat of the ancient Indus valley civilization during the third 
millennium b.g. as discovered from the Mohenjo-Daro excavations. It was 
one of the early setdements of Indo-Aryan speakers in India in the second 
millennium b.g. During the ancient days of Indian history, Sind ‘appears’, 
as Dr Suniti Kumar Chatterji observes, ‘to have been quite abreast with other 
parts of India’.'* There are references to Sind in ancient Sanskrit documents 
as the country of ‘Sindhu-Sauvira’. It has been depicted in the Mahabharata 
as an important province, the ruler of which was Jayadratha who sided with 
Duryodhana in the battle of Kuruksetra and was vanquished and killed by 
Arjuna. Jayadratha was matrimonially related to Duryodhana, being the 
husband of the latter’s sister, Duhsala. In the days of the Mauryas, Sind consti- 
tuted a part of their kingdom. Around 100 b.g. the Sakas or Scythians began 
to pour into Sind and ultimately became merged with the original inhabitants. 
During the days of the Guptas also, Sind was an important State and conti- 
nued to be so, participating ‘in the common cultural life of the Hindu people 
of the rest of India’® till the coming of the Arabs early in the eighth century 
A.D. Conversion of the people was the foremost aim of the early conquerors 
and by far the most permanent result of their conquest. In the eleventh century, 
Sind fell to Mahmud of Ghazni, and when Mohammed Ghori established his 
empire in Delhi, it became a part of it. Till the middle of the nineteenth 
century, it remained under Muslim rule, being first governed by two native 
Rajput tribes (Sumras and Sammas) converted to Islam as an independent 
State and then taken over by Turkish tribes (.^rghuns and Tarkhans) and 
then annexed to the Mogul empire during Akbar’s reign; on the breaking up 
of the Mogul empire, two Baluchi tribes, first the Kalhoras and then the Talpurs, 
took it over. In 1843 the British conquered Sind from the Talpurs and annexed 
it to British India. Sind took active part in the struggle for independence. In 
1947 British India was partitioned into two sovereign countries, India and 
Pakistan, and Sind was included in Pakistan. 

LITERATURE 

It seems exceedingly hkely that literature in Old Sindhi started from the 
late Apabhrarhsa period. It would appear that before a.d. 1000 there was 
an Old Sindhi work on the ancient history of Sind, which was translated into 

® For a detailed geographical account of ‘Sindhu-desa’ (the province of Sind) in the centuries 
immediately before, as well as after, the Christian era, see Dr Bratindra Nath Mukherjee’s article in 
Our Heritage, Vol. XV, Part II (Sanskrit College, Calcutta, 1967), pp. 3-12. 

* Vide his Languages and Literatures of Modern India, p. 349. 

‘ Ibid. 
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Arabic by Abu Salih Bin Suayb Bin Jami. Tlie date of the Arabic version 
is not known, but it was certainly made before a.d.1026, because this was 
translated into Persian by Abul Hasan Ah Bin Mohammed in a.d.1026. 
This Persian version was further abridged in a later Persian work known as 
Afujmil al Tawarikh. The date of this work is, however, not known.® 

SHAH ABDUL LATIF AND HIS SUCCESSORS 

Besides some stray songs attributed to tiie days of the rule of the Aral)s and 
the folk-poetry of fakirs and Rajput poets traced back to the fourteenth 

and fifteenth centuries, the earliest records of Sindhi literature are the Sufi 
(mystic) poems of Kazi Kazan (d. 1551) and Shah Abdul Karim (1536-1620), 
great-great-grandfather of Shah Abdul Latif of Bhit (1689-1752). But to the 
world outside, Sindhi literature means almost exclusively the work of Shah 
Abdul Latif, popularly k^o^vn as ‘Shah Bhitai’ or simply ‘Shah’. This is not 
surprising, because it is the work of Shah which is so much alive on the lips of 
many villagers even today. Shah ranks very high among classical Sufi poets of 
India and his Risalo, the most valued work in Sindhi literature, is accepted 
as one of the world’s masterpieces. He combined in himself the powers of a 
skilful narrator, a mature Nature poet, and a profound mystic. In his hand, 
a rustic language was raised to the height of perfect expressiveness and artistic 
elegance. After Shah came Sacal (1739-1829) and Sami (1743-1850). The highly 
lyrical kafis of Sacal form a class by themselves. They are clearly reminiscent 
of thoughts contained in the Upanisads and the Bhagavad-Gitd, Sacal’s poetry 
is further characterized by a spirit of revolt and a fiery freedom of thought. 
The ilokas of Sami are also full of Vedantic overtones and marked by a note 
of serene contemplativeness and soothing melody. There were, besides, the 
Vedantic poetry of Dalpat (1769-1841) and the Vaisnava lyrics of Rohal 
(d. 1780). Hamal Laghari (1815-79), Murad Fakir, Daryakhan, and Bedil 
(1814-72) and his son Bekas (1859-82) are Sufi poets of great fame. Many of 
them wrote in the Siraiki dialect of Sindhi. 

The whole structure of Sindhi Sufi poetry is based on numerous folk-tales 
and popular legends. Chief among these are of Umar-Marui, Sasui-Punhun, 
Suhni-Mehar, Nuri-Jam Tamachi, Lila-Chanesar, Rai Dyach-Sorath, and 
Mumal-Rano. Sind being claimed as the ‘home’ of Indian Sufism, the early 
literature of the land is immensely influenced by that faith. Sufism in Sind 
marks a synthesis of Indian mystical and theistic systems, on the one hand, 
and Sufism of the Iranian type as enunciated in the classics of Jami, Attar, and 


® Dr S. K. Chatterji has discussed about the oiiginal work written m the old language of Sind 
and its Arabic and Persian versions (which gave stories of the ancient history of Sind, of the MahS- 
bharala heroes, and of some later kings of India from the Puranas) in the -Appendix to his Languages 
and Literatures of Modem India (pp. 341-48). 
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Rumi, on the other. The bhakti movement of northern and central India during 
the fifteenth-sixteenth centuries has influenced Old Sindhi literature (poetry) 
to a great extent. The Hindi poetry of Kabir, Nanak, Suradasa, Tulasidasa, 
and Mirabm left a great mark on Sindhi culture as well as literature. The 
poetical form cultivated was also principally the dohd like that of the poetry of 
Hindi and other North Indian languages. Dadu Dayal, a prominent saint-poet 
of Hindi, wrote in Sindhi as well. 

BRITISH PERIOD : 1843-1947 

The British conquest of Sind in 1843 was an event of far-reaching significance 
so far as the literature of the land was concerned. Persian ceased to be the court 
language and English took its place; but for ordinary communication as well as 
literary purposes Sindhi became the medium. This heralded a fresh growth 
of the literature of the land. The introduction of the Arabic-Sindhi script in 
1852 facilitated the process. 

POETRY 

The period as a whole witnessed a flood of Sindhi ghazals, masnavis, rubaiyats, 
musaddases, mukhamases, and qasidas composed in imitation of Persian models. 
The role of Khalifa Gul Mohammed (1809-56), popularly known as ‘GuP, 
was that of a pioneer so far as Sindhi poetry in the Persian pattern is concerned. 
Diwan of ‘GuP contains 175 ghazals replete with Persian imagery, idiom, and 
allusions. Shamsuddin ‘BulbuP (1857-1919), Mir Abdul Husain Khan ‘Sangi’ 
(1851-1924), Lilaram Singh Watanmal ‘Khaki’, and Mirza Kalich Beg (1853- 
1929) are some of the many who merit mention as Sindhi poets writing on the 
Persian model. The trend was seen continued in the second phase of the British 
era (1900-1947) also in the compositions of Hyderbux Jatoi, Lekhraj Kishin- 
chand ‘Aziz’, Parsram Hiranand ‘Zia’, H. I. Sadarangani, Sobhraj Nirmaldas, 
and Ghulamali Rahimbux. N. V. Thadani’s verse-translation of the Bhagavad- 
Gitd appeared in 1923. Although written in Sanskridzed Sindhi, it strictly 
followed the Persian prosodic model. Menghraj Kalwani, Mulchand Lala, 
Chainrai Bulchand, and T. L. Vaswani also translated the Bhagavad-Gita, the 
last-mendoned having done so in free verse. There were some who composed 
Sufi poems and poems on love in the traditional line, chief among these masters 
being Udharam Thanwerdas, Akhund Abdur Rahim, Asumal, Jiwat Singh, 
Kutub Shah, Bedil, and Bekas. The last two poets, though already referred 
to as the successors of Shah, actually belong to the first phase of the British era, 
i.e. to the period 1843-1900. They are the most outstanding poets in Sindhi 
literature after Shah, Sacal, and Sami. Both of them primarily owe their poetic 
inspiration to Sacal so far as their Sufistic poems are concerned. They have, 
however, tried their hands at poems on the Persian pattern as well. Bedil 
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composed poems in several other languages apart from Sindhi. He has his Sindhi 
verse compositions both in beyt and kafi forms. He has three volumes of Sindhi 
poems to his credit, namely, Vahdatnama, Srudnama, and Faraiz Sufia. The kqfis 
of Bekas often resemble his father’s, but many of them are marked by an element 
of sensuousness. 

The poems of Kishinchand ‘Bewas’ (1885-1947) may be said to have in- 
augurated the new or modern trend in Sindhi poetry. They marked a distinct 
departure from the tradition set by ‘Gul’. ‘Bewas’ wrote in a homely and natural 
language, and his poems deal with the lives of the poor and describe the beauties 
of Nature. Shirin Shair (1929), Samundi Sipun (1929), and Gangd Jun Lahrumse 
some of his best-known poems. He has also to his credit many poems written 
in the Persian tradition, but he did not make himself a slave to the strict rules 
of the Persian prosodic pattern. He rather freed Sindhi poetry from the obsessions 
of imitating Persian patterns and brought in new modes and themes in poetry. 
He also turned to themes which would appeal to children. ‘Bewas’ was a great 
lover of Rabindranath Tagore, and the optimistic note in his poetry is due 
to the influence of the latter on him. Hundraj ‘Dukhayal’ [Sangita Phul, 1946), 
Hari Dilgir {Kod, 1942), Ram Panjwani, Gobind Bhatia, and others followed 
the literary tradition which ‘Bewas’ started. ‘Dukhayal,’ under the influence of 
the struggle for national independence, and afterwards in active association 
with the Bhudana movement, has brought poetry very close to the masses by 
his patriotic fervour and human sympathy. The famous savant Dayaram 
Gidumal (1857-1927) wrote a book of philosophic poems entitled Mana- 
ja-chahbuk (1923-26). It was a landmark in Sindhi poetry in many respects. 
Hariram Mariwala’s translation of Rabindranath’s Fruit-gathering in Phala- 
chund and Dayo Mansharamani’s translation of some of Kazi Nazrul Islam’s 
fiery poems in Bagi might be mentioned in passing. Dewandas Kishnani ‘Azad’ 
was another illustrious poet of the second phase of the British period. Although 
not strictly a follower of ‘Bewas’, ‘Azad’ could not help imbibing some aspects 
of the former’s poetry. His masterpiece, Purav Sandesa or Buddha-jivana (1937), 
is a classic adaptation of Edwin Arnold’s Light of Asia. It bears the stamp of the 
genius of ‘Azad’, his bold poetic vision, and his artistic vigour. Nanikram 
Dharamdas Mirchandani produced in 1947 a translation of Kalidasa’s 
diita which, however, did not prove to be a successful attempt. M. U. Malkani’s 
translations of Rabindranath’s Gardener {Prit-ja-gita, 1940) and Gitdnjali (1942) 
attracted quite a large audience. Some other names of the later British period 
which deserve mention are: Narain ‘Syama’, Sheikh Ayaz, Khialdas ‘Fani’, 
Baldev Garija, Arjan ‘Shad’, Moti Prakash, and Goverdhan Bharati. 
Most of these poets continued to be active during the post-Independence 
period also. 


V— 75 
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PROSE 

The printing press and journalism,’ increasing literacy, and interest in 
Western forms of writing opened new vistas in Sindhi literature. The movement 
for social reforms in Bengal led by Raja Rammohun Roy made an indelible 
mark on the early Sindhi prose. The appearance of Swami Vivekananda on the 
Indian scene in the late nineties, and his fiery speeches and writings on Hinduism 
and the heritage of India also made a vigorous impact on the prose works of 
Sindhi men of letters, particularly on those of the Hindus. 

Although there are some claimants for an earlier beginning, the emergence 
of Sindhi prose proper can be ascribed to the early years of the British era. The 
first fifty years of the era, however, did not witness any original prose work of 
particular merit. It was exclusively a period of translations, and of grammars 
and dictionaries. The grammatical and other works by Captain Stack, E. 
Trumpp, Udharam Thawerdas, Nandiram Mirani, and others laid the founda- 
tion on which Kauromal Chandanmal Khilnani (1844-1916), Mirza Kalich 
Beg (1853-1929), Dayaram Gidumal (1857-1927), and Parmanand Mewaram 
(1866-1938) built a superstructure. Before going to say anything about the four 
stalwarts of Sindhi prose, we should mention Thamatmal Narumal whose 
lexicon, Viyutpati-kos (1886), is really an important book. It shows that the 
majority of Sindhi words are of Sanskritic origin. Kauromal appeared on the 
Hterary scene with his original essay Pako Paha (1872). This was the first of its 
kind written in Sindhi. Then appeared his more well-known works which were 
translations of notable Sanskrit or Bengali works, e.g. Ratnavali (1888), Arya~ 
ndn-cariira (1905), and Rddhdrdni (1914). A man of varied interest, Mirza Kalich 
Beg was a proHfic writer both in verse and in prose. His hterary career virtutdly 
started with the pubhcation of his translation of Bacon’s Essays under the title 
of Maqalat al Hikmat (1877). It was followed by his renderings into Sindhi of 
Lamb’s Tales from Shakespeare (1890) and Ghazah’s Kimayi-i-Sadat. Mirza Beg 
gave in his Z^nat (1890) the first original novel to the Sindhi language.® His 
other novel Rustum Pahlwan (1905) is based on Firdausi’s Shahnama. The material 
for his first and best play Khurshid (1885) was taken from a Gujarati play. His 
other important plays include Sakuntald (1896), Hasna Dildar (1897), and Shah 
Elia (1900), the first being a translation of Kahdasa’s great work and the other 
two of Shakespeare’s Merchant of Venice and King Lear respectively. Dayaram 
Gidumal’s prose works are all characterized by a vigorous and forceful style 

’ Some of the early important journals in Sindhi, which had a good share in the development of 
Sindhi prose are: Sindh Sudhdr and Sarasvaii (1870) of Hiranand Showkiram; Prabhdta (1891) of 
Lekhraj Tilokchand; and Jote (1896), a Catholic journal started by two Indian converts, one RmHh; 
and the other Bengali— Khemchand Amritrai and Brahmabandhav Upadhyay. The last-mentioned 
was a very powerful organ in shaping and reflecting the Sindhi genius in the social and literary 
It scrupulously avoided politics. 

* Some scholars, however, think that it is not an 'original’ work. 
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rarely to be seen in any other Sindhi prose writer. Himself a vastly learned 
scholar, he had a special liking for philosophical themes, and his Jap Sahib 
(1891), Gitd-jo-sdra (1893), and Toga-darsana (1903) are considered as three 
masterpieces in the realm of Sindhi philosophical literature in prose. Among 
his other prose works, the most remarkable is his Introduction to Mirza Kalich 
Beg’s verse translation of Rubaiyat Omar Khajgyam. Parmanand Mewaram, 
popularly known as the ‘Addison of Sind’, rendered a great service in facilitat- 
ing the growth of Sindhi prose. He was the editor of Jote, a powerful literary 
fortnighdy in Sindhi, for about four decades (1900-1938). Under his able editor- 
ship, this magazine played the same role in Sind as Sarhvdda Prabhdkara under 
Iswar Chandra Gupta in Bengal by discovering and encouraging new literary 
talents, the chief among them being the essayist, Wadhumal Gangaram, One 
of the achievements of Parmanand as the editor oi Jote was the publication of 
Gul Phul in two volumes (1925 and 1936). These volumes contained the best 
writings hitherto published in Jote. The best prose work of Parmanand is 
Kristji Peravi (1923) which is an elegant translation of The Imitation of Christ by 
Thomas A Kempis. He has to his credit yet another great work, a dictionary of 
the Sindhi language (1910), which still remains the best of its kind in the lan- 
guage. He also wrote simple stories for children and made a collection of some 
of them in his DU Bahar (1904). 

In 1914 Fateh Mohammed Sewhani wrote a biography of Prophet Moham- 
med, which is accepted as the best and most authentic work on Mohammed 
in Sindhi till today. His magnum opus, however, is the biography of Abul Fazl 
and Faizi, which appeau-ed in 1936. The literary fame of Nirmaldas Fatehchand 
mainly rests on his two works of fiction, Sarojini (1914) and Dalurai-ji-nagari 
(1944). Hotchand Gurbaxani (d. 1947) is held in high esteem in Sindhi litera- 
ture as a writer of prose. His first public literary venture was a novel, Nurjahan 
(1915). It is an adaptation of an English novel of the same title by Sardar Jogen- 
dra Singh, but in some places the adaptation transcends the original. The 
most outstanding work of Gurbaxani is, however, his edition of Shah’s Risalo 
pubhshed in 1924. U. M. Daudpota’s scholarly edition of Shah Abdul Karim, 
which appeared in 1937, is in the tradition of Gurbaxani. Bherumal Mahirchand 
(d. 1950) distinguished himself in modem Sindhi literatiure as a writer of travel 
books, such as Sind-jo-Sailani (1923) and Latiji Sair (1926). He also wrote 
essays dealing with various social problems. He was a writer of fiction too, and 
Ananda Sundrika (1910) is his first attempt in the field. His popular Golanfa- 
gundar (1928) was a translation of Uncle Tom's Cabin. One of his most important 
contributions to Sindhi literature is his history of the Sindhi language, Sind/ti- 
boli-ji-tarikh (1941). Jethmal Parsram (1885-1948) was another prose writer 
of great ability. His critical work on Sacal, Sacal Sarmast (1922), is one of the 
unique things in the whole range of Sindhi works of literary criticism. He tried 
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his hand at translations and adaptations as well, and his Purav Joti (1923) in 
which he adapted Edwin Arnold’s Light of Asia bears the stamp of his genius. 
His Chamra-posh (1923) may be said to have carried the germs of the Sindhi 
short story. Lalchand Amardinomal (1885-1954) left an abiding mark in Sindhi 
literature as an outstanding writer of prose. His fictional works include Kishni- 
jo-Kasht (1917) and Coth-jo-cand (1947). Some literary historians believe that the 
English novel Mrs Halliburton's Troubles might have furnished material for the 
former.® The author, however, denied the validity of this speculation. Of the 
biographical works to his credit, the following may be mentioned: Mohammed 
Rasul Allah (1910), Rama Badshah}^ (1912), Shahano Shah (1914), and Sunharo 
Sacal (1916). He was a successful playwright too, and when performed on the 
stage, his Umar Marui (1925) earned for him laurels of enthusiastic apprecia- 
tion. Assanand Mamtora’s beautiful romantic novel Shair saw the light of the 
day in 1941. In his Introduction to this book, Lalchand Amardinomal eulogized 
it as one of the few original works of fiction in Sindhi. Besides contributing 
substantially to the domain of children’s literature, Shewak Bhojraj made his 
mark in Sindhi literature with his two autobiographical novels, Aiirvdda (1933) 
and Dadd Sydma (1934). Allah Bachayo’s Sair-i-Kohistan (1942) is the finest 
travel book in the language. As a work of prose also it can legitimately claim a 
position of dignity. Other important novels written in the forties are: Guli 
Sadarangani’s Ithad (1941); Ram Panjwani’s Qaidi (1943), Sharmila (1944), 
and Latifa (1945); Naraindas Bhambhani’s Malhin (1942) and Vidhvd (1943); 
and J. D. Ahuja’s Rani (1947). The stories of Gobind Punjabi {Sard Ahun, 1941) 
and Gobind MaUii {Registani Phul, 1944) prepared the ground for the develop- 
ment of the short story which came to its maturity during the post-Independence 
period. Translations of the novels and stories of Bankim Chandra, Rabindra- 
nath, Sarat Chandra, and Prem Chand were legion. The development of non- 
fictional prose works did not lag behind either. The essays of Naraindas Malkani 
{Anar Dana, 1942), Wadhumal Gangaram {Pangati Inqilab, 1940), Gobind Bhatia 
{Warq, 1940), Tirth Basant {Chingun, 1940), and Lekhraj Aziz {Adabi Aino, 
1941) are the high watermarks of Sindhi prose before Independence. 

In the evolution of Sindhi drama, the D. J. Sind College Amateur Dramatic 
Society (1894-1914) and the Rabindranath Literary and Dramatic Club 
(1923-31) played the most significant roles. Among the plays written and staged 
under the auspices of the Society, the following deserve special notice : Jetha- 
nand’s Nala-Damayantl (1894), Lilaram Singh Watanmal’s Hariscandra (1895), 
and Shewasing Ajwani’s Kanisht (1902). The Mahdbhdrata, the Rdmdyai}a, and 
Sheridan’s Pizarro were the respective sources of these plays. The plays of Mirza 

• Cf. L. H. Ajwam, op. cit., p. 198. 

Amardinomal wrote this book on Swami Ram Tirth (1873-1906), who made a great impact 
on the Hindus of the Punjab and Sind during the first quarter of this century. 
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Kalich Beg, who was associated with the Society, have already been mentioned. 
The most successful productions of the Rabindranath Literary and Dramatic 
Club include Lalchand Amardinomal’s Umar Marui (1925); K. S. Daryani’s 
Mulk-ja-Mudabar (1923), a rendering of Ibsen’s M. U. Malkani’s 

Kismet (1923), and Ahmed Chagla’s Khuni (1931). M, U. Malkani, one of the 
founders of the Club, produced plays during the post-Independence period 
also. He mainly concentrated on writing social plays. He is the pioneer in the 
field of one-act plays in Sindhi. Among other successful plays of the later 
British period are: Lilaram Pherwani’s Hik Rat (1936), Ram Panjwani’s Mumal 
Ratio (1941), and Ismail Ursani’s Bad Nasib Thari (1941). 

POST-INDEPENDENCE PERIOD 

Sindhi literature has undergone a remarkable transformation since Inde- 
pendence. Some new influences have made a deep mark on most contemporary 
writings. The struggle for independence and the violence-ridden partition of 
the country which led to the migration of Sindhi Hindus to India, spread of 
various creeds and beliefs like Marxism, Freudism, existendalism, etc. derived 
through Western literature, the five-year plans, the problems of the linguistic 
minority, the Chinese and Pakistani attacks on India — all these j)layed a signi- 
ficant part in the development of contemporary Sindhi literature. The Sindhi 
literature of the post-Partition period shows greater diversity and newer spheres 
of literary pursuit. During the last three decades, Sindhi literature has made 
significant strides in poetry, novel, short story, one-act play, biography, essay, 
literary criticism, and other fields. 

Post-Partition poetry shows a marked departure from the poetry of the ear- 
lier period in form, technique, and content as well as outlook. Towards the end 
of the British period Sindhi poetry had already begun to free itself fi-om the 
strict rules of Persian forms like ghazal, masnavi, and rubaiyat, and to foUow 
Western forms like sonnet, blank verse, and free verse. Novelty is the key-note 
of the post-Independence Sindhi poetry. There are poets hke Krishin ‘Rahi’, 
Lekhraj ‘Aziz’, Narain ‘Syama’, and H. I. Sadarangani, who have employed 
form and metre peculiar to the old poetry (e.g. dohd, ghazal, rubaiyat, etc.), but 
in theme and approach their poetry shows a complete deviation from their 
earlier counterparts. Sind took an active part in the struggle for freedom. Patri- 
otic poems, therefore, occupy a special position in the history of Sindhi Hterature. 
In the contemporary period too, a large number of poets have written and ane 
still writing poems full of patriotic fervour. Among them are: Lekhraj ‘Aziz’, 
Dayal Asha, Govardhan Bharati, Hiro Thakur, Mod Prakash, Aijan ‘Shad’, 
Prabhu ‘Wafa’, and Arjan ‘Hasid’. The growing impact of Western poetry led 
to the emergence of New Poetry {nai kavitd) in Sindhi literature towards the 
end of the fifties. An obsession with sex distinguishes many of the new'poets. 
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There are, however, poets interested in various other contemporary trends and 
situations. Some of the notable exponents of this new trend in literature are 
Govardhan Bharati, Nand Jhaveri, Harish Vaswani, Mohan Kalpana, Vasdev 
Mohi, Anand Khemani, Prem Prakash, Vishnu Bhatia, Govardhan Tanwani, 
Lachhman Hardwani, and Shyam Jaisinghani. 

The post-Independence period has also witnessed quite a few novelists and 
short story writers of remarkable caUbre. Although there are exceptions, the 
novelists in general lack an awareness of the contemporary social perspective. 
A tendency to depict sex in aU its nakedness, to probe the intricacies of human 
psychology, to question the age-old human values, and to propagate Marxist 
ideologies marks the writings of the majority of the Sindhi novelists. There are, 
however, a few voices advocating spiritual ideals and faith in God. The more 
distinguished names in the contemporary novel include Ram Panjwani, 
Gobind Malhi, Sundri Uttamchandani, Mohan Kalpana, Lai Pushp, Guno 
Samtani, Shyam Jaisinghani, and Param Abichandani. The short story, which 
has reached a more developed stage, is characterized almost by the same fea- 
tures as is the novel. But a conscious attempt is to be noticed among the short 
story writers to portray life and society in the raw. In fact, there is hardly any 
facet of life that h<is not been touched upon. Unemployment, poverty, frustra- 
tion, domestic conflicts, and various social injustices and inequities have been 
depicted with remarkable accuracy and objectivity. Prominent among these 
writers are: Anand Golani, Sugan Ahuja, Sundri Uttamchandani, Popati 
Hiranandani, Tara Mirchandani, Kala Prakash, Gobind Malhi, Gobind 
Punjabi, Kirat Babani, Tirth Basant, Santdas Jhangiani, Lai Pushp, Mohan 
Kalpana, and Vishnu Bhatia. It may be mentioned that in both the genres 
women writers have made substantial contributions. 

In the field of drama, the writing of full-length plays has practically been 
discarded and one-act plays have become the fashion of the day. As for theme, 
the writers of one-act plays have turned to contemporary social problems as 
well as problems at the national and international levels. Among the chief 
protagonists in the genre, the following deserve special mention: M. U. Malkani, 
Vasdev ‘Nirmal’, Gobind Malhi, Govardhan Bharati, Harikant Jethwani, 
Ranjan Chawla, Jiwan Gurshani, and Tirth Basant. 

The period under review has also witnessed considerable growth in such 
other important domains of literature as biography, essay, and literary criticism. 
The writers who have distinguished themselves in these fields are Tirth Basant, 
Chetan Mariwalla, Lalsingh Ajwani, Kalyan Advani, M. U. Malkani, Lekhraj 
‘Aziz’, Bhojraj Nagrani, Popati Hiranandani, Harish Vaswani, and Aijan 
‘Shad’. Besides, Narain Bharati has made a commendable collection of Sind’s 
folk-songs and tales in a series of nine volumes, and scholars like Jhamatmal 
Bhavnani, Satish Rohra, Murlidhar Jetley, and L. M. Khubchandani made 
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some noteworthy contributions in the field of Hnguistics which is a recent 
phenomenon in Sindhi literature. There are some scholars who have come 
forward to write standard literary histories. Among them the most important 
are: .M. U. Malkani, Murhdhar Jetley, and Lalsingh Ajwani. 

To sum up, Sindhi hterature had frequendy to undergo periods of interrupted 
development for obvious historical reasons. As such, it may not be comparable 
to most other modern Indian hteratures in point of output. Nevertheless, it 
can boast of some great masters in various fields. Early Sindhi poetry 
had passed from the Sufistic poems of love in Shah’s Risalo and the volcanic 
kajis of Sacal to the serene slokas of Sami. The first phase of the British period 
(1843-1907) may be described as the period of diwans, mtisaddases, and rubaiyats 
in Sindhi poetry. The second phase or the period 1907-1947 saw a change 
both in content and form. The poetry of Sufism and love delighted the Sindhis 
still, but they did not want merely prototypes of some Persian poems. Kishin- 
chand ‘Bewas’ along with others opened a window for modern themes. Sindhi 
prose grew in the British era. The spade-work for Sindhi prose was undoubtedly 
the achievement of some devoted Europeans who facilitated the process by 
compiling dictionaries and grammars of the language. The modern Sindhi 
prose is greatly indebted to Parmanand Mewaram, H.M. Gurbaxani, Bherumal 
Mahirchand, Jethmal Parsram, and Lalchand Amardinomal. During the post- 
Independence period, there has been in Sindhi quite a good and strikingly 
varied output in poetry, novel, short story, and other branches of literature. 
Some women writers have come forward in the literary field and made note- 
worthy contributions. Information is not also wanting of significant literary 
activities in Sindhi across the borders. It can be hoped that future masters 
of Sindhi literature will lead it to a point of progress comparable to that of 
other developed languages of modern India. 
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TAMIL 

THE LANGUAGE 

T WO millennia of almost continuous literary history with an added signi- 
ficance of being a spoken tongue throughout this period have ensured a place 
of honour for Tamil (Tamizh) in the galaxy of languages of the world. It is 
considered by scholars as close to the pro to-Dra vidian, forerunner of the culti- 
vated languages of South India. The richness of its vocabulary and the antiquity 
of its literature impart to Tamil a rank in the Dravidian group similar to that 
of Sanskrit among the Aryan languages.^ An ancient classical speech that possess- 
es an enormous stock of indigenous literature, Tamil has retained its vigour 
and youthfulness with an abundant vocabulary to express modern ideas. It 
can be considered as a ‘finer language to think and speak in than any European 
tongue’.^ In ‘its poedc form,’ says Dr Miron Winslow, ‘Tamil is more polished 
and exact than Greek and in. . .borrowed treasures more copious than Latin’.® 
Official language of Tamil Nadu, it is spoken in India (according to 1971 
Census) by about thirty-seven million people. The speakers of this tongue have 
spread out from their original home of Tamizhaham (Tamil Nadu) to Sri 
Lanka, Malaysia, Singapore, Burma, Fiji, South Africa, etc. Literary tradi- 
tion claims for the language a much wider area, ‘Lemuria’^ as it is called, with 
a highly cultivated speech. 

On the basis of certain words found in the Vedas, some scholars think that 
the Dravidian tongue might have had an impact on Sanskrit.® The antiquity 

* Cf. Andre Lefevre, Race and Language (Kegan Paul, Trench, Triibner & Co. Ltd., London, 
1894), p. 127. 

* William Dwight Whitney, The Life and Growth of Leinguage (Henry S, King & Co., London), 
pp, 244-45. 

’ Miron Winslow, Comprehensive Tamil and English Dictionary of High and Low Tamil (American 
Missionary, Madras, 1862), Introduction, pp. iii-iv, 

* Lemuria is considered to be the bed of the present Indian Ocean. An English scholar also asserts 
this view thus: ‘Peninsular India or the Deccan (literally, the country to the south) is geologically 
distinct from the Indo-Gangedc plain and the Himalaya. It is the remains of a former continent which 
stretched continuously to Africa in the space now occupied by the Indian Ocean ... In the Deccan we 
are, therefore, in the first days of the world. We see land substantially as it existed before the beginnings 
of life.’ — T. W. Holderness, Peoples and Problems of India (Williams & Norgate, London), p. 23. See also 
K. K. Pillai, A Social History of the Tamils, Part I, p. 42. 

‘ Cf. T. Burrow, ‘Some Dravidian Words in Sanskrit’, Transactions of the Philosophical Society 
(1945), pp. 79-120 and also his ‘Further Dravidian Words in Sanskrit’, Bulletin of the School of Oriental 
and African Studies, Vol. XII (1948), pp. 365-96. See also M. Srinivasa Iyengar, Tamil Studies, First 
Series (The Guardian Press, Madras, 1914), pp. 154-55 and 168. 
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of the Tamil language is established by the fact that words like ‘tugi’ for 
‘peacock’ (from Tamil togai), ‘arousa’ for ‘rice’ (from arid in Tamil) were in- 
troduced in the European languages as early as King Solomon’s time (c. 962-930 
B.C.), which must have been due to vigorous commercial relations between 
ancient Tamizhaham and the Mesopotamian valley.® The term drdvida is 
considered by some as of Sanskrit origin,’ whereas Sanskrit scholars think it as 
the Sanskritized form of tamizh.* C. W. Damodaram Pillai derives tamizh from 
the root tami (lonely). According to him, tamizh means ‘peerless’. In Pingalandai, 
a Tamil lexicon, it is expltiined that tamizh means sweetness and mercy.® Hence, 
‘Tamizh’ is a language which is ‘sweet’. The word tamizh is used in early Tamil 
hterature to denote the language, the people, and their country. 

LITERATURE 

The growth of Tamil literature admits of three main period divisions. The 
Early period, stretching from c. 600 b.c. to a.d. 600, has two sub-divisions, 
namely, the Sangam period {c. 600 B.G.-A.D. 200) and the post-Sahgam or epic 
period {c. A.D. 200-600). The Middle or Medieval period begins around a.d. 
600 and continues up to 1750. This comprises the following sub-divisions: 
the period of Nayanmars and Alvars (<r. A.D. 600-900), the period of literary 
revival {c. a.d. 900-1200), and the period of exegetical, philosophical, Puranic, 
didactic, and minor works {c. a.d. 1200-1750). The Modern period includes 
the period of transition {c. a.d. 1750-1850) and that of renaissance and growth 
(from 1850 onwards). The period divisions indicated above are, however, not 
always rigid. There are instances of writers classified under a particular group 
flourishing earlier or later than the period Eissigned to the group. 

Tamil, which is rich in synonyms, had even as early as a.d. 200 a large 
and copious indigenous stock of vocabulary. And so, it has always been resisting 
unrestricted borrowing of words from other languages including Sanskrit. The 
literature of the Early period is virtually free from words of foreign origin in 


• In the Hebrew Bible (Old Testament: Chronicles and Books of Kings) these words are found. 
Cf. Andr^ Leftvre, op. cit., p. 125. See abo T. W. Rhys Davids, Buddhist India (T. Fisher Unwin Ltd., 
London, 191 7), p. 116. There b abo abundant reference in Pattinappdlai, a Sangam work, to indicate a 
Ibt of the goods imported on the shores of the Coja port-capital Kavirippumpattinam. The dbcovery 
of a Roman factory near Pondicherry (Arikamedu) b an irrefutable evidence of the maritime commerce 
that exbted between South India and the Roman world. For further detaib see E. H. Warmington, 
The Commerce Ac/zoeen /fomon <wd /nrfia (Vikas Publishing House Pvt. Ltd., Delhi, 1974), pp. 
57-64 and Martimer Wheeler, Ancient India, Vol. II, pp. 17 ff. 

’ See G. A. Grierson, Linguistic Surv^ of India, Vol. IV, pp. 277 and 298. 

• See M. Srinivasa Iyengar, op. cit., p. 6; K. A. Nilakanta Sastri. Draoidian Literature, p. 1. 

• Inimaiyum nirmaiyum tamizh enaldhum. — Pingalandai, X. 580. Tam, a reflexive pronoun, has given rise 
to a very interesting class of words like tam-appan (father), tdy or tam-dy (mother), tam-aiyan (elder 
brother), tam-akkai (elder sbter), tam-kai (younger sbter). Izh, which means sweetness, b the root of 
izhm or izhum, izhudu, etc. — Cf. M. Srinivasa Iyengar, op. cit., pp. 7-8. 
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spite of Tamizhaham’s commercial relations with the Roman world, Sanskrit 
is almost absent in its texture. The language of the poetry is not ornate but 
simple. It is in blank verse, in chaste classic style, devoid of rhetorical and 
metrical flourishes. The description is true to Nature. Anriyappd {ahaval), 
kalippa, venbd, and vaficippd are the metres mainly used. The Tamil of the Middle 
period is marked by an abundance of Sanskrit words, mostly relating to reli- 
gion, ethics, and philosophy. For metrical composition, viruttam, tdndakam, and 
many forms of Sanskrit prosody are taken recourse to. Clone is the simple and 
the natural poetry of the earlier age. There being a struggle for rehgious supre- 
macy during this period, every one of the four sects — -the Saivites, Vaisnavites, 
Buddhists, and Jains — attempted to excel the rest. This is amply reflected in 
their respective literatures. The latter part of the Middle period witnessed, 
among other things, productions of Muslim and Christian writers. During the 
Modern period Tamil retained its old linguistic and literary features. Following 
the establishment of the East India Company’s rule in Tamil Nadu from 
about the middle of the eighteenth century, Tamil became gradually exposed 
to the influence of the Western world. The process of modernization in its real 
sense, however, did not set in till the Madras University came into existence 
in 1857. Tamil literature has three principal forms: iyal (belles-lettres), Uai 
(music), and ndtakam (drama). A survey of Tamil literature gives us an idea 
of how these have grown and matured, undergoing changes in their character 
from time to time. 


SANGAM PERIOD 

In ancient times the association or academy of the most learned men of 
the Tamil land was called ‘Sahgam’ (or ‘Cankam’), whose chief function was 
promotion of literature. Later Tamil writers mention the existence of three 
literary academies (Sahgams) at different periods. The last academy is credited 
with the corpus of hterature now known as ‘Sahgam Works’. It is, however, 
almost certain that some noteworthy literature existed even before the Sahgam 
era. Dr K. K. Pillai, a renowned Tamil historian, is of the view that academies 
of the type of the Sahgam must have flowered under an earlier designation 
like ‘Avai’ or ‘Kudal’.“ Naturalism and romanticism were the salient features of 
the poems of the Sahgam bards. Excepting Tolkdppiyam, the earliest work on 
Tamil grammar and poetic techniques, no other works attributed to the first 
two Sahgams have come down to us in their entirety. However, from the titles 
of the writings traditionally traced to these Sahgams, it is evident that they 
dealt with music and the art of dancing. 

Tolkdppiyam, the name signifying the ‘ancient book’ or ‘the preserver of 

See K. K. Pillai, ‘Landmarks in the History of Tamil land’, Proceedings of the Second International 
Conference — Seminar of Tamil Studies, Vol. I (Madras, 1968), p. 14. 
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ancient institutions’, was written by Tolkappiyanar, and is the oldest extant 
Tamil grammar dating back to 500 b.c.^^ It lays down rules for different kinds 
of poetical compositions drawn from the examples furnished by the best works 
then extant. lyal is elucidated clearly and systematically in Tolkdppiyam. Contain- 
ing about 1,610 suttirams (aphorisms), it is in three parts — -ezhuttu (orthography), 
M (etymology), and porul (literary conventions and usages) — each with nine 
sections. While the first two parts are interesting from both linguistic and philo- 
logical points of view, the third, poruladhikaram, is most valuable as it gives a 
glimpse of the political, social, and religious hfe of the people during the period 
when the author of this treatise lived. 

The principal works of the third Sahgam have come down to us in the shape 
of anthologies of poems. The two compilations forming the corpus of the poetry 
of the third Sangam are Ettuttogai (eight anthologies) and Pattuppdttu (ten idylls). 
They exhibit a consistency in the use of words and forms which is lacking in 
later hterature. There were about 473 poets during this period; the writers of 
102 poems are, however, unidentified. Of the identified poets, about thirty 
are women, the famous poetess Auvaiyar being one of them. The anthologies 
of the third Sahgam consist of poems divided into two broad categories — aham 
or interior and pur am or exterior. The former concerns all phases of love between 
men and women. An allegory of the different stages through which the soul of 
man passes from its manifestation in the body to its final unification with the 
supreme Being is seen in aham. The puram covers varieties of distinctive poems, 
mostly relating to man’s social behaviour. Analogous to five major regions of 
Tamil Nadu, these poems describe five types of tracts with their distinctive 
features. These are: kurihci (mountainous region), mullai (forest region), 
marutam (agricultural region), nytal (coastal region), and pdlai (desert region). 
True love, which is either karpu (wedded) or kalavu (furtive), is considered under 
five aspects, namely, pumrtal (union), pirital (separation), iruttal (patience in 
separation), irangal (bewailing), and tidal (sulking), and these are made to 
correlate with tinai, the fivefold physiographical divisions. 

Ettuttogai consists of Narrinai, Kuruntogai, Ainkurunuru, Padirruppattu, Pari- 
pddal, Kalittogai, Ahandnuru, and Purandnuru. A collection of 400 verses in ahaval 
metre, Pfarrimi deals with the five tinais on the theme of love. These poems were 
compiled at the instance of the Pandya king Mman Vazhudi. Kuruntogai, hterally 
meaning ‘a collection of short lyrics’ on love, by about two hundred poets, was 
compiled under the patronage of a chieftain called Purikko. An ancient gloss on 

11 Vide V. R. Ramachandra Dikshitar, Studies in Tatrdl Literature and History, p. 21. It is difficult to 
assign a definite date to this work. Some scholars hold that Tolkdppiyam is posterior to the classics of the 
third Sahgam and hence assignable to the fourth century a.d. or even to a later date; according to 
another view, it should be considered as a work (S' the second or first century b.c. But, from 
Panamparanar’s introductory verses (pdyiram) to this work, it seems that the author Tolkappiyanar 
was a predecessor of Panini (c. fifth century B.c.). 
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it by Perasiriyar is lost and Naccinarkkiniyar wrote another dealing with only 
twenty verses of the work. Ainkurunuru, which means ‘the short five himdred’, 
is divided into five parts, each devoted to one of the five aspects of love and 
consisting of a hundred verses in ahaval metre. Orambogiyar, Ammuvanar, 
Kapilar, Odalandaiyar, and Peyanar are said to be the respective authors of 
hundred verses each on marutam, neytal, kurifici, palai, and mullai tinais. Kudalur 
Kizhar is the compiler of this work. Padirruppattu or ‘ten-tens’ consists of 
groups of ten poems, each by one of ten poets. It contains ‘a museum of obsolete 
words and expressions, archaic grammatical forms and terminations, and 
obscure customs and manners of the early western Tamil people who were the 
ancestors of the modern Malayalis’.^* This work is a store-house of historical • 
facts about the Cera kings. A true picture of the political conditions of the Tamil 
land about two thousand years ago is beautifully portrayed in it. The first 
and last series of poems of this work are lost. 

Paripddal (fit. ‘stanzas of strophic metres’) contained originally seventy long 
poems of which twenty-four only have survived. Love is the general theme of 
these verses. Some of them, however, relate to gods, the river Vaigai, and the 
hillock Tirupparahkunram (one of the six houses of Lord Muruga). A com- 
mentary on it by Parimelazhagar is available. A collection of one hundred 
and fifty exquisite lyrics in kali metre, Kalittogai dwells on the theme of love. 

It also contains many moral maxims. Peruhkadungo, Kapilar, Marudan Ilana- 
ganar. Cola Nalluttiran, and Nallanduvanar are the poets of this anthology. 

It is the general belief that one of these five poets, Nallanduvanar, was the 
compiler. It has a gloss written by Naccinarkkiniyar. Ahandnuru or Neduntogai 
is a collection of 400 poems on love and is divided into three sections: kalirriyd- 
nai-nirai (array of male elephants), manimidaipavalam (string of corals interspersed 
with gems), and nittilakkovai (necklace of pearls). Containing contributions of 
as many as 145 poets, this work was compiled by Uruttirasanmanar under the 
patronage of the Pandya king Ukkirapperu Vazhudi. Purandnuru is a very 
popular and valuable anthology of 400 verses of the puram type dealing with the 
different facets of ancient Tamil culture, war, and State matters. It is the 
counterpart of Ahandnuru which treats of love. The contributors to this collec- 
tion, about 150 in number, were loyal advisers and faithful fnends of the 
monarchs. Through their poems they even averted war. 

Pattuppdttu contains the following ten idylls by eight different authors: 
Tirumurugdrruppadai, Porunardrruppadai, Cirupdridrruppadai, Perumpdrmrruppadai, 
Mullaippdttu, Maduraikkdnd, Nedunalvddai, Kurincippdttu, Pattinappdlai, and 
Malaipadukaddm. These idylls are short poems describing mostly pastoral scenes 
or events. Tirumurugdrruppadai by Nakkirar is in praise of Muruga and the 
various shrines in which he is worshipped. The life of ancient Tamils is also 
M. Srinivasa Iyengar, op. cit., p. 264. 
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depicted therein. Naccinaxkkiniyar has commented upon this idyll. Porunar- 
drruppadai by Mutattamakkanniyar is in praise of the wisdom and martial 
glory of the Cola king Karikalan. Sung by Nattattanar, Cirupdndrruppadai 
extols the chieftain Nalliyakkodan. Descriptions of cities and villages and of the 
life led by the people there abound in this poem. Perumpdndrruppadai by Uruttirah- 
kannanar is a poem similar to Cirupdndrruppadai. It glorifies Tondaiman Ilan- 
tiraiyan, king of KancT. Shortest of the idylls (103 lines), Mullaippdttu portrays 
the feelings of an ideal wife awaiting her husband’s return from a military 
expedition. It is sung by a gold merchant Napputan^ and generally supposed 
to have been composed in praise of the Pandya king Neduncezhiyan. 

Maduraikkdnci, written by Mahgudi Marudanar, is the longest of the idylls 
consisting of 782 lines. It gives a vivid picture of the ancient city of Madiurai 
and celebrates the great Pandya king Neduncezhiyan, hero of the Talaiyan- 
k^am battle. Pfedunalvddai by Nakkirar, written in praise of the same Pandya 
king Neduncezhiyan, has a fine description of winter. The title is very apt, 
meaning ‘the tedious but favourable cold north wind’. Kurincippdttu by Kapilar 
contains a beautiful portrayal of the mountain scenery. It brings out the social 
conditions of the Tamil land in prominent relief. This idyU is said to have been 
composed to acquaint the Aryan king Pirahattan with the charms of the Tamil 
language and literature. That the qualities of modesty and chastity alone 
adorn women is emphasized in this poem. Pattinappdlai, literally meaning ‘a 
port and sepeuration’, is a song of love. It was composed by Uruttirankannanar, 
author of Perumpdndrruppadai, to glorify the Cola king Karikalan. Torn between 
love and the call of the batde drum, the hero finally decides to remain with his 
beloved. It gives a very graphic picture of Puhar or Kavirippumpattinam, 
great port-capital of the Cola kingdom, and has valuable information regarding 
trade relations of the Tamil land with foreign countries. Malaipadukaddm, last 
of the idylls, is a long poem of 600 lines. It means literally ‘the secretion oozing 
from a mountain’ and figuratively ‘the echo or rut of a mountain’. Sung by 
Perunkau^ikanar, it extols the chieftain Nannan and his court. The poem gives 
a beautiful description of Nature and presents a critical account of the art 
of dancing as well as the details of musical instruments along with the artists’ 
way of life. 

The delineation of the early Tamil society in these poems is remarkably 
clear and a great deal of light is thrown on the civilization of the Tamils. The 
rugged virility in the songs of these early bards is not found in the more polished 
compositions of later ages. Sahgam works provide us with valuable information 
regarding religion, social life, government, commerce, arts, music, dance, 
comtship, manners and customs, and the daily life of the Tamils. In those days 
heroism was exalted to the position of religion. From the equanimity of the 
Sahgam poets came the sermons of equality. The concept of unity in existence 
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was preached through their poems. The following lines of Swami Vipulananda 
are a fitting tribute to the early poets of Tamil hterature : ‘Honour, friendship, 
devotion to duty, love of home and hearth, these are among the ideals that 
guided the life of the early Tamilians. These same ideals inspired their poetic 
utterances. The poetry they bequeathed to posterity is not a mere dream woven 
out of an idle fancy, but it is the record of human struggles and achievements, 
both in the field of action and in the realm of thought. What this ancient race 
felt and thought, throughout the long centuries of its existence, lies indelibly 
recorded in the pages of its literature. The configmation of the land has changed, 
the hills and rivers familiar to the ancient Tamilians have sunk beneath the 
ocean-bed, the waters of the Indian Ocean roll over the spots where proud 
Tamihan cities flourished, yet the songs of the bards of ancient Tamil land, 
passing down through the centuries, fall on our ears and awake in our hearts 
the selfsame rapture which they roused in the hearts of those who first listened 
to them’.i® 


TIRUKKURAL 

There is a collection of eighteen ‘minor works’ known as Padinen-ktzhk- 
kaiiakku}^ whi ch deals mainly with moral virtues. Some of these works are assigned 
to the third Sangam, while the others belong to a much later period. They are, 
however, grouped together in Tamil literature and called klzhkkamkku which 
denotes a literary piece short in length. But these ‘minor works’ are not less 
important than other poems from the literary point of view. Among them, 
the most notable is Tiruvalluvar’s {c. first century b.g.)^® Tirukkural or Kural, 
which is in the form of couplets and deals with the three aims of life — •aram 
(righteousness), porul (wealth), and inbam or kamam (pleasure). It consists of 
133 chapters each containing ten couplets composed in kural-venbd metre. 
Conveying noble thoughts couched in terse language, each couplet is a gem 
by itself. According to Dr Albert Schweitzer, ‘There hardly exists in the litera- 
ture of the world a collection of maxims in which we find so much lofty 
wisdom’. The first part of Rural {arattuppdl) gives the essentials of Yoga philoso- 
phy. Besides, it deals with the happy household life as well as the excellence 

Vide CHI, Vol. Ill (First Edn., 1937), p. 678. 

“ The following are the eighteen minor works: 

(1) Naladiyar, (2) Ndnrruufik-kaMai, (3) Kar-narpatu, (4) Kalewazhi-ndrpatu, (5) Imyatu-rmpata, 
(6) Inna-ndrpatu, (7) Aintinai-aimbatu, (8) Aintipai-eHiubatu, (9) Tiriaimodd-aimbalu, (10) Tt^i- 
mdlai-nurraimbatu, (11) Kaiimilai oi IrmiM, (12) Tirukkural, (13) Tifika4ukam, (14), Acarak-kovai, 
(15) Pazhamozhi-nSnuru, (16) CirupeUtcamulam, (17) Mudumozkik-kmlci, and (18) Eladi. 

Though the period of Tiruvalluvar is the most disputed question, it is generally admitted on the 
basis of internal evidences that his Tirukkural may have been composed later than Tolk^ppiytm 
{c. 500 B.c.) but earlier than ^ilappadikdram (c. second century A.D.). 

“ Albert Schweitzer, Itukan Thought and its Development (Adam & Charles Black, London, 1956), 
p. 203. 
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of the path of renunciation. The thoughts of Kurd in its second part (porutpal) 
centre on polity and administration, including citizenship and social relations, 
in an admirable way. The third part {inbattuppal or kamattuppal), consisting of 
couplets in dramatic monologues, ti'eats of the concept of love. It is difficult 
to find similar delineation of emotion even in Sahgam poetry. In Txrukkural 
one can see a life spiritual that is yet secular, a life secular that is yet spiritual 
to the core. TiruvaUuvar’s philosophy of life hinges on his conception of God- 
head, for to him God is the summum bonum of life.^’ 

POST-SANGAM PERIOD; THE EPICS 

The five major epics — Silappadikaram, Manimekdai, Jivaka-cintdmani, 
Vddyapdi, and KunddakeM — ^are the outstanding contributions of the post- 
Sahgam period. Silappadikaram, earliest extant Tamil work in the nature of 
drama, gives a vivid picture of Tamil society after its contact with Aryan 
culture. As it contains all the three aspects of Tamil literatiure, viz. iyal, isai, 
and ndtakam, it has been designated as a muttamizhk-kdppiyam. It is, therefore, 
invaluable as a source-book of ancient Tamil dance and classical music — ’both 
vocal and instrumental. The Aryan concept of Karma is embedded in the story 
and stated explicitly through the female protagonist, Kannagi. The author of 
this work is the ascetic-poet Ilanko Adikal, younger brother of the Cera king 
Cehkuttuvan (latter half of the second century a.d.). Silappadikaram gives a 
vivid description of the stage, the actor, the singer, the drummer, the flute- 
player, and the ydzh (a typical vind). It contains beautiful specimens of vari, 
kuravai, ammdnai, udal, kandukam, vallai, and other classes of musical plays. 
Manimekdai, a direct sequel to Silappadikaram, is also a great source of informa- 
tion on ancient Tamil society. Written by Gittalai Cattanar, this epic marks 
a new development in Tamil literature by presenting philosophical and religious 
debates in mellifluous style. 

The other major epics, although grouped together, do not fall within 
this period. Jaina ascetic Tiruttakka Devar is the author of Jivaka-cintdmani [c. 
tenth century a.d.). It is also called Mudi-porul-lodar-nilai-kyyul, suggesting that 
it deals with the fourfold object of life, namely, virtue, wealth, pleasure, and 
bliss. This work is commendable for its chaste diction and sublime sentiment. 
Apart firom establishing certain conventions and setting the pace, this epic 
introduces Sanskrit prosody for the first time in Tamil poetry. Its verses are 
‘distinguished by an immense expressional wealth, brilliant style, and prosodical 
variegation. Even in this respect it is an indicator of further development of 


1’ This is evident from the couplets such as ‘No fruit have men of all their studied lore/Save they 
the Purely Wise One’s (God’s) feet adore’ — Tintkkural, 1.1.2 (Translated by G.U. Pope). Cf. K. 
Appadurai, The Mind and Thought of Tinaalluvar (Sekar Pathippagam, Madras, 1966), p. 19. 
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Tamil epical poetry’.^® Only fragments of the last two epics, Valaiyapati and 
Kundalakesi, are available. Besides these major epics, there are five other minor 
works probably by Jaina authors. They are: Culdmani, Perunkathai, J^ilakeJi, 
Tasodara-kdvijam, and Ndgakumdra-kdviy am. Among these Culdmani and Perunkathai 
deserve special mention, since they are notable specimens of literary elegance. 
The influence of Sanskrit is clearly noticeable in them. In Culdmani, written by 
Tolamozhittevar, viruttam metre is employed with facile grace. An adaptation 
of Brhatkathd, Perunkathai or Udayanan-kathai is composed by ‘Konkuvelir’ (lit. 
chieftain of the Kohku country) in ahaval metre. Portrayal of ideal characters, 
description of Nature, and stress on renunciation are some of the important 
features of these two epics. 

PERIOD OF NAYANMARS AND AX.VARS 

After the two epics, Silappadikdram and Manimekalai, there was a long 
period of darkness {kalabhra) which continued till about the end of the sixth 
century a.d. when the Nayanmars (Saiva saints) and Alvars (Vaisnava saints) 
appeared with hymns of rare charm and religious fervour. Their advent 
gave Hinduism in the Tamil land a new turn and led it, in the course of time, 
to two distinct paths, viz. Saivism and Vaisnavism. The contribution of these 
saints to Tamil literature was quite considerable. About 7,000 hymns were 
composed by Jnanasambandhar, Appar, and Sundarar — ^three of the sixty- 
three Nayanmars. The collection of the hymns of these Saiva dcdryas is called 
Devdram. Jnanasambandhar is said to have got a divine vision at the age of 
three when he started pouring out in melodious verse the joy and devotion 
that overflowed his heart. A happy and buoyant note is noticed throughout his 
hymns. Saint Tirunavukkarasar (lit. the blessed king of speech), affectionately 
called ‘Appar’ (father) by his younger contemporary Jnanasambandhar, was 
persecuted by the Pallava king, Mahendra Varman I (r. a.d. 600-630), who 
afterwards became an ardent devotee of Siva upon his conversion to that faith 
from Jainism. His hymns, couched in fine poetry, ‘contain the quintessence 
of the Vedas’. The hymns of Sundarar, who claims himself as ‘the devotee of 
the devotees’, breathe a sense of intimacy with God, The hymns of these three 
saints were collected in the first seven of the twelve anthologies of Saivite hy mn s 
known as Tiru-murais. The eighth Tiru-murai consists of Tiruvdcakam and Tiruk- 
kovaiydr of Saint Manikkavacakar (? ninth century), the fourth great Saiva 
dcdrya. Tiruvdcakam relates in rapturous melody the different stages of the 
author’s spiritual experience and appears to be a manual on mystical theology. 
In Tirukkovaiydr, irhgdra-rasa (erode sentiment) serves as a thin veil to sublime 
and great truths. The ninth Tiru-murai, Tiruviiaippd, consists of the hy mns of 
other saints of a later period. The tenth, known as Tirumandiram, contains 

“ Kamil Zvelebil, Introducing Tonal Literature (Madras, 1968), p. 10. 
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3,000 mystic songs by Tirumular who is supposed to have lived earliei than all 
other Nayanmars. A great mystic and a spiritual reformer, Tirumular com- 
posed this highly abstruse work containing the essence of Saiva Siddhanta 
philosophy in a language devoid of superfluities. The eleventh Tiru-murai is an 
anthology of poems by different devotees. All these eleven Tiru-murais were 
compiled by Nambi Andar Nambi {c. eleventh century) whose own hymns 
occur in the eleventh book. Sekkizhar’s (twelfth century) Periya Purdmm or 
Tiruttondar Puranam is considered as the twelfth Tiru-murai. A remarkable and 
composite work of hagiology consisting of the hves of sixty-three Nayanmars 
in seventy-two cantos having 4,286 verses, it is regarded as a great classic analo- 
gous to Kalidasa’s Raghuvathsa. 

What the Nayanmars did for Saivism, the Alvars did for the Vaisnava faith. 
The latter wove their songs of mysticism around Visnu. These songs, 4,-000 in 
number, were compiled by Saint Nathamuni (824-924) in the anthology Divya 
Prabandham or J\fdldyira Divya Prabandkam, which is divided into four books, 
each bearing a separate name and consisting of about 1,000 verses. The first 
three of the twelve Alvars — Poygai Alvar, Bhutattalvar, and Pey Alv^ — are 
said to have belonged to the fifth-sixth centuries a.d. Of the rest, the great 
names are Andal (eighth century) and Nammalvar (Satakopar; ninth century). 
Andal or Goda or Nacciyar, the only woman-saint among the Alvars, 
like Mirabai, practised madhura bhdva (worship of God with the attitude of 
a lover). Lord Kannan or Sri Krsna was the object of her divine love. She 
yearns for an eternal union with her beloved Kannan through her mystic 
and devotional songs. Nammalvar’s Tiruvdymozhi, the third book of Divya 
Prabandham, is said to be a quintessence of the Upanisads. The songs of these 
Alvars exhibit a catholicity which could not be found in the sectarian 
utterances of later days. 

PERIOD OF LITERARY REVIVAL 

The period of religious fervour was followed by a period of intense literary 
activity. Three great poets of this period are Kamban, Ottakkuttan, and 
Pugazhendi. Greatest of the court poets of Kulottuhga Cola III (1178-1218), 
Kamban^® adapted the Vdlmlki Rdmdyana in Tamil in his Rdmakdtai or Kamba 
Rdmdyariam following South Indian traditions for style, figures, and techniques. 
His choice of viruttam metre earned him high praise. Kamil Zvelebil, a Czech 
scholar, writes: ‘...descriptions of human emotions and relations, ...brisk 
tempo, dramatic force, . . . extremely rich and expressive language, cascades 
of poetic imagery and waterfalls of similes, frequent use of onomatopoesis, 

'•There is a controversy regarding the date of Kamban. According to one version, Kamban belongs 
to the ninth century. Cf. T. P. Meenakshisundaran, A History of Tamil Literature (Annamalai University, 
1965), p. 102. 
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ingenious alterations of the metre, extraordinary musicality of the vers6 — • 
these are the main features of Kamban’s style. Ideas of deep humanism, serene 
faith in mankind, its goodness and its abilities form the very core of his work’.*® 
Ever since its composition, Kamba Ramdjanam has been a great force in the 
literary life of the Tamils. A contemporary of Kamban, Ottakkuttan excelled 
in metrical compositions {antadi, kovai, uld to name only a few). He wrote 
Uttar a-kandam (which completes Aamia Ramdyamm), Takka-ydgap-pararii, Muvar- 
uld, etc. Pugazhendi, the last of the trio, was a versatile poet famous for his work 
Pfala-venbd, written in veribd metre. A poetess of the same name as Auvaiyar 
of the Sahgam period is said to be a contemporary of Kamban. Her works, 
Atticcudi, Konraivendan, Mudurai, and jYalvazhi, are marked by simplicity and 
practical wisdom. Periya Purdnam, already mentioned, also belongs to this 
period. Jayahkondan (c. a.d. 1 100) is well known for his parani,^^ Kalingattup- 
pararii, which describes the conquest of Kalihga by the Cola king Kulottuhga I 
(c.A.D. 1070-1120). 

The theme of clandestine love has been depicted in Iraiyanm’s Ahapporul 
or Kalaviyal {c. eleventh century), which is a grammatical work consisting of 
sixty suttirams. Kalladanar’s Kallddam relates the divine sports of Siva and 
the glories of Madurai. Aiyanar Itanar’s Purapporul-venbd-mdlai {c. eleventh 
century) is a compilation of Tamil verses of the Sahgam period in venbd metre 
dealing with war and other connected subjects. Narkavi Nambi, a Jaina scholar, 
in his Ahapporul-vilakkam treats of various aspects of love. Ydpparunkalam and 
Tdpparufikalak-kdrigai are works on Tamil prosody written respectively by two 
contemporary Jaina ascetics, Gunasagarar and Amutasagarar. Gunavira Pandi- 
tar’s JVeminddam is a work on orthography and morphology. The same author 
has to his credit another grammatical work called Venbdppdttiyal. Other 
notable works of the period include Viracozhiyam by Puttamittiranar, 
Mannul by Pavananti, and Divdkaram by Divakarar and Pingalandai by his son 
Pihgalar. The first two of these relate to grammar, while the last two are 
lexicons. 

PERIOD OF EXEGETIGAL, PHILOSOPHICAL, PURANIC, 

DIDACTIC, AND MINOR LITERATURE 

The late Middle period of Tamil literature, from c. a.d. 1200 to 1750, is 
characterized by the production of exegetical, philosophical, Puranic, didactic, 
and minor works. But for the efforts of the commentators, many of the earlier 

*0 Kamil Zvdebil, op. cit., p. 13. Regarding the narrative quality of Kamba Rdmdyanam, M. Aruna- 
chalam has observed thus: ‘On every page in the narrative there is a short story. Characters appear to 
+ speak or act; the story works up to a pitch; and suddenly there is a curtainfall; the curtainfall is ob- 
jectively perceivable as on the stage .’ — An Introduction to the History of Tamil Literature (Gandhi Vidya- 
layam, Tirucitrambalam), p. 118. 

Parani is a type of poetic composition which eulogizes a warrior who has killed a thousand male 
elephants in the battlefield. 
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Tamil works would not have survived to us. Commentaries {katidikai, short; 
and virutti, elaborate) played a prominent role in the clarification of the obscure 
parts of the early Tamil classics. The pioneers among the commentators were 
Nakkirar and Ilampuranar. Nakkirar (c. twelfth century), bearing the same 
name as that of the Sahgam poet, has written a very scholarly and critical 
commentary on Iraiyanar Ahapporul. Ilampuranar’s commentary on Tolkappiyam 
is also a remarkable work. Among other commentators mention may be made of 
Peraiiriyar (dealing with Saint Manikkavacakar’s Tirukkovaiydr), Senavaraiyar 
(dealing with Tolkappiyam), Naccinarkkiniyar (dealing with Tolkappiyam, 
Pattuppdttu, Jivaka-cintdmani, part oiKunintogai, etc.), A^yarkku NaUar (dealing 
with Silappadikdram), and Parimelazhagar (dealing with Tirukkuraf), In a sense, 
these commentaries paved the way for later prose writing in Tamil. 

The period also witnessed the revival of literature concerning Saivism and 
Vaisnavism. As early as the thirteenth century itself, Meykandar (d. a.d. 1223) 
and other Saiva apostles started developing Saiva Siddhanta thought. Meykan- 
dar’s Sivajfidna-bodham is the most noted of the Saiva scriptures, wherein Saiva 
Siddhanta philosophy is codified. Sivajnana Svamigal’s Dirdvida-mahdbhdsyam 
is an elaborate commentary on it. Similarly, Vaisnava apostles wrote commen- 
taries on Divya Prabandham in the ma^ipravdlam style (a mixed language of Tamil 
and Sanskrit). During this period, there appeared a class of mystic poets called 
siddhars, eighteen in number. Their poems contain great philosophical ideas 
couched in simple language. Of them, Sivavakkiyar, Pattinattar, and Bhadra- 
giriyar were the forerunners of later poets in the adoption of a moving, direct, 
and easy style of poetry. Some of the siddhars were social reformers as well in 
that they carried on a tirade against the caste system and bigotry of the religious 
zealots. 

The influence of Sanskrit was very much pronounced in some of the great 
works of this period. Saint Arunagirinathar’s (c. fifteenth century) Tiruppukazh 
was one such composition, where the language and the metre are of a mixed 
variety. A master of Resa (pun), Kalameghappulavar wrote Tiruvdnaikkd-uld. 
During this period, many Puranas and other notable works were either trans- 
lated or adapted into Tamil from Sanskrit. An early adaptation of the Mahd- 
bhdrata, Perundevanar’s Bhdratam, composed during the regime of the Pallava 
king Nandivarman III (c. 826-49), has not come down to us in its entirety. 
Villipputturar, a contemporary of Arunagirinathar, wrote Bhdratam which is 
an adaptation of the Mahdbhdrata and is reckoned as a great epic in Tamil. 
Two translations of the Bhdgavata Pur dm by Cewaiccuduvar and Varadaraja 
Aiyahkar (both of the sixteenth century), Piramottira-kandam {Kurma Purdna) 
and Naitatam {Naisadha-carita by Siiharsa) by Adiviraraman, Kdiik-kdndam 
[Kurma Purdna) by Varatuhkan, Macca Purdnam (1647; Matsya Purdna) by 
Vadamalaiyappa Pillai, and Kanda Purdnam [c. 1625; Skanda Purdna) by Kacci- 
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yappa Sivacaryar are some of the notable works of this genre. The popular story 
of Nala and Damayanti has been retold in Mala-venbd by Pugazhendi (thir- 
teenth century) and that of Hariscandra by Viraraghavakkavi (c. sixteenth 
century) in Ariccandira Puranam. Arunacala Kavirayar’s (c. 1712-79) Rdma- 
ndtakam, a narradon of the story of the Rdmdyaria, is in the form of an opera. 
Special mendon may be made in this connexion of the translation of the 
Bhagavad-GUd, along with the commentary of Sankara, by Pattar. Many of the 
seventeenth and eighteenth century Puranic works in Tamil were composed 
in honour of the deides of the different shrines of Tamil Nadu. Though some 
of them are of considerable literary merit, there is nothing in them showing 
that grasp of life which the Sahgam poets had; nor did they evince the emotional 
and spiritual quality of the post-Sahgam works. Paraficod’s Tiruvilaiyddal 
Purdnam (adaptation oiHaldsya-mdhdtmya), Sivajnana Svamigal’s Kdficip Purdnam, 
and Kacciyappa Sivacaryar’s Tanikaip Purdnam are, however, a few works of 
this category noted for their literary merit. 

The Saiva monasteries {matams as they are called) took active part in spread- 
ing religion through literature. Kumaraguruparar and Sivapprakasar are two 
of the eminent poets of the seventeenth century who wrote on devotional and 
didactic themes. The former’s works include Kandar-kalivenbd, Mindtcip- 
pillaittamizh, Maduraik-kalambakam, and Mtineri-vilakkam. The latter’s JVdlvar- 
ndnmanimdlai and Nanneri are well known throughout Tamil Nadu. The songs 
of the philosopher-poet Tayumanavar (c. seventeenth/eighteenth century) 
are marked by devotional fervour as well as by catholicity of outlook. His most 
well-known couplet serves to show how non-sectarian he, a devout Saivite, was 
at a time when religious intolerance was the order of the day. His prayer to 
the Almighty, ‘Let all be in blissful state is my only wish, O Lord, the Supreme ! 
I know not anything else’,^^ is reminiscent of Kaniyan Puhkunranar of the 
Sangam period.^® Interspersed with Sanskrit words, Tayumanavar’s philo- 
sophical poems contain many charming imageries. 

Mention may be made here also of a few other works of the late Middle 
period which do not belong to any specific category, but are important as 
specimens of Tamil literature. A new type of literature called cittuk-kavi (epistles 
in verse), for instance, made its appearance during the period. Virali-vidu-dutu, 
Kulappa Mdyakkan-kddal, and Varutia Kuldtiltan-matal are examples of this kind 
of poetry which, according to Dr Meenakshisundaran, ‘in spite of the command 
over the language, the charm of its style and striking similes . . . , shows more of 


The Tamil original rvins as follows: 

Ellarum inburru irukka ninaippatuve 

Allamal veronrum ariyen pardparame. — Tayumanavar’s Rara/iarajtjtanni, v. 221. 

Tddum dreyacarwn ke\ir\ All towns are one, all men our kin. — -Kaniyan Punkunranar 
V. 192). 


{PurandnuTu, 
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the weakness of the decadent age than the vigour and life of a new age’.^ 
Ballads and folk-songs based on earlier classics but dwelling on themes of the 
contemporary Tamil country appeared in this period. Some of these are noted 
for their rich content. 

MODERN PERIOD : PERIOD OF TRANSITION 

The advent of Muslims and Christian missionaries in Tamil Nadu had 
considerable impact on the growth of its literatuie. Among the early Muslim 
Tamil poets, the most prominent is Umaruppulavar (c. 1605-1703), author of 
Slrappurdnam which is a verse narrative on the life of Prophet Mohammed 
composed in 12,000 stanzas. This work is entirely in the tradition of Tamil 
poetry, though words of Arabic oiigin were freely used to heighten the 
effectiveness of the milieu and the incidents inherent in them. Next to him in 
importance is Mastan Sahib of Tiruchirappally whose devotional lyrics and 
philosophical verses resembled those of Tayumanavar. Mention may also be 
made of Mohammed Ibrahim alias Vannakkalanciyappulavar who wrote 
Muhaidin Puranam (1845) dealing with the Islamic faith. 

Christian missionaries helped in introducing printing which facilitated 
the growth of literature during the seventeenth-eighteenth centuries. Robert 
di Nobili, an Italian Jesuit missionary, was perhaps the first to initiate biblical 
studies in Tamil prose early in the seventeenth century. Though meant for prose- 
lytizing purposes, it helped the ev'olution of Tamil prose into an easier means of 
communication. Constanzio Beschi (1680-1747), another Italian missionary, 
reformed the Tamil characters for printing. Further, under the assumed name 
of ‘Viramamunivar’, he compiled a Latin-Tamil dictionary and wrote a classic, 
Tembdvani, on the life of Jesus in chaste Tamil poetic convention. He was also the 
author of some prose and fictional works. In the nineteenth century, Bishop 
Robert Caldwell (1815-91) produced his monumental linguistic work on 
comparative Dravidian philology. Another British missionary, G. U. Pope 
(1820-1907), rendered gieat service for the study of Tamil through his gram- 
matical works and English translations of the Tamil classics like Tirukkural 
and Timvdcakam. Two notable native Christian writers were Vedanayagam 
Pillai (r. 1824-89) and H. A. Krishna Pillai (1827-1900). Besides writing 
poetical works h’ke Nitinul and Sarvasamayak-kirttanaikal, the former produced 
the first novel in Tamil, Piratdba Mudaliydr-carittiram (1875). The latter was the 
author of Iratcanya-ydttirigam, which is an adaptation of John Bunyan’s The 
Pilgrim's Progress. 

The poems of ‘Vallalar’ Ramalinga Swamigal (1823-74), spiritual leader 
of Tamil Nadu, are melodious and yet full of devotional fervour. His soul- 

T. P. Meenakshisundaran, op. cit., p. 156. 
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Stirring hymns, compiled in a book called Tiru Arutpd, are remarkable for their 
inner glow, perfectness, and musical language’.^® His Jivakdrunya Ozhukkam 
and Mammurai-kanda-vdcakam are among the best prose works written during 
the last century. Gopalakrishna Bharati’s Mandandr-carittirak-kirttanaikal is a 
popular verse-drama which narrates the life story of Nandanar, a Nayanmar. 
A giant among the Tamil scholars of the nineteenth century, Mahavidwan 
Meenakshisundaram Pillai wrote many Puranas and other works belonging 
to the cirrilakkiyam^^ in highly chaste classical Tamil. It is he who inspired the 
great Tamil scholar Dr U. V. Swaminathayyar in the latter’s literary pursuits. 
Arumuga Navalar (1822-76), C. W. Damodaram Pillai, and Murugesa 
Panditar are some of the scholars of Jaffna (Sri Lanka) who hav^e enriched 
Tamil literature. 

Till the beginning of the nineteenth century, there was no significant work 
in prose excepting the diary kept in the current colloquial Tamil prose by 
Anandarangam Pillai who was Dewan to Duplex, French Governor of Pondi- 
cherry. Rudiments of Tamil prose can be traced to Silappadikdram wherein occur 
a few lines in prose. In Perundevanai-’s metrical work, Bhdratam, some prose 
passages are foimd. The first prose writing as such is, however, Nakkirar’s 
commentary on Iraiyandr Ahappoml. The prose employed here is very ornate 
and incomprehensible for an ordinary reader. The commentators of classics, 
as has already been pointed out, used a kind of prose. 

PERIOD OF RENAISSANCE AND GROWTH 

The period after 1850 synchronized with the unearthing of Sahgam and 
other ancient works from private possessions and their printing. The credit for 
this goes to Dr U. V. Swaminathayyar, whose masterly edirions with copious 
notes deserve special mention. Thanks to the painstaking efforts of this pioneer 
in editing classics on modem lines, the Tamils came to have the Sahgam litera- 
ture in print with elaborate commentaries. The twentieth century saw the 
germination of Swadeshi spirit. Swami Vivekananda’s clarion caU to the nation 
to think of its ancient heritage, the partition of Bengal and its aftermath, 
the rise of the national poet Subr^lhmanya Bharati in Tamil Nadu — all these 
were contributory factors for the growth of patriotic feeling among Tamils. 
The advent ofBharati ushered in an era of literary renaissance in Tamil Nadu. 

POETRY 

Subrahmanya Bharati (c. 1882-1921) blazed a new trail which was followed 
by many other poets of the next generation. His chief contribution lies in his 

“ Kamil Zvclebil, op. cit., p. 20. 

“ Ninety-six types of poetical compositions in Tamil literature are grouped under the general title 
drrUakkiyam (minor literature). A few notable types of this group are: antadi, mdlai, via, satakam, parani, 
palfu, kuravaflci, kovai, pillaittamizh, and kalambakam. 
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patriotic and devotional songs, an epic poem of small dimension but of great 
charm, and prose writings on contemporary affairs. His egalitarian outlook, 
concern for women, intense patriotism, and solicitude for children and the 
downtrodden are well known. An attempt to integrate the twentieth century 
with the past was made by him in his Pdncali Sabadam which is an epic poem 
based on a single episode of the Mahdbhdrata. His deep concern for the political 
and social freedom of the people, including the pariah, inspired him to create 
a new literature easily comprehensible by the common folk. This can be seen 
from his songs such as ‘Freedom, freedom, freedom to the pariahs . . .’. Love 
for humanity, nay, for the entire creation, and indignation against all kinds 
of oppression and injustice have made the poet sing many a thought-provoking 
song in new rhythm and symboh’c language. The mystical tradition of Alvars 
and Nayanmars is found in Bharati’s religious songs. His hymns to Goddess 
Sakti in Kdlippdttu and to Sri Krsna in Kannan-pdttu are sweet and soul-stirring. 
His Kuyil-pdttu has various levels of appeal — mythological, romantic, allegorical, 
and mystic. The poetry of Bharati is remarkably rich and suggestive, passionate 
and sensuous, simple yet satirical. 

The patriot-scholar V. O. Chidambaram (1872-1936) composed, besides 
his autobiography, a few poetical works on ethical and philosophical themes 
[Meyyarivu] Pddal Tirattu, 1935). ‘Kavimani’ Desikavinayagam (1875-1954) 
wrote Malarum-mdlaiyim, Umarkkayydm-pddalkal (translation of Omar Khayyam’s 
Rubaiyat), AUyajoti (adaptation of Edwin Arnold’s Light of Asia), etc. Tiru. Vi. 
Kalyanasundaram (‘Tiru. Vi. Ka.’; 1883-1954-)wrote Podumai Vettal (1942) in 
simple ahaval metre dealing with the harmony of all religious and sectarian 
thoughts. Besides his two poetical works Tamizhan Idayam and Sankoli (1953), 
‘Namakkal Kavinar’ Ramalingam (1888-1972) has versified a love story, 
Avalum Avanum {c. 1953), in a lucid language. His patriotic poem composed 
on the occasion of the Salt Satyagraha in 1931 is a marching song full of vitality 
and vigour. These poets including Kothamangalam Subbu (1910-74), author 
oi Gdndhi Alahdn Kathaigal (1947), belong to theGandhian school of thought in 
one way or other. Yogi Suddhananda Bharati is the author of Bhdrata-mahdsakti 
and a number of poems of topical interest. 

Belonging to the Bharati school, Kanakasubburatnam (‘Bh^atidasan’; 
1891-1964) is a poet of revolt and individualism. He is famous for his poems on 
love, the status of women, and welfare of the masses. The poet’s identification 
with the downtrodden is complete, his attitude being socialistic. With an apt 
description based on close observation, he has expressed his love for Nature 
in a unique way in his Azhakin ^irippu. His Pdndiyan Parisu, a poem of epical 
dimension, is embellished with thought-provoking ideas and sentiments. His 
Tamizh-iyakkam is an appeal to Tamils who have forgotten the glory and antiquity 
of their mother-tongue. His conception of an ideal home is contained in Kudumba- 
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vilakku and the opposite picture is depicted with remarkable clarity in Irunda 
Vidu. His Isaiyamutu and Ilainar Ilakkiyam have beautiful maxims for the young. 
Other works of ‘Bharatidasan’ include Puratcik-kavi, Kurincittittu, and Sancivi 
Parvatattin Cdral. His fame, however, in later years suffered on account of his 
espousal of the Dravidian movement. Durai Manickam (‘Pavalar Peruncitti- 
ranar’; b. 1933) is one of the worthy successors of ‘Bharatidasan’. He has 
written many songs in the Sahgam tradition, and made new experiments 
dealing with modern philosophical ideas. Aiyai, Nurdsiriyam, Koyydkkani, 
Ensuvai Enbatu (1969), and Pdviyakkottu (1969) are a few of his outstanding 
works. Pulavar Kulandai’s Rdvana-kdviyam (1946) is an epic written only to 
glorify Ravana of the Rdmdyana. Many poets like M. L. Thangappa [Andaip- 
pdttu), ‘Mudiyarasan’ [Punkodi], and ‘Ezhilmutalvan’ (b. 1940; Inikkum 
Ninaivukal, 1976) have written on new themes in a charming style following 
‘Bharatidasan’. 

There were also poets who adhered to the old pattern, metre, and ideas. 
N. Kanakaraja Iyer in his Alarainta-mdnagar and R. Raghava Iyengar in 
his Pdri-kdtai (1937) employed fully the traditional style. ‘Vanidasan’ (b. 1915; 
Tirtta Tdttimi), ‘Mudiyarakn’ {Virakdviyam) , ‘Surada’ {Sakti Pirakkutu, 1948), 
and similar other poets drew upon the old classics. Their treatment is, how- 
ever, modern. Some academicians like A. Srinivasaraghavan (1905-75), ‘Salai 
Ilantiraiyan’ (b. 1930), and ‘Tamizhannal’ hav'e contributed to the develop- 
ment of modern Tamil poetry. VeUaipparavai (1967), a collection of poems 
written by A. Srinivasaraghavan, is marked by freshness, verve, and depth. 
It won the Sahitya Akademi Award for 1968. Among the modern poets, 
mention may be made of Trilokasitaram [Gandarva-gdmm, 1967), Periyasamy 
Thuran {Enrum Padindni), ‘Sadhu. Su. Yogi’ [Manitanaip-pdduven) , ‘Surabi’ 
{Sattiya Sodanai), Al. Valliyappa (an eminent children’s poet; Alalurum UUam, 
1954), ‘Kannadasan’ (b. 1926; Mdnkani, 1970), and ‘Tamizhazhagan’. ‘Kanna- 
dasan’ is a household name in Tamil Nadu because of his lyrics written in 
simple and chaste style. There are quite a large number of lesser poets, among 
whom are writers of free verse, who have created a stir in the Tamil hterary 
world by their unconventional use of the language. Many of their works are of 
little merit. There are others who strive hard to create poetry in this new line ; 
they include N. Pichumurthi, Dharumu Sivaraman, Vaideeswaran, and 
C. Mani.” Promising young poets like ‘Abi’ [Maunattin Ndvxikd, 1974), ‘Gaiigai- 
kondan’ {Kuttuppuzhukkal, 1974), M. Rajendran (‘Mi. Ra.’; KanavugalA- 
Karpanaigal=Kdgitangal) , and N. Mehta {Kamirppukkal, 1974) have also made 
some new experiments in writing verse. 

For an account of new efforts in Tamil poetry, reference may be made to Kamil 
Zvelebil, ‘New Voices in Tamil Poetry’, Indian Literature, Vol. XXVI (January & June, 1973), 
pp. 153-63. 
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FICTIONAL LITERATURE 

The first work of fiction in Tamil is the highly symbolic Paramdrtta Guru- 
kathai written by ‘Viramamunivar’ in the eighteenth century. Piratdba Mudaliydr- 
carittiram by Vedanayagam Pillai (nineteenth century) marked the next stage 
in the growth of the novel. This was followed by Kamaldmbdl-carittiram (1896) 
by Rajam Ayyar. A further development took place in the early twentieth 
century with Madhaviah’s (r. 1870-1925) Padmdvati-carittiram. After him came 
Vaduvur Duraiswamy {Menakd, Bdldmani), Arani Kuppuswamy {Ratndpuri- 
rahasyam), Shankara Ram {Mamdsai, Kdriyadarisi) , ‘Narana Duraikkannan’ 
{Slmdtti Kdrttiydyini, Uyiroviyam), and other authors. ‘Narana Duraikkannan’ 
is an eminent novelist of the post-Independence period also. R. Krishnamurthi 
(‘Kalki’; 1899-1954) wrote Pdrttipan Kanavu (1942), Sivakdmiyin Sabadam (1944), 
and Ponniyin Selvan—aW historical novels depicting the glorious past of Tamil 
Nadu. These set a pattern which was followed by such post-Independence 
writers as ‘Sandilyan’ (b. 1910; Tavana-rdni; Kadal-purd, 1967), ‘Jagaccirpiyan’ 
(b. 1925; Tiruccirramhalam\ Nandivarman Kddali, 1958) ‘Govi. Manisekharan’ 
(b. 1927; Sembiyan Selvi, 1959; Nilamallikai) , and ‘Akilan’ (b. 1925; Vengaiyin 
Maindan, 1961). Their novels are based on the anecdotes of ancient Tamil kings. 
Pdlmarakkdttile (1977) is the latest novel of ‘Akilan’, which delineates the 
sufferings of Tamil workers of rubber estates in Malaysia. 

The style of M. Varadarajan (‘Mu. Va.’; 1912-74), who started writing 
in the pre-Independence period, is simple and lucid. He made experiments 
with new techniques in his novels. Pena Manam (1953), Karittundu (1953), 
3entdmarai, and Mankudisai are some of his popular works. He was a recipient 
of the Sahitya Akadcmi Award (1961) for his Ahal-vilakku (1958). Distinguished 
politician C. N. Annadurai (r. 1908-69) was a novelist of distinction. Two 
of his important works are Nallatambi and Rangoon Rddhd (1952). He also 
wrote a number of short stories advocating Dravidian movements. Pdvai- 
vilakku and Cittirappdvai (1968) by ‘Akilan’ are two outstanding novels of the 
post-Independence period. A psychological novel, the former is autobiogra- 
phical in a sense. It revolves round a novelist and his various women fans. 
The latter, which won the Jnanpith Award in 1976, is his magnum opus wherein 
the conflict between the precept and practice of ‘art for art’s sake’ is the theme. 
‘Anuttama’ (b. 1922; Kettavaram, 1951), ‘Laksmi’ {Penmanam), Jayalakshmi 
Srinivasan {Puspardham, 1944), and Kodainayaki Ammal [Tuya-ullam, 1951) 
are some of the women writers who became famous in the forties and fifties. 
Samuddya Vidi (1968), Kurinci-malar (1961), Pon-vilanku (1964), and Kapdta- 
puram (1967) are a few important novels ofN. Parthasarathy (‘Manivannan’; 
b. 1932), who belongs to the ‘Kalki’ school. The first won the Sahitya Akademi 
Award for 1971. Gandhiji’s non-co-operation movement provided the theme 
for such no\'els as Alaiyosai, Makutapaii, and Tiydgabhumi hy ‘Kalki’; Murugan 
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Or Uzhavan by K. Venkataramani; Mannil Teriyutu Vdnam (1969) by 
Chidambara Subramanyam; and Kallukkul Iram (1969) by R. S. Nallaperumal. 
Alaiyohi of ‘Kalki’ received the Sahitya Akademi Award for 1956 postliumously. 

New experiments in novel-writing were tried by Jayakantan (b. 1934) 
in his Oru JVatikai Mdtakam Pdrkkirdl (1971) and Sila J{erankalil Sila Manitarkal 
(1970). The latter won the Sahitya Akademi Award in 1972. Attempts on 
the ‘stream of consciousness’ line were also made. A notable writer of this 
genre is L. S. Ramamritam (Putra, 1965). Indira Parthasarathy’s (b. 1930) 
novels, such as Tantirabkumi (1969), Kunitippunal (1974), and Tivukal (1976), 
are based on Freudism. Sundaram Ramaswamy’s Oru Puliyamarattin Kathai 
(1966) is a distinguished work of fiction so far as its technique is concerned. 
T. Janakiraman’s (b. 1921) Mohatnul (1961) interprets the complications in 
social and family life from the psychological standpoint. P. M. Kannan’s 
(b. 1910) Peri Deivam (1943) and other novels provide realistic pictures of family 
life. Oru Pfdl (1950) and Poyttevu of Ka. Naa. Subrahmanyam are two re- 
markable productions of the post-Independence period from the stylistic point 
of view. Raghunathan’s Pancum Pasiyum (1953) is a novel with a socialistic 
slant. Among the new fiction writers who have become prominent are 
‘Nakulan,’ ‘Asokamitran’ (b. 1935), ‘Sujata (b. 1935), R. S. Nallaperumal 
(b. 1931), U. Subbayya (b. 1930), ‘Puspa Tahkatturai’, Jothirlatha Girija 
(b. 1936), Sivasankari (b. 1942), ‘Kiruttika’ (b. 1915), andRajam Krishnan. 
Of these, the last four are women. Translations have been added to creative 
literature, though very few of them have retained the flavour of the original. 
Of the recent translations, the Tamil renderings of V. S. Khandekar’s Marathi 
novels by K. S. Srinivasacharya (‘Ka. Sri. Sri.’) deserve special notice. T, 
N. Kumaraswami, a student of Santiniketan, is mainly responsible for popu- 
larizing Tamil translations of Bengali novels. In spite of a plethora of novels 
that have been published during the recent years, there is hardly any novel of 
outstanding merit. Novels written in a humorous vein are rather few in Tamil. 
However, S. V. Vijayaraghavachari (1879-1950; Vasantan, 1941), ‘Tumilan’, 
(b. 1904, Anurddhd, 1961), ‘Natoti’ {Maunap-Pillaiydr), ‘Devan’, ‘Cavi’, and other 
writers have contributed to the Tamil literature of this particular genre. From 
Rajam Ayyar’s Kamaldmbdl-cariltiram (1896) to T. Janakiraman’s Mohamul 
(1961) and Neela Padmanabhan’s (b. 1938) Talaimuraigal (1968) there has 
been a continuous flow of writings with a regional flavour. 

In the domain of the short story, pioneering efforts were made by V. V. S. 
Aiyar (1881-1935; Mangaiyarkkarahyin Kddal). He was followed by a group of 
powerful writers like ‘Kalki’, ‘Pudumaippittan’ (1916-48), ‘Ku. Pa. Ra.’, 
‘Mauni’ (b. 1907), B. S. Ramayya (b. 1905), ‘Va. Ra.’ (1889-1951), and A. 
S. P. Ayyar. Popular collections of short stories by ‘Pudumaippittan’, who 
was a great experimentalist, include Kdncanai (1943), Sirrannai (1950), and 
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Sdba-vimocanam. ‘Vindan’ {Pdlum Pdvaiyum, 1951), Ghidambara Raghunathan 
(b. 1923; Idaya OH), G. Alagirisamy (b. 1925; Tavappayan, 1956), T. Janaki- 
raman [Veyil), R. Chudamani (b. _^1931; Manattukku Iniyaval 1960), ‘Mu. 
Va.’ {Vidutalaiyd) , ‘Arvi’ (b. 1920; Anaiyd-vUakku, 1956), ‘Cavi’ {Tirukkural- 
kathaikal), and ‘Maniyan’ {Atticciidik-kathaikal) have contributed much to 
this branch of Uterature. Jayakantan’s short stories [Inippum Karippum, 1960; 
Unmai Sudum, 1964) are true reflections of hfe with interactions of men and 
women in varied situations. The short stories of ‘Akilan’ are more than 150 
in number [Sakotarar Anro, 1963; Sattiya Avesam, 1974). There are also short 
stories as well as novels which have been written from a propagandist point 
of view. Besides, there are ‘progressive’ writers who have tried to use literature 
as a means of transforming society. It is in this field that works in Tamil have 
been produced in bulk, though the quality is sometimes indifferent. 

PLAYS 

Works like Silappadikdram contain references to plays being enacted. 
Theatrical techniques are also found mentioned in them. Tamil dramas, kutlu 
as they were called, must have been a popular resort of the public during the 
period of Imperial Colas. It had lost its hold gradually until in the nineteenth 
century there was a revival of the theatre and dramatic literature. In the 
lattei half of the eighteenth century, Arunacala Kavirayar wrote a drama, 
Ahmuki-ndtakam, besides an opera type piece, Rdma-ndtakam. Sundaram Pillai’s 
(1855-97) Manonmaniyam (1891), a poetic drama, gave a new dimension to 
the dramatic literature in Tamil. V. V. Suryanarayana Sastri ahas ‘Paritimal 
Kalainar’ (1870-1903; Rupdvati, Kaldvati) wrote dramas on the Shakespearean 
model. Sankaradas Swami’s plays are based on old stories of mythology. 
Among the plays written by ‘PammaP Sambanda Mudaliar (1873-1964) 
Sabhdpali (1931), Manohard, and Ratndvali became very popular. Sakmtala- 
ndtakam (1907; translation of Kalid^a’s Abhijndm-Sakuntala) by ‘Maraimalai 
AdikaP, Kuzhandai Rdmu (1929) by R. S. Desikan, Appar-ndtakam (1934) by 
M. Balasubramanyam, and Patitta Penkal (1948) by ‘Bharatidasan’ are some 
of the notable works of the first half of this century. T. K. Shanmukham 
and his brothers infused a new life into the stage by presenting many historical 
and social dramas like Auvaiydr and Raja Rdja Colan. Dramatists hke T. K. 
Pavalar wrote plays {Katarin Verri, Deslyak-koli) with the freedom movement 
as their background during the pre-Independence period. ‘Bh^atidasan’ has 
presented a Sangam theme in his Ceratdridavam (1949). His Pisirdndaiyar, which 
won posthumously the Sahitya Akademi Award for 1969, has for its theme the 
life-story of a Sangam poet, Pi&andaiyar. K. Appadurai’s Andi-matam (1952), 
Periyasamy Thuran’s Manakkukai (1955), B. S. Ramayy^a’s Ter Ottiyin Makan 
(1957), T. Janakiraman’s Ndluveli Milam (1959), R. Ghudamani’s Iruvar 
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Kandanar, K. A. P. Viswanatham’s Tamizhccuvai, AT. Varadarajan’s Kddal-erike, 
and Vdzkvil Inbam by ‘Akilan’ are some of the recent plays which deserve 
special notice. Latterly, there has been a definite swing of popular taste 
towards hilarious social plays with political overtones, but plays of I'eal literary 
merit are rare. 


OTHER FORMS OF LITERATURE 

Tamil prose, as has already been seen, originated in the commentaries of 
the thirteenth-fifteenth centuries. It started flourishing with the advent of the 
Westerners into South India. Ramalinga Swamigal, Arumuga Navalar, 
Vedanayagam Pillai, and many others have contributed much for the devel- 
opment of Tamil prose. Thanks to the Tamil journals, prose-writing became 
quite common, and patriots like V. O. Chidambaram and Subrahmanya 
Bharati and scholars like Tiru. Vi. Kalyanasundaram and T. K. Chidambara- 
nathan distinguished themselves as eminent writers of prose. ‘Maraimalai 
Adikaf (1879-1950), who led the puritan mo\ ement in Modern Tamil, wrote 
in a chaste and charming style using pure Tamil words only. Cintanaik-kattu- 
raikal (1908), Tolaivilumrtal (1935), and Tamizhar Mat am (1941) are some 
of his important prose works. The writings of Tiru. Vi, Kalyanasundaram 
[Pemin Pertmai] Manila Vdzhkkaiyum Gdndhi Adikahm] Ulloli, 1942; Tamizhe- 
colai, 1935; Mnrugan Allatu AzJiagu, 1925) are remarkable as mucli for the 
wide range of subjects covered as for their high idealism and spiritual content. 
They set a new pattern for modern Tamil prose. An illustrious journalist, 
‘Kalki’ was also a novelist, short story writer, humorist, and music critic of note. 
The great statesman C. Rajagopalachari (‘Rajaji’; 1879-1972) was a prose 
writer of distinction. He summarized Mahdbhdrala [Viydsar Virundu) and the 
Rdmdyana {Cakkaravarttit-Tirumakan) . His5n Rdmakrsnarin Upanisadam (1950) was 
declared by the Tamil Academy of Madras as the best book in Tamil for the 
year 1952-53. The tales and parables of Sri Ramakrishna have been retold 
in an impressive and fascinating way in this book which has been translated 
in various languages of India including English. The Ramakrishna Math at 
Madras has brought out a sizable volume of literature in Tamil to spread the 
Ramakrishna-Vivekananda movement. Mention may be made of Mozhiya- 
mutam by Swami Paramatmananda, Svdmi Vivekdnandar by R. Ganapathi, and 
Tiruvarunmozhi in this connexion. The Tinnevelly Saiva Siddhanta Works 
Publishing Society has made significant contributions to the development of 
religious literature in Modern Tamil. The wridngs of Swami Chidbhavananda 
expound the immortal philosophy of life in a simple, rational, and soul- 
elevating manner. He gives a critical analysis of the life of Sri Ramakrishna 
in Paramahamsar Perumai (1959), which is a unique exposition of practical 
Vedanta. Besides lucid commentaries on the Bhagavad-Gitd, Tiiuvdcakam, and 
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Tayumdnava Svamigal Pddalkal, Swami Chidbhavananda has produced many 
other literary works that are companions to spiritual aspirants — -Etirkdla 
Indiyd (1953), Dinasari Dhiydnam (1960), &ndGdyatri (1973) being a few among 
them. 

Apart from some earlier critical works like Bhagavad-visayam (on Divya 
Prabandham) , literary criticism in the modern sense of the term did not emerge 
in Tamil literature till the middle of the nineteenth century. Scholars who 
contributed in this field during the first four decades of the present century 
include ‘Maraimalai Adikal’ ( Tirumlluvar Kdlam, Pattinappdlai Ardycci) , ‘Navalar’ 
Somasundara Bharati (1879-1950; Tirukkural, Kamba Rdmdyanam), M. Raghava 
Iyengar (1878-1950; Ardycci Tokuti), S. Vaiyapuri Pillai {Ilakkiyac-cintanaikal) , 
‘Panditamani’ M. Kathiresan Chettiar {Tiruvdcakam) , and R. P. Sethu Pillai 
[Tamizham — Drum Perum). The next three decades and a half saw the pro- 
ductions of some more notable works in this genre. Among the writers of this 
period are: Auvai Duraisamy (expositions of the Sahgam and Saiva Siddhanta 
literature), K. V. Jagannathan (b. 1906; Virar Ulagam, 1966), M. Varadarajan 
{Ovacceyli, 1952), K. Appadurai (b. 1907; Kumarik-kandam Allatu Kadal Kanda 
Tennddu, 1951), M. Rajamanickanar {Pallavar Varaldru, 1952), C. Ilakkuvanar 
(Pazhantamizh, 1962), K. A. P. Viswanatham {Tirukkurat-hrangam) , ‘Tiruk- 
kural’ Munusamy {Tirukkurat-payanam) , V. S. P. Manickam {Tamizhk-kddal), 
‘Tamizhannal’ {Oppiyal Oru Arimugam), ‘Salai Ilantiraiyan’, A. M. Parama- 
sivanandam, ‘Ilavazhaganar’, and Sp. Annamalai. Most of their works are 
on great classics of the past. G. Devaneya Pavanar (b. 1902) has pioneered 
in the field of literary and linguistic researches. His Mutal-tdy-mozhi (1955), 
Solldrdyccik-katturaikal (1949), and Diravidattdy (1964) are significant philological 
works. But for his researches in philology, the purity and antiquity of Tamil 
might have remained a myth. His Paridait Tamizhar Panpddum Ndgarikamum 
(1966), Tamizh Mdttu Vilaiydttukkal (1954), and Tamizhar Matam (1972) reveal 
the glory of Tamil culture. Swami Vipulananda (1892-1947) has written a 
research work, Tdzh-nul, on the ancient Tamil isai (music), besides his 
critical essays and devotional poems. Tdzh-nul is a prodigious work of great 
dimension and no work produced later on Tamil music has surpassed it. 

Biographical literature in Tamil prose developed rather late in this century. 
A notable, work is Sri Rdmdnujar by ‘Pi. Sri.’, which received the Sahitya Aka- 
demi Award in 1965. Pudumaippittan Varaldru (1951; biography of ‘Pudu- 
maippittan’) by Chidambara Raghunathan, Puratcippdvalar (biography of 
‘Bharatidasan’) by Durai lsJi3i.nick3i.m, Sivakdmiyin Selvan (biography of Kamaraj) 
by ‘Cavi’, and Maraimalai Adikal Varaldru (1959; biography of ‘Maraimalai 
Adikal’) by M. Thirunavukkarasu are a few othei important works of this 
genre. U. V. Swaminathayyar {En Caritam), ‘Tiru. Vi. Ka.’ (Vdzhkkaik-kurip- 
pukkal), ‘Namakkal Kavinar’ Ramalingam {En Kathai), T. S. S. Rajan, and 
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T. K. Shanmukham are some of the writers of good autobiographies. Trave- 
logues forming an interesting feature of modem Tamil literature are getting 
popular. The works of ‘Tiru. Vi. Ka.’, ‘Mu. Va.’ [Ydn Kanda Ilankai), ‘Somale’ 
{Mavatta Varisai), Mi. Pa. Somasundaram (b. 1921; Akkaraic-dmaiyil, 1961), 
and ‘Maniyan’ {Idayam PeJukiratu) deserve special mention. Science and 
technology are being popularized by P. N. Appuswami, Subbu Reddiar, E. 
T. Rajeswari, Manickam, G. R. Damodaran, Samuel Abraham, and others. 
Juvenile literature, however, has not yet attained a high standard, though 
there are many periodicals such as Tamizkc-cittu, Kannan, Puncolai, Karumbu, 
and Gokulam. While journals like Ananda Vikatan, Dipam, Kalaimagal, and 
Kalki are popularizing fictional literature in colloquial Tamil, Centamizhc- 
Mvi, Tenmozhi, Tamizham, Tamizhp-pozhil are enriching modern Tamil lit- 
erature through their pure, classic, and chaste style.“ 

Modern Tamil literature does not match favourably with the ancient 
works in the language. Compared even with some of the Indian languages, 
its development in recent years has not been adequate. However, the inter- 
national recognition of Tamil has found its expression in three World Tamil 
Conferences resulting in a spate of scholarly papers. With the adoption of Tamil 
as the medium of instruction in Tamil Nadu, there has been a spurt of literary 
activity which augurs well for Tamil, a language with a great cultural heritage 
and rich literary tradition. 


•• The credit for starting the first journaJ in Tamil {Tamizh Itazh in 1831) goes to the Christian 
missionaries. Gradually, others also appeared in the field and published both monthlies and weeklies — 
religious as well as literary. But the style of those journals was artificial and laboured and marked by 
an abundance of Stunskrit words. This continued till the middle of the second decade of the twentieth 
century. Journalism took a new turn when Tiru. Vi. Kalyanasundaram became the editor oi Desabhaktan 
in 1917, which played a very commendable role in facilitating the growth of the Tamil language. 
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TELUGU 

THE LAND AND THE LANGUAGE 

T ELUGU is one of the most important languages of India belonging to 
the Dravidian family. Its speakers are chiefly concentrated in Andhra 
Pradesh and the neighbouring States of Orissa, Madhya Pradesh, Karnataka, 
and Tamil Nadu. Next to Hindi, it is the mother-tongue of the largest number 
of people in India. The Census of 1971 gives the number of Telugu -speaking 
people as 44,707,697. Bounded by Madhya Pradesh and Orissa in the north, 
the Bay of Bengal in the east, Tamil Nadu and Karnataka in the south, and 
Karnataka and Maharastra in the west, Andhra Pradesh is the fifth largest 
State of India. Telugu is the official language of Andhra Pradesh, 

Telugu is also known as Andhra-bhasa or the language of the Andhras. To 
derive the word telugu, or the older forms telungu and temgu, some scholars 
unconvincingly relate them to Sanskrit words like trilinga (country of the 
three lingas), trikalinga (country of the three Kalihgas), or irinaga (land of 
three mountains). Telugu is perhaps connected with ‘Telihga’, the name of 
a tribe that must originally have lived in the region. This assumption is sup- 
ported by the existence of Telagas, a major agricultural community in Andhra, 
and Telaganyas, a sub-sect among the Andhra Brahmins, and also by the 
name Telahgana, denoting a part of the Andhra region. It is, therefore, 
possible that Telugu was originally an ethnic name. The word teniigu is the 
result of the phonetic change of / to ra which is attested elsewhere in the language. 
Both telugu and temgu were found to be in use from the eleventh century a.d. 

The earliest reference to the Andhras as a name denoting a tribe of people 
who migrated to the south of the Vindhyas is found in the Aitareya Brdhmana. 
They are also mentioned in the Ramdyam and the Mahabhdrata. Megasthanes 
refers to them as a political power in the south-eastern Deccan. It is, there- 
fore, possible to suppose that the Andhras were migrants from the North, 
and that their political and cultural domination over the people in the Telugu 
region would have given their name to the country, the people, and later to 
the language. The two terms telugu and andhra irave been synonymously used 
from the early times and they signify one and the same people, region, and 
language. 

The political and social history of the Andhras can be sketched from the 
times of the Satavahana rule (263 b. c. to a.d. 163). The geographical position 
of the Andhra region as a meeting place of the North and the South has been 
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a dominant factor in the political, social, cultural, and literary development 
of the Andhras. In the process of Aryanization of the South, the Telugu people 
seem to have been the first to lose much of their identity as a Dravidian race. 
They became Aryanized soon in their ways of life. From the earliest times of 
their history, the Telugu people struck a note of synthesis between the two 
cultures, Aryan and Dravidian, and played a significant role in the evolution 
of a pan-Indian culture in the Sub-condnent. 

The Telugu language, as already stated, belongs to the Dravidian family. 
We do not know when it branched out as an independent language from the 
proto-Dravidian, but a reasonable guess would be that it was not earlier than 
the sixth century b.c. The literary history of Telugu begins with poet Nannaya 
(eleventh century a.d.) whose Mahdbhdratamu is the earliest extant literary 
work in Telugu. But we have inscriptional evidence for Telugu from the 
third century b.c. with the commencement of the Satavahana rule in the 
Deccan. A few Telugu words, mosdy names of persons or of some gifted 
villages, or descriptions of their boundaries, are found in the Prakrit inscrip- 
tions of the Satavahana kings and their successors. They occur in greater 
number in the Sanskrit inscriptions from about the middle of the fourth century 
A.D. The language thus came under the dominating influence of Prakrit and 
Sanskrit which were the upper languages during the first five centuries of the 
Christian era. Telugu inscripdons are available from the middle of the sixth 
century a.d., and until the beginning of the eleventh century we have about 
one hundred such inscriptions written in prose or \ erse. Nannaya’s Mahd- 
bhdratamu (a.d. 1030) marks a definite stage in the history and development 
of the Telugu language. The epigraphic sources of pre-Nannaya or pre- 
literary Telugu may be called Old Telugu, marking out the first 700 years 
(200 B.c.-A.D. 500) as the period of Prakrit-Sanskrit inscriptions and the 
next 500 years (a.d. 500-1000) as the age of Telugu inscriptions. From the 
point of view of linguistic development, the period a.d. 1000 to 1600 can be 
designated as Middle Telugu, and the period from a.d. 1600 onwards as 
Modern Telugu. The oldest inscriptions in the Andhra area were written 
in the southern variety of the Br^mi script. It developed later into what is 
called Telugu-Kannada, parent to the modem Telugu and Kannada scripts. 

Telugu is a borrowing language, and it seems to have started borrowing 
from Sanskrit since its infancy. Sanskrit always held a superior position in 
Andhra, and it was the language of education and scholarship among the 
Telugu people till the advent of the British. Telugu poets and grammarians 
were votaries of Sanskrit, and unrestricted borrowing of Sanskrit words 
and expressions was not only permitted, but also encouraged. Proficiency 
in Sanskrit was considered indispensable to a Telugu poet or scholar. The 
impact of Sanskrit on Telugu was so great that until recently Telugu poets 
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and grammarians eulogized Sanskrit as the mother of Telugu. Over the nine 
hundred years of development of Telugu literature, this has resulted in trans- 
lation and adaptation of many Sanskrit works into Telugu. 

AGE OF KAVITRAYA (NANNAYA, TIKKANNA, AND ERRANA): A.D. 1000-1400 

Classical Telugu literature dates from the time of Nannaya, whose work, 
Mahdbharatamu (a.d. 1030), marks an epoch in the history ofthe Telugu language 
as well as literature. It is an adaptation of the Sanskrit Mahabhdrata in the 
form of campu, i.e. poetry mixed with prose. Though the later poets acclaimed 
Nannaya as the adikavi (the first poet), it is difficult to assume that Nannaya’s 
style — so chaste, sublime, and faultless, which set the norm for later poets — • 
should have come into existence without any preceding stage of Hterary de- 
velopment in Telugu. Whether literary works in Telugu existed before the 
eleventh century a.d. is a debatable point. However, inscrip tional evidence 
of the pre-Nannaya period shows the prevalence of metrical composition in 
Telugu from the seventh century a.d. Significandy, they are all in deii (in- 
digenous) metres like taruvoja, akkara, stsamu, etc. References are also available 
to show that dedi kavita or folk-literature, which was mosdy in the form of 
padas or folk-songs, was flourishing in the pre-Nannaya times as an oral tradi- 
tion among the people. As against deH^ Nannaya through his Mahdbharatamu 
pioneered the mdrga (Sanskrit) tradition in Telugu. He borrowed freely Sanskrit 
words and expressions and also used liberally the different mdrga metres along 
with dedi metres in his work. 

During the pre-Nannaya times, the vdmdcdra^ practices and the Carvaka* 
and Kapalika® schools were gaining hold on the people. Kumarila Bhatta 
(seventh century a.d.) and Sankarac^a (a.d. 788-820) preached against 
these and made a nation-wide drive to revive the Vedic dharma among the 
people. Nannaya and his patron-king Rajaraja Narendra (1022-63) took upon 
themselves the great task of reviving the varjidsrama dharma (scheme of duties 
according to castes and stages of life) in the Andhra region. The translation 
of the Mahdbhdrata, which is known as the Pancama-Veda (fifth Veda), was 
therefore an appropriate choice to serve as a means to propagate the Vedic 

*Tlie Sakti cult was prevalent in ancient South India along with Saivism and Vaisnavism.TheSakta 
school had numerous ramifications in the course of time with various forms of worship or ScSras, such 
as dakfiodcdra, vSmacara, hdacara, and macara. For the philosophy of vamacara, see CHI, Vol. IV, pp. 
228-29. 

*The carvaka or the LokSyata is a heterodox school of ancient Indian philosophy which did not 
accept the validity of the Sruti and regarded prafyakfa or direct perception as the only means of know- 
ledge. For details of the philosophy of this system, CHI, Vol. Ill (pp. 168-83) may be consulted. 

•By the side of a pure stream of Sisa-hhakti (devotion to Siva), there grew up in South India several 
Saiva cults with somewhat gruesome practices. Chief among these were cults of the Kapalikas and 
Kalamukhas. Kanci, Tiruvorriyur, Melpadi, and Kodumbalur were some of their strongest centres. 
Cf. CHI, Vol. IV, p. 71. 
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heritage among the Telugu people. The Telugu Mahdbhdratamu is not a mere 
translation of tlie original. Nannaya has shown sufficient originality to make 
it a work of high hterary merit. For reasons unknown to history, Nannaya 
left his work incomplete. He wrote tw'o parvans, Adi and Sabhd, and only a 
part of the Vanaparvan. The rest of the Mahdbhdrata remained unfinished for 
the two centuries that followed. Ganita-sdra, a mathematical treatise of Maha- 
viracarya in Sanskrit, was translated into Telugu by Pavuluri Mallana in 
the second half of the eleventh century. This explains, as Dr S. K. Chatteiji 
observes, ‘the advance made by Telugu as a means of sciendfic expression’.* 

During the twelfth and thirteenth centuries a.d., Andhra-desa (land of 
the Andhras) witnessed major political, social, and religious changes. The 
feudatories in Andhra asserted independence creating political unrest. The 
Vedic revivalism sponsored by Nannaya and his patron-king received a set- 
back. The teachings of Basavesvara, prophet of Virasaivism,® disturbed the 
social fabric of the people both in the Karnataka and the Andhra region. 
Virasaivism became partly a mass movement and its gospel was preached to 
the people through literary works by Saiva poets. Nannecodu (c. a.d. 1150) 
is the first of the Saiva poets in Telugu. His Kumdra-sambhavamu in twelve cantos 
is a great kdvya of high merit written in the campii form. Palakuriki Somanatha 
{c. 1200-1240) was a prolific writer among the Saiva poets. He wrote in Telugu, 
Kannada, and Sanskrit. He was not only a crusader for Virasaivism, but 
also a rebel in the hterary field in the sense that he opposed the mdrga tradition 
of Nannaya and advocated the deii tradition. He did not favour translations 
from Sanskrit, or Sanskrit metre or Sanskritized Telugu. His major works are 
Basava Purdnamu and Panditdrddhya-caritra, written in dvipada metre de aling 
with the biographies of the two Saiva prophets, Basavesvara and Pandita- 
radhya, respectively. Somanatha was also the pioneer in creating new literary 
genres like gadya, ragada, htaka, and uddharana in Telugu. The deH movement 
initiated by him aimed at freeing the language from its dependence on Sanskrit 
in every respect. His religious zeal, if not fanaticism, unfortunately proved an 
impediment to the success of his desi movement in the hterary field. Though the 
movement died with him, it did influence the writings of the later poets to some 
extent. The first translation or rather adaptation of the Rdmdyana in Telugu was 
by Gona Buddha Reddi (thirteenth century) ; it is called Rangandtha Rdmd- 
yanam (e. 1250). Though he was not a Saiva poet, he was influenced by the 
writings of Somanatha in using dvipada metre for his work. 

Tikkanna [c. 1220-1300) heralded a new era in Telugu literature by makin g 

*Cf. S. K. Chatterji, Languages and Literatures of Modem India, p. 274. 

“The school of \ Irasaivism or the Lihgayata school traces its origin to the Agamas which are as 
old as the Brahmanas. Basavesvara infused new blood into the cult in the twelfth century. For details 
see CHI, Vol. IV, pp. 98-107. 
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a fine synthesis between the mdrga of Nannaya and the desl of Palakuriki Soma- 
natha. As a minister to a feudal king, Tikkanna worked for the political unity of 
Andhra-desa with a view to averting a possible Muslim invasion of the South. As 
an Advaidn, he also worked for the religious unity of the Hindus by establishing 
the Hari-Hara cult. He brought together the Saiva and non-Saivaite schools 
of Telugu poets who were obsessed with religious dissensions. His first work was 
Nirvacanottara Rdmdyanamu written in the kdvya style. Tikkanna took upon him- 
self the great task of completing the translation of the Mahdbhdrata left unfinished 
by Nannaya. Commencing with the Virdtaparvan, he completed the remaining 
fifteen parvans of the Mahdbhdrata in the campu form and dedicated the book 
to Hari-Hara. He blended the mdrga and dedi traditions in his works, parti- 
cularly with regard to the language and metre. His Mahdbhdratamu is more 
than a translation; it is a great piece of original literary art too. He exploits the 
semantic wealth of desi words and makes his style highly suggestive to his 
reader. Although he did not translate the Gitd portion, its message is conveyed 
throughout the poem. Tikkanna was also a patron of poets. Dasakumdra-caritra, 
a free poetical rendering of Dandin’s famous prose romance in Sanskrit, by 
Mulaghajika Ketana (1220-60) was dedicated to Tikkanna. Ketana has to his 
credit a grammadcal treatise of Telugu, known as Andhra-bhdsd-bhm'anamu. 
The author claims it as the first of its kind in the language. The Telugu version 
of the Mdrkandeya Purdi}a by Marana and Keyurabdhu-caritramu, a poedcal ren- 
dering of the Sanskrit Viddhaddla-bhanjikd, by Mancanna were notable works of 
this period. Krsnamacarya of this period wrote Sirnhagiri Pfarahari Vacanamulu, 
a coUecdon of devodonal prose composidons, lyrical in character and original 
in content. 

After Tikkanna, the pohdcal and social conditions in Andhra became 
chaodc. The MusHm invasion at the beginning of the fourteenth century broke 
the Kakatiya empire (1081-1323). The feudatories became independent and 
established small kingdoms. The eastern part of Andhra was ruled by the Reddi 
kings during the fourteenth and fifteenth centuries (1323-1450), and they 
extended patronage to hterature and other fine arts. ErrSpreggada or Errana 
{c. 1280-1350) was the first court poet of the Reddi kings. He completed the 
translation of the latter part of the Vanaparvan left incomplete by Nannaya. 
The three poets, Nannaya, Tikkanna, and Errana, who completed the transla- 
don of the Mahdbhdrata, occupy a venerable place as the kavitraya, trinity of 
poets, in Telugu literature. If the story of the Mahdbhdrata won greater appre- 
ciadon in An dhr a than in other States, it was primarily due to the poetic genius 
of the kavitraya. Errana was the first poet to render the Harivamia into Telugu. 
He was also the author of a Telugu Rdmdyana, which is lost to us. His Nrsirhha 
Purdnamu is considered a landmark, as it inidated a literary type called pra- 
bandha in Telugu literature. A contemporary of Errana was Nacana Soma 
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(1355-77), a great admirer of Tikkanna and follower of the Hari-Hara cult. 
He was the author of Uttar a-Harivamsamu which is highly appreciated for its 
embellished style. Bhdskara Rdmdyanamu, a joint work by four authors, is another 
noteworthy contribution to the Telugu literature of this period. 

AGE OF SrINATHA (A.D. 1400-1500) 

Srinatha (1365-1440) was a great scholar in Sanskrit and a literary prodigy 
in Telugu. As a court poet of the Reddi kings, he occupied a position of great 
honour and distinction. He was the kavi-sdrvabhauma (king of poets) of his time 
having had the royal honour of kanakdbhiseka. Srinatha was the pioneer of an 
epoch, as he gave a new lead to set the shape and tone for the later kdvya- 
prabandha, a unique form of literature in Telugu. Some of his works are lost. 
Srngdra-naisadhamu, Hara-vildsamu, Bhimehara Purdnamu, Kdsi-khandamu, and 
Palandti-vira-caritramu — a popular ballad cycle in desi metre, the first of its kind 
in Telugu — are the major works of Srinatha now extant. They rank as high 
class poetical compositions, comparable with the kdvyas in Sanskrit literature in 
their rhythm and cadence and stylistic majesty and stateliness. In fact, Srinatha 
linked the age of Puranas of the kavitraya with the age of prabandhas of the later 
period. A contemporary of Srinatha, Potana {c. 1400-1475) was the author of 
Mahdbhdgavatamu, a free and enlarged rendering of the Bhdgavata Purdr}a in 
Telugu, which is still very popular in the land.® A great bhakta poet, Potana had 
a musical soul, and mellifluous lyricism runs in each of the verses in his Mahd- 
bhdgavatamu. The Abhijndna-Sakuntala of Kalidasa was adapted with some 
changes into a kdvya form by Pinavirabhadrudu {c. 1450-80), a disciple of Sri- 
natha, in his Sakuntald-parinayamu. He had to his credit several renderings of the 
Puranic stories also, of which Jaimini Bhdratamu is only available today. Telugu 
works of translation, such as Padma Purdnamu, Vdsistha Rdmdyanamu, and Pfdci- 
ketopdkhydnamu, appeared during this century. The Pahcatantra was adapted 
into Telugu verse by Dubagunta Narayana (1450-1500). Annamacarya (1408- 
1503), a bhakta poet of Tirupati, composed thousands of sankirtanas (devotional 
songs) of high literary and musical value. His wife Timmamba, believed to be 
the first Telugu poetess, wrote Subhadrd-kalydnamu in the dvipada metre. The 
Vardha Purdna and Prabodha-candrodaya were rendered in the campu form jointly 
(c. 1480) by Nandi Mallaya and Ghanta Sihgaya. The Prabodha-candrodaya is 
an allegorical play in Sanskrit by Krsna Misra; the Telugu version of the work 
is a beautiful poem in five cantos. 

The noteworthy feature of the age of Srinatha was the multiplicity of 
poets and the variety and quantity of literary output representing various new 

‘Potana is not, however, the sole author of the extant Mahdbhdgavatamu. He wrote the bulk of the 
poem undoubtedly, but there are portions which had been written by his disciples, Veligandala 
Naraya, Gahganarya, and Ercuri Sihganna. 
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tendencies in the evolution of the kavya literature which culminated in the 
form of prabandha during the following century. Sanskrit poets were also ex- 
tended equal patronage by the Reddi kings, some of whom were themselves 
writers in Sanskrit. 


AGE OF PRABANDHAS (A.D. 1500-1700) 

The rule of Vijayanagara kings in Andhra-desa during three quarters of 
the sixteenth century is considered as the golden age in both Andhra history 
and literature. Krsnadevaraya, the Vijayanagara king who ruled from 1509 
to 1530, Wcis a great scholar in Sanskrit, Telugu, and Kannada and composed 
poems in all the three languages. Poets were greatly honoured in his court. 
According to tradition, Krsnadevaraya had asta-diggajas (eight learned poets) 
in his court, namely, Allasani Peddana, Nandi Timmanna, Ramabhadra Kavi, 
Madayagm Mallana, Pihgali Suranna, Bhattumurti, Dhurjati, and Tenali 
Ramakrsna.’ Royal patronage made these poets vie with each other to excel 
in narration and originality in their works. The result was the emergence of 
a new literary form called prabandha during this period. The prabandha in Telugu 
literature was no imitation or adaptation of the Sanskrit kavya. It is a remark- 
able literary type original to Telugu literature. Though it apparently resembles 
the Sanskrit kavya, it embodies in itself the excellence of havya (poetic), drdya 
(dramatic), and madhura (lyric) elements. The development of plot, characteri- 
zation, poetic imagery, figurative style, the treatment of rasa (sentiment) — ■ 
each of these aspects presents a uniqueness of its own in a Telugu prabandha. 
Allasani Peddana {c. 1510-75) was the originator oi prabandha with his work 
Manu-caritramu. Parijdtdpaharanamu of Nandi Timmanna ranks with Peddana’s 
poem in excellence with its mellifluous style. It can be described as a drama 
in the form of a prabandha. Ramabhadra Kavi made an admirable epitomiza- 
tion of the Rdmdyana in his Rdmdbhyudayamu {c. 1550). Rdjasekhara-caritramu 
(1515) of Madayagari Mallana deserves particular notice for its poetical 
merit. Krsnadevaraya himself was the author of a Telugu prabandha, Amukta- 
mdlyada. As a Nature poet, he excelled in his description of the cycle of the 
seasons. Pingali Suranna {c. 1520-80) wrote three poems of remarkable merit: 
Rdghava-Pdndaviyamu (1545), Kaldpurnodayamu {1550) , and Prabhdvati-Pradyum- 
namu (1555). Rdghava-Pdndaviyamu is a tour deforce with each verse containing 
two meanings, one pertaining to the Rdmdyana and the other to the Mahd- 
bhdrata', Kaldpurnodayamu is an original poetic romance with characters from 
the Puranas; and Prabhdvati-Pradyumnamu is a prabandha with a Puranic story. 
Rdghava-Pdndaviyamu is the first dvyarthi kdvya (poem with double meaning) in 
Telugu. Suranna’s gift of inventiveness and poetic genius is greatly reflected 

’Modem researches, however, indicate that Pihgali Suranna and Bhattumurti did not actually 
belong to the court of Krsnadevaraya. 
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in Kaldpurnodayamu, a work conceived far ahead of his time. Critics have 
acclaimed it as a mahdkdvya and a novel in verse. Bhattumurti, also known 
as Ramaraja Bhusana, was a contemporary of Suranna. He was the author 
of Vasu-caritra and Hariscandra-Nalopdkhydnamu. In Vasu-caritra, magnum opus 
of Bhattumurti, the Telugu prabandha reached its high watermark. That Vasu- 
caritra was translated into Sanskrit is a great testimony to its poetic merit. 
HarUcandra-Nalopdkhydnamu is a dvyarthi kdvya like Suranna’s Rdghava-Pdnda- 
viyamu. Though Kdlahastisvara-mdhdfmyamu of Dhurjati and Pdriduranga-mdhdt- 
myamu of Tenali Ramakrsna are not prabandhas in the real sense, they bear 
a few of the prabandha characteristics. Cintalapudi Ellanarya (1510-60), who 
was patronized by Krspadevaraya, is the author of two noteworthy poems, 
Rddhd-Mddkavamu and Tdrakabrahmardjiyamu, the former being his masterpiece. 
Nrsiihha Kavi, who probably flourished during the last years of Krsnadeva- 
raya’s reign, was a powerful poet of his time. He has depicted ^rngdra (erotic 
sentiment) and vairdgya (dispassion) with equal grace and force with apt 
words chosen for expressing different sentiments in his prabandha of six cantos, 
Kavikarna-rasdyanamu. Rdmdyanamu of Kummari Molla, a poetess of this period 
belonging to the potter caste, deserves special notice for its beautiful descrip- 
tions and lucid style. It retains its popularity even to this day. Mention should 
be made here ofVemana, an outstanding poet and the ‘prince’ oiiataka writers, 
who probably belonged to the sixteenth century. He composed hundreds of 
verses of ethical and didactic import in a desi metre known as dtaveladi, which 
are still very popular in the land. Vemana’s poetry marks a complete departure 
from the artificial poems of his contemporaries. 

LITERATURE UNDER THE PATRONAGE OF THE SULTANS OF GOLKONDA 

Telugu literature flourished also under the patronage of the Sultans of the 
Qutub Shahi dynasty of Golkonda (1518-1687). Sultan Ibrahim Qutub Shah 
(1550-80), his son Mohammed Quli Qutub Shah (1580-1611), and their 
successors were all great patrons of Telugu literature. Tapati-samvaranamu 
(1565) and Taydti-caritramu (1578) are two celebrated prabandhas written by 
two court poets of Sultan Ibrahim Qutub Shah, Addahki Gahgadhara Kavi 
and Ponnikanti Telaganarya. Both the works were composed in what is called 
acca tenugu or pure Telugu devoid of Sanskrit words. This was something 
unique as most of the writers of the day preferred the highly Sanskritized 
midra-bhdsd (mixed language). Kandukuru Rudra Kavi, who earned apprecia- 
tion from Ibrahim Qutub Shah, has to his credit a fine poem, Nirankuiopdkhydna- 
mu written in mixed verse and prose. Satcakravarti-caritramu of Malla Red^ 
(c. 1550- 1600), who is said to have been patronized by Ibrahim Qutub Shah, 
also deserves mention. Vaijayantl-vildsamu of Saruhgu Timmanna, court poet 
of Quli Qutub Shah, is an excellent poem of love. Elakuci Balasarasvafi’s 
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{c. 1600-1640) Ragham-Yddava-Pandaviyamu is a noted tryarthi kdvyaoi the first 
half of the seventeenth century narrating the stories of the Rdmdyana, Bhdgavata, 
and Mahdbhdrata in the same set of verses, 

SOtJTHERN SCHOOL {c. A.D. 1500-1800) 

With the fall of the Vijayanagara empire in 1565, Muslim rule was estab- 
lished in the major part of the Andhra area. The Telugu litterateurs had 
therefore to seek patronage in the courts of the Telugu Nayaka kings at Tanjore 
and Madurai situated in the Tamil country. Telugu writers received patronage 
also from the local rulers at Pudukkottai and Mysore. Emulating the example 
of the Vijayanagara kings, the rulers of these southern kingdoms showered 
their patronage upon poets and writers in Telugu and this was continued for 
over a couple of centuries. The Telugu works of the Southern school produced 
during this period beyond the borders of the Andhra area are varied in their 
form and tone. Though works of real literary merit and originality were few, 
the output was considerable. Some of these kings and sometimes their chieftains 
also were talented poets in Telugu, King Raghunatha Nayaka (1600-1631) 
of Tanjore wrote both in Telugu and Sanskrit. Written in the dvipada metre, 
his Acyutdbhyudayamu gives the life-story of his father. It furnished the pattern 
of writing verse biographies in Telugu. The author’s poetic talent is marvel- 
lously reflected in his Nala-caritramu and Vdlmiki-caritramu. His son. King 
Vijayaraghava Nayaka (1633-73), was a prolific writer of yaksagdnas, over 
twenty in number, in Telugu. yaksagdna is a kind of popular play — an opera 

type of work, combining the elements of music, dance, and poetry in its form 
and presentation. The first yaksagdna in Telugu was Sugriva-vijayamu written 
by Kandukuri Rudra Kavi around 1568. Vijayaraghava Nayaka with his 
love for music, dance, and drama popularized the yaksagdnas by having them 
staged in his presence. Given to a fife of merry-making, he seemed to have 
converted his court into a centre for fine arts. Koneti Diksita Candrdi’s yaksagdna 
Vijayardghava-kalydnamu (c. 1680) has for its theme Vijayaraghava’s marriage 
with Kantimati. Cemakura Venkata Kavi, court poet of Raghunatha Nayaka, 
ranks high as an original poet. Sdrangadhara-caritramu and Vijaya-vitdsamu (1630) 
are two of his famous works, the latter being his masterpiece. Vijaya-vildsamu 
is a unique prabandha in which the poet exploits the sound and sense of native 
Telugu words in each of the verses to create wonderful poetic imagery. Krsna- 
dhvari, a voluminous writer in Sanskrit as well as. Telugu, WTOte a remarkable 
dvyarthi kdvya in Telugu, Naisadha-pdrijdtiyamu, From the stylistic point of 
view, this poem is considered as a much better work than its earlier counter- 
parts composed by Suranna and Bhattumurti. Cehgalvakala Kavi, court 
poet of Vijayaraghava, composed Rdjagopdla-vildsamu, a love romance on Krsna 
and his eight wives representing eight types of ndyikds (heroines). Poetesses 
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also adorned the courts of the Tanjore kings. Pasupuleti Rangajamma, the 
first poetess to have the patronage of King Vijayaraghava Nayaka, wrote 
two prabandhas — •Mannaruddsa-vilasamu and Usd-paririayamu. Madhuravani, Rama- 
bhadramba, Muddu Palani are some of the poetesses who dedicated their 
works to their patron-kings. 

For the first time prose works in Telugu appeared under the patronage 
of the Nayaka kings of Madurai. A prose biography of Ki^nadevaraya, Rdya- 
vacakamu was written by Sthanapati during the time of Visvanatha Nayaka 
(1529-64). It gives an idea of the early prose Hterature in Telugu. Dhenu- 
mdhdtmyarm, a well-known prose work by Kamesvara Kavi (1623-70), is devoted 
to the glorification of the cow. His Satyabhdmd-sdntvanamu marks the beginning 
of the erotic sdntvanam kdvyas in Telugu literature. Jaimini Bhdratamu and 
Sdrangadhara-caritramu of Samukham Venkata Krsnappa are two works in 
prose written under the patronage of Vijayarahga Cokkanatha (1706-32) who 
was himself a writer in Telugu. Rddhikd-sdntvanamu and Ahalyd-sathkrandanamu 
of Samukham Venkata Krsnappa are two more representative poems of this 
period in which the poet indulged in the description of love ad nauseam. Mitra- 
vindd-parinayamu of Vehkatacalapati, another court poet of Vijayarahga 
Cokkanatha, is a remarkable prabandha in six cantos composed in the first half 
of the eighteenth century. 

Under the patronage of King Vijayaraghunatha Topdaman (1730-69) of 
Pudukkottai, a Telugu lexicon in verse known as Andhra-bhdsdrtfavamu was 
written by Mudurupati Vehkanaryudu. The Pudukkottai king Rayaraghunatha 
Tondaman (1769-89) was himself a talented poet and his Pdrvati-parinayamu 
is regarded as ‘a poem of high poetic conceits’.® King Vijayaraghunatha, 
successor of Rayaraghunatha, also patronized Telugu poets. His court poet 
Gonasuru N^ayanaguru translated Bhanu Misra’s Sanskrit work Rasa- 
manjari into Telugu verse. Telugu hterature also found favour with the local 
rulers of Mysore, pardcularly during the time of Cikkadevaraya (1672-1704) 
and his successors. Mahdbhdratamu (c. 1730) of Viraraju and Haldsya- 
mdhdtmyamu of his son Nanjaraju are two important works in prose that came 
from Mysore. 

No survey of the Southern school of Telugu hterature will be complete 
without a mention of Ksetraya, Kavi Codappa, and Tyagaraja. K?etraya 
and Kavi Codappa, contemporaries of Vijayaraghava Nayaka of Tanjore, 
made themselves distinguished by composing padas and iatakas respectively. 
The saint-poet Tyagaraja (1759-1847) of Tanjore composed his inimitable 
devotional songs in Telugu in praise of his favourite deity Rama. His songs, 
which are sung ah over southern India with great devotional fervour, gave 
an additional prestige to Telugu as a melhfluous speech and a sweet language 

•O’. G. V. Sitapati, Histoiy of Telugu Literature, p. 46. 
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for music. Besides his songs, about 750 now available, Tyagaraja has to his 
credit two opera-type works, namely, Prahldda-bhakti-vijayamu and Naukd- 
caritra. 


AGE OF DECADENCE (A.D. 1750-1850) 

Broadly speaking, decadence in Telugu literature started following the 
disintegration of the Vijayanagara empire in the second half of the sixteenth 
century. The poets, rather versifiers, had a huge literary output to their credit, 
but most of them exhibited their lack of creativeness by imitating earlier works 
like Vasu-caritra or by writing dvipada or prose versions of earlier Telugu classics 
like Mahdbhdratamu, Mahdbhdgavatamu, and Rdmdyanamu. A few poets, however, 
attempted to show their originality by writing in acca tenugu. But, with the 
exception of a few, most of these writings are just ‘laborious products’ which 
‘owe their origin to a frantic effort, on the part of the poet, to hold the flickering 
attention of his audience by doing something out of the way’.* Poetry in general 
became artificial and the vices of the kdiya style were too glaring to be missed. 
From the last quarter of the sixteenth century down to the first half of the 
nineteenth, Telugu hterature had to pass through a long period of creeping 
paralysis. It was an age of literary stagnation and gradual degeneration. There 
was ‘a thick growth of rank vegetation, but hardly a noble tree showing itself’.^ 
The only redeeming exceptions were, however, the literary productions of 
the Southern school. But the Southern school had its defects too. The erotic 
poetry which developed under its auspices made a formidable impact on the 
later poets of the period of decadence. 

Although the signs of decadence in Telugu hterature can be traced to 
about 150 years earlier, they were particularly conspicuous during the second 
half of the eighteenth century. By and large, one finds decadence not only 
in the content and quaUty of the works produced, but also in the hterary taste 
and values of the people. The poets of importance of this age were Kucimanci 
Timma Kavi (1690-1757), Aihdamu Sura Kavi (1720-85), Kucimanci Jagga 
Kavi (younger brother of Timma Kavi), Kankanti Paparaju (eighteenth 
century), Sishtu Krishnamurti (1790-1870), Pindiprolu Lakshmana Kavi (a 
senior contemporary of Krishnamurti), Madina Subhadramma (1780-1840), 
and Tarigonda Venkamamba (a contemporary of Subhadramma). The erotic 
sentiment looms large in the poems of this period. The narration of the adventures 
of love and depiction of the amours of the lovers become almost a craze with 
most of the poets. This was, however, in response to the demands of the con- 
temporary reading public in general. 

*Cf. P. Chencbiali & M. Bhujanga Rao, A HisUny of Telugu Literature, p. 89. 

p. 86. 
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To sum up the salient features of Telugu literature till 1850: (i) The 
literature in general consists more of translations and adaptations from Sanskrit 
than original writings. However, Telugu poets did not fail to leave a stamp 
of originality in their translations or adaptations, (ii) The poets usually 
acknowledged the authority of Sanskrit treatises on poetics, (iii) Kings ex- 
tended their patronage not only to Telugu but also to Sanskrit, and many Telugu 
poets wrote also in Sanskrit, (iv) The ancient Telugu grammars were written 
either in Sanskrit or in Telugu verse, (v) Telugu lexicons were composed in 
verse, (vi) Prose works of real merit were not found until the eighteenth century, 
(vii) Curiously enough, Sanskrit plays were not translated into Telugu until 
the late nineteenth century, (viii) The purdna, kdnya, prahandha, dataka, yaksa- 
gdna, uddharana, saihkirtana, vacana, dandaka are the main literary genres found 
in the pre- Modern period of Telugu literature. 

MODERN TELUGU LITERATURE (1850 ONWARDS) 

The Modern period in Telugu literature commences with the establishment 
of British rule in the whole of Andhra. Although the whole of the Northern 
Circars came under the British in 1765 with the grant of the same by the 
Mogul emperor, it took a few decades more for the Telugu language and lit- 
erature to be really ‘modernized’. The process of modernization actually 
started with the spread of Western education since the 1850’s. By 1850 almost 
the entire Telugu-speaking area, excluding Telahgana in the Nizam’s Domi- 
nions and Kolar District in the State of Mysore, had come under the East India 
Company. Madras under the British emerged as an important centre of Telugu 
studies and the foundation of the University of Madras in 1857 provided a 
further fillip to the process of modernization of the language. The literature 
under survey can be divided into three periods: (i) the period of transition, 
(ii) the period of renaissance, and (iii) the period of growth and proliferation. 
The transition period can be reckoned to have begun around the middle of 
the nineteenth century and continued almost up to the end of the century. 
Signs of renaissance were also discernible in a rudimentary form during" this 
period. They became evident towards the end of the last century and devel- 
oped during the first half of the present. The period of renaissance in Telugu 
literature was marked by nationalistic and socialistic trends in creative writing. 
Inspired by the national movement for freedom, writers of this period used 
their talent in producing significant literary works of patriotic fervour. While 
idealism continued to be the key-note of most of the creative writings of this 
period, writers were rational in their outlook, showing a sense of social aware- 
ness. Though scholars of Sanskrit- and Telugu, unacquainted with English, 
followed traditional models, writers with Western education attempted to 
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experiment on fresh lines. The age of renaissance was followed in a natural 
way by a period of growth and proliferation which is stUl in progress. During 
these last two periods Telugu literature has made significant progress in all 
its important branches, viz. poetry, fiction, short story, drama, essay, and 
criticism. 


PERIOD OF TRANSITION 

Writers of the period of transition were subject to a kind of conflict in their 
aims and ideals. While they were boimd to an extent by the tradition of the 
past, they could not ignore new ideas and discard changing attitudes to life, 
thanks to the influence of English education. Some Englishmen made notable 
contributions to Telugu during the early years of the nineteenth century. 
William Carey wrote as early as 1814 a grammar of Telugu in English. He 
also set the types for Telugu printing. A. D. Campbell prepared the first 
Telugu-English dictionary and also a grammar of Telugu (1816). But the 
service rendered by Sir C. P. Brown (1798-1884) is the most significant. He 
compiled Telugu-English and English-Telugu dictionaries and collected 
hundreds of palm-leaf manuscripts of old Telugu works. But for his collection, 
many of the old Telugu classics would have been lost to us. He trained the 
local pundits in lexicography and textual criticism, and under his guidance 
they prepared commentaries on many old Telugu classics. His Telugu grammar 
(1840) was a very standard work and far surpassed all other earlier works in 
the field. His publication of Vemana’s Satakam (1829) with his own translation 
of it into English was a most valued contribution to Telugu literature. 

The prose that started at Madurai was generally followed, and hundreds 
of books were written — almost all in popular Telugu that had httle to do 
with the rules of old grammars. But Chinnaya Suri (1806-62) arrested the 
progress of this fairly developed prose tradition in popular Telugu with his 
Miti-candrikd (1853) written in the artificial rhythmic and ornate language 
of the old prabandhas. Korada Ramachandra Sastri (1816-1900) also exhibited 
his fascination for the style of rhythmic prose heavily loaded with Sanskrit 
compounds in his Rathanga-dutam, Gurujada Sri Ramamurti (1851-1900) in 
his Citra-ratnakaram, Timmarusu-caritra, and Kavi Jivitamulu followed the style 
of Chinnaya Suri. 

In the field of poetry too, the prabandha style continued to be the model 
with many writers during the transition period. Mantripragada Suryaprakasa 
Kavi (1808-73) composed two prabandhas, Sita-Rdma-caritra and Krmdrjuna- 
caritra. The latter is a dvyarthi kdvya. Matsa Venkata Kavi (1856-1903) wrote 
Suddhdndhra Nirvacana-nirostya KvJa-Lava-caritra (1893) in pure Telugu. Com- 
posed in a very artificial style, it narrates the story of Lava and Kusa from the 
Rdmdyana. Two more kdvyas of the period, Bhadrd-parinayam and Bhdr 'atdbhyudayam, 
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were composed by Allamaraju Subrahmanyam (1831-92) and Madabhushi 
Venkatacharya respectively. A new form of poetry known as avadhdnam (a 
feat in extempore poetry and memory) was originated by Madabhushi Venkata- 
charya; this found enthusiastic practitioners in Subbaraya Sastri (1853- 
1909), Krishna Sastri (1856-1912), Allamaraju Rangasayi (1860-1936), 
Oleti Venkatarama Sastri (1883-1939), Vedula Ramakrishna Sastri (1889- 
1918), Kopparapu Venkata Subba Rao (1885-1932), Kopparapu Venkata 
Ramana Rao (1887-1942), Divakarla Tirupati Sastri (1871-1919), and 
Chellapilla Venkata Sastri (1870-1950). Sravananandam and Buddha-caritram, 
two major works of the twin poets Divakarla Tirupati Sastri and Chellapilla 
Venkata Sastri, attracted large audience. A lucid style with a classical touch 
marks their poems in general. 

Among other poets and writers of prose who clung to the old literary tradi- 
tion the following may be mentioned: Dasu Sriramulu (1846-1908), Tumu 
Ramadasa Kavi (1856-1904), VaviUkolanu Subba Rao (1863-1936), Kasibhatta 
Brahmayya Sastri (1863-1940), Akondi Vyasamurti (1860-1916), Vavilala 
Vasudeva Sastri (1851-1897), Pundla Ramakrishnayya (1860-1904), Kokkonda 
Venkataratnam Pantulu (1842-1915), Janamanchi Seshadri Sarma (1882-1953), 
and Tripurana Venkata Suryaprasada Rao (1889-1945). Some of them, how- 
ever, historically belong to the period of renaissance. 

PERIOD OF RENAISSANCE 

With the spread of Enghsh education in the Andhra area as elsewhere in 
India, new forces were released in the social fabric of the people. Kandukuri 
Viresahngam Pantulu (1847-1919) was the best product of the influence of the 
Western thought and culture in Andhra. Standing between the old and new 
ages in Telugu literature, he heralded the renaissance in Andhra. He was 
greatly influenced by the writings of Raja Rammohun Roy and was a Brahmo 
Samajist himself. He was the pioneer in the fleld of journahsm in Telugu and 
through his journal Viveka-vardhini (1874) he propagated modem ideas, fostered 
fresh creative art in literature, and printed the unpubhshed works of earher 
poets. He started two other journals also, viz. Hdsya-sanjivini (1876) and Satihita- 
bodhini (1885), and primarily through his writings in these journals he launched 
attacks against social evils and superstitions and advocated social reforms, 
particularly widow-marriages and better education and status for women. 
He is generally acknowledged as the pioneer of modern trends in Telugu litera- 
ture. In the early part of his career he, however, wrote in a pedantic style, but 
very soon realized the futility of taking resort to it. He started making experi- 
ments and gradually his language became simple and uniform. By introducing 
colloquial speech in his farces he paved the way for the use of actual spoken 
Telugu for Hterary purposes. His translation of Kahdasa’s Abhijndna-Sakuntala 

636 



TELUGU 


(1883) is still the best. It is one of the earliest translations of Sanskrit plays into 
Telugu. He gave in his Rajadekhara-caritram (1878, based on Goldsmith’s 
Vicar of Wakefield) one of the earliest novels in Telugu. His Hariscandra is also 
one of the earliest original dramas in the modern Telugu literature. His other 
writings, which include poems, essays, farces, criticisms, and biographies, run 
into several volumes. In fact, there is hardly any branch of Telugu literature to 
which he had not contributed in a unique way. Direcdy or indirectly, he ex- 
erted a great influence on his contemporaries as well as the writers of the later 
period. 

At the beginning of this century, a controversy raged among Telugu writers 
over the use of the grdnthika-bhdsd (old literary language) as against lyavahdrika- 
bhdsd (modem spoken language), similar to that between the sddhu-bhdsd and 
calita-bhdsd in Bengali. Gidugu Venkata Ramamurd (1863-1940) spearheaded 
the movement in favour of the modem spoken language, and Gurujada Ven- 
kata Appa Rao (1861-1916) was his ardent supporter. Ramamurd wrote his 
essays advocating the standard spoken Telugu. Although in the beginning the 
movement was not successful, it found favour with all later modern writers 
and journalists. Gurujada Venkata Appa Rao, a sodal reformer like Viresa- 
lingam, was the first to make experiments in new poetry in his Mutydlasaramulu 
(1910). His Kanyd-Mkam (first pubhshed in 1897, second revised and enlarged 
edition in 1909), the first social play in Telugu, is distinguished for its originality 
in theme, expression, humour, and characterization. Telugu poets in the 
twenties and thirties wrote mosdy under the influence of the English Romantic 
poets, giving expression to their subjective feelings and thoughts and love of 
Nature. This movement in Telugu poetry was styled as bhdva-kavitvam — the 
poetry of imagination. Rayaproiu Subba Rao (b. 1892; Tmakankanam, 1913) 
is the precursor of this new movement in Telugu poetry. Devulapalli Krishna 
Sastri (b. 1897; Krmapaksam, 1924), Duwuri Rami Reddi (1895-1949; Palita- 
keJam), Adivi Bapiraju (1895-1952; Saiikald), Tallavajjhala Sivasankara Sastri 
(1893-1977; Hrdayeivari), Vedula Satyanarayana Sastri (1900-1976; Dipdvali), 
and Viswanatha Satyanarayana (1895-1976; Kinnerasdni-pdtalu, 1933) — to men- 
tion oidy a few — made noteworthy contribution to modem Telugu poetry. The 
fireedom movement inspired many Telugu poets who sang the glory of the 
motherland in a new voice. Bahjepalli Lakshmikantam, Garimella Satya- 
narayana, Madhavapeddi Buchchi Sundararama Sastri, Somaraju Ramanuja 
Rao, Abburi Ramakrishna Rao, Marepalh Ramachandra Sastri, and others 
composed poems full of patriotic fervour and sentiment. 

Marxist ideas also had their impact on modern Telugu poetry. Some 
‘progressive’ poets started writing the poetry of revolution in the late thirties. 
The ‘progressives’, however, could make an impact only on the post-Independ- 
ence period. These writers have a new attitude to poetry which is noticeable 
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both in the form and the content of their works. Srirangam Srinivasa Rao 
(‘Sri Sri’ ; b. 1910) ranks high among these poets. His Mahdprasthdnam, although 
written in the thirties, is still widely read and appreciated. A number of poetesses 
who flourished during the period of renaissance wrote on themes borrowed from 
the epics and other religious subjects. Among them the most prominent were: 
Kotikalapudi Sitamma (1872-1934; Sddhuraksana^atakam), Silam Subhadramma 
(1876-1947; Rdmdyana), Kanchanpalli Kanakamma (b. 1893; Jivaydtrd), 
Gudipudi Indumad Devi (b. 1892; Ambarisavijayam) , and Kolluri Visalaksh- 
amma (b. 1901; Bhdrata-kathdmrtam) . Tallapragada Vishwasundaramma 
(b. 1900), Basavaraju Rajalakshmamma (b. 1904), and Chavali Bangaramma 
(b. 1900) made themselves disdnguished in the field of bhdva-kavitd. 

Fiction in Telugu had its origin in the seventeenth century, but it was 
then in the form of narration of a Puranic story or a fairy tale with little artistic 
merit. It was not until the seventies of the nineteenth century that novels in 
the modern sense came to be written in Telugu. Though the credit for writing 
the first novel in Telugu goes to Narahari Gopala Krishnamma Chetti (i$n 
Rangardja-caritra, 1872), it is Viresalingam who gave mhk Rdjaiekhara-caritram 
(1878) the first mature novel in Telugu. Early Telugu novels were mostly based 
on, or adaptations or translations of, celebrated English novels. Bengali novels, 
particularly those of Bankim Chandra, Sarat Chandra, and Rabindranath, 
find also more than one translation in Telugu during the first half of the 
twentieth century. Among the notable novels written in the first few decades 
of the century are: Bhuvana-mohini (1901) by Dharanipragada Venkata Siva 
Rao, Rdni Sarhyuktd (1908) by Vellala Subba Rao, Mdlapalli (1921) by Unnava 
Lakshminarayana, Ndrdyana Rdv by Adivi Bapiraju, Veyi Padagalu (1934) by 
Viswanatha Satyanarayana, Asamarthuni Jivaydtrd (1945) by Tripuraneni 
Gopichand, and Ndrdyanabhattu by Nori Narasimha Sastri. The period of 
renaissance saw the emergence of the short story of the modern type in Telugu 
m Gurujada Venkata Appa Rao’s Mdtd-manti. Other prominent figures who 
specialized themselves in the field are Gudipati Venkatachalam (b. 1894), 
Chinta Sankara Dikshitulu (b. 1891), Mokkapati Narasimha Sastri (b. 1892), 
Munimanikyam Narasimha Rao (b. 1898), Malladi Ramakrishna Sastri 
(1905-65), Tripuraneni Gopichand (1910-65), Kodavatiganti Kutumba Rao 
(b. 1909), Palagummi Padmaraju (b. 1915), and Ande Narayana Swami 
(b. 1907). 

Drama made its appearance in the language in the shape of translations or 
adaptations of well-known Sanskrit plays during the latter part of the nineteenth 
century. Kokkonda Venkataratnam’s Narakdsura-vijaya-vydyogam (1872) and 
Viresalingam’s Abhijndna-Sakmtalam. (1883) are known to be the earliest transla- 
tions of Sanskrit plays. The Merchant of Venice and The Comedy of Errors of 
Shakespeare were also done into Telugu by Viresalingam. Viresalingam’s 
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Hariicandra, written in the eighties of the nineteenth century, is the first impor- 
tant original drama in Telugu. Two other dramas written before Hariscandra 
are Korada Ramachandra Kavi’s Manjari Madhukariyam (1860) and Vavilala 
Vasudeva Sastri’s Mandakardjyam (1880). Although original in treatment, the 
last two were not successful on the stage. Most of the plays produced during 
the last few decades of the nineteenth century and the first half of the twentieth 
were based on mythological and historical themes. Written mostly for various 
dramatic associations, the plays of this period, with one or two exceptions, do 
not have much literary value. Quite a number of these plays, however, earned 
popularity with their audiences. Vedam Venkataraya Sastri’s Prataparudriyam 
(1897), Balijepalli Lakshmikantam’s Hariscandra (1912), Kopparapu Subba 
Rao’s Roshanara (1921), Muttaraju Subba Rao’s Sri Krma-tuldbhdram (1922), 
and Gundimeda Venkata Subba Rao’s Khilji-rdjya-patanam (1931) are some of 
the popular plays of this period. Popular Bengali dramas like Candragupta, 
Shahjahan, and Durgdddsa by D. L. Roy were also translated into Telugu and 
found successful on the stage. Social plays came into vogue with Kanyd-iulkam 
of Gurajada Appa Rao. Kanthdbharariam (1917) of Panuganti Lakshmi Nara- 
simha Rao and Tappevaridi (1929) of Pakala Venkata Rajamannar (b. 1901) 
became popular on the stage. Rajamannar wrote a number of one-act plays 
also, of which Deyydlu Lanka (1930) and Emi-magavdllu (1947) deserve special 
notice. 

The period under review showed remarkable progress in essays, particularly 
in works of literary criticism. Although the honour of being the first essayist 
in Telugu goes to Samineni Muddu Narasimha Naidu for his Hitasuci (1862), 
a collection of eight essays, the essay in the modern sense started with Viresa- 
lingam. Essays on Telugu language and literature also began to appear in 
the late nineteenth century, but stalwarts in the field are mostly found during 
the period of renaissance. Among the most distinguished are : Veturi Prabhakara 
Sastri, Rallapalli Anantakrishna Sarma, C. R. Reddi, Bhupati Lakshmi 
Narayana Rao, Nidadavolu Venkata Rao, Jonnalagadda Satyanarayana 
Miurti, and G. V. Sitapati. 

The period of renaissance also witnessed the publication of some commend- 
able biographies and autobiographies. Biographical works were, however, 
written in the transition period, but most of them had little literary merit. 
Among the writers of biography the following deserve special mention : Vire- 
salingam, Vavilala Venkata Sivavadhani, K. V. Lakshmana Rao, Gorrepati 
Venkata Subbayya, and Swami Chirantanananda. The autobiography is 
entirely a new thing in Telugu literature, first attempted by Viresalingam in 
his Sviya Caritra (1910). In other domains of literature like history of literature 
and works on technical and scientific subjects, Telugu literature also made 
some progress during the period. 
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The literature produced in the post-Independence period is as prolific 
as it is diverse. The ‘progressive’ poets under the banner of ‘Abhyudaya 
Racayitalu’ have provided speed and verve to the ‘progressive movement’ 
led by ‘Sri Sri’. Anisetti Subba Rao, Bhagavatula Sankara Sastri (‘Arudra’), 
A. Somasundara, ,Gangineni, Rentala, and K. V. Ramana Reddi are the 
most distinguished representatives of the ‘progressive’ poetry in Telugu during 
the post-Independence era. A group of young writers known as ‘digambara’ 
poets emerged in the mid-sixties. They seem to echo the writings of the angry 
young men of the USA, England, and Calcutta. They entered the field with 
a bang, but the noise did not last long. With the beginning of the present 
decade, they are found to have identified themselves with the revolutionary 
group headed by ‘Sri Sri’, K. V. Ramana Reddi, and other veterans. Poets 
like Umamaheshwar, Srirangam Narayana Babu, and Pattabhi have made a 
mark by their revolt against Classical as well as Romantic poetry. C. Narayana 
Reddi and Dasarathi from Telangana have attempted in their poems to 
effect a reconciliation of the best aspects of the old and the new. Kundurti 
Anjaneyulu, D. B. Tilak, Aripirala Viswam, and Madiraju Ranga Rao have 
made successful experiments in vacana-kamtd or free verse. Boyi Bhimanna’s 
poems show him as a vigorous romantic poet. The poems of ‘Bairagi’ strike a 
note of despair and pessimism peculiar to the post-War generations. Some 
of the stalwarts of the earlier generation like Viswanatha Satyanarayana, 
Rayaprolu Subba Rao, and Devulapalli Krishna Sastri have been found 
sufficiently active in the post-Independence period also. Viswanatha Satya- 
narayana, former Poet-laureate of Andhra Pradesh and a winner of the Jnan- 
pith Award (1970) for his magnum opus, Rdmajana-kalpavrksam, is undoubtedly 
one of the greatest poets of the Telugu country. A great scholar and a prolific 
writer of high order, Viswanatha has enriched Telugu literature since 1916. 
During the six decades of his literary activity he wielded his pen in an admir- 
able and amazing way. The literary output of Viswanatha, in variety and 
quality, is immense and unsurpassed by any modem writer. Author of thirty 
poems, twenty dramas, sixty novels, thirty-five short stories, ten works in 
Sanskrit, besides a good number of playlets, essays, translations, and critical 
introductions to literary works, Viswanatha will ever remain a source of inspira- 
tion to posterity. His inimitable style — ^vigorous and grand, sharp and robust — 
reflects his great personality. His vmtings project the glory of Indian heritage 
and culture in its manifold aspects. 

The traditional, descriptive, sentimental, and historical novel of the earlier 
generation gradually went out of fashion and new experiments were made 
which were based on realism and on theories of psycho-analysis and the ‘stream 
of consciousness’. Civaraku Migiledi (1952) of ‘Butci Babu’, Pa^dita ParameSvara 
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Sdstri Vilundma (1961) of T. Gopichand, Alpajtvi of Rachakonda Viswanatha 
Sastri, Asura-sandhya of R. S. Sudharshanam, Ampasayya (1969) of ‘Navina’, 
and Kilu Bommalu (1960) of G. V. Krishna Rao are some of the striking speci- 
mens of the new novel in Telugu. A number of women novelists have made 
their presence felt in the recent years. Of them P. Sri Devi, ‘Lata’, M. Ranga- 
nayakamma, K. Kausalya Devi, V. Sita Devi, and D. Visalakshi deserve 
mention. The trends that characterize the new novel in Telugu mark the 
development of the short story also. 

The post-Independence Telugu literature has shown a remarkable progress 
in literary criticism. A. Ramapati Rao, N. Venkata Rao, K. V. N. Sastri, K. 
Kutumba Rao, P. Lakshmikantam, and Tirumala Ramachandra are some of 
the important scholars contributing to this field. Samagra Andhra-sdhityam in 
twelve volumes (1965-68) by ‘Arudra’ is an authentic history of Telugu litera- 
ture. D. V. Avadhani and K. Lakshmiranjanam have written shorter works 
on the subject. Essays, biographies, autobiographies, etc. in Telugu are not 
wanting either. The progress, however, is less striking than that in the fields 
of the novel and literary cridcism. 

New plays with an ideological motivation made their appearance in the 
late forties and early fifties. Writers started using the medium of drama to 
propagate ‘progressive’ and constructive ideas. The divide-and-rule diplomacy 
of the British comes in for criticism in I Pfddu (1948) of Acharya Atreya and 
Eka Dedam (1947) of K. Gopalaraya Sarma. The plays of Sunkara Satya- 
narayana {Bhumi-kosam, 1954) and Vasireddi Bhaskara Rao {Pothu Gadda, 
1953) are motivated by the principles of class conflict. The problems of the 
middle class are reflected in Atreya’s Kappalu (1954), K. Gopalaraya Sarma’s 
Nydyam (1947), and Pinisetti Srirama Murti’s Atmiyulu (1956). There is an ele- 
ment of Ibsenesque satire in Kirtisesulu (1960) ofB. Radhakrishna. Maro Mohenjo- 
Ddro (1970) of N. R. Nandi is one of the most sigmficant plays published in the 
present decade. It ruthlessly criticizes the corruption rampant in high levels 
of the contemporary society. From the point of view of thematic presentation 
as well as artistic merit, the sophisticated one-act plays of V. R. Narla deserve 
special notice. The author’s approach to his themes is marked by what can 
be called social realism. 

In view of the substantially rich literary tradition since the early eleventh 
century and a fairly healthy literary output of the last three decades after 
Independence, one can easily visualize a glorious future for Telugu literature. 
From the age of Nannya till today there has not been any sigm'ficant break 
in the literary tradition of Telugu. Important writers of the post-Independence 
period have a link with this tradition. At the same time they are dynamic 
and have a new awareness. That ensures a bright prospect for Telugu litera- 
ture. The future may add new chapters of spectacular activity to it. 
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THE BEGINNINGS 

U rdu, one of the major modern Indian languages, had its beginnings 
during the twelfth and thirteenth centuries a.d. It developed a note- 
worthy literature fiist in the Deccan (sixteenth-seventeenth centuries) and 
then became established as a very important language of northern India with 
its centre in Delhi in the eighteenth century. A Persianized Turkish word, 
Urdu originally meant ‘the camp of a Turkish army’. In India, the word means 
‘court’ or ‘camp’. Urdu was known in its initial stages as Hindi or the language 
of Hind or India, i.e. North India, and also as Hindawi or Hindwi, the language 
of Indians. It also acquired the name of Hindustani, first among the people 
of the Deccan, as a language different from Dakhni or its sister dialect in the 
Deccan. Its home districts are really in the present-day eastern Punjab and 
western U.P., and quite early it came under the influence of Punjabi and 
Braja-bhasa. This language, as it was current in and around Delhi, mainly 
adopted the grammatical base of the East Punjab-Delhi speech, but came 
under the cultural influences of Persian in its vocabulary as well as its poetic 
nuances. Written in a script of Perso-Arabic pattern, which has been extended 
by adding new letters for its special Indian sounds, it is now spoken as their 
liome language by a large number of people all over the country, particularly 
in the towns of North India; but a much larger number use it as a language of 
religion and culture. According to the 1971 Census, the number of the Urdu- 
speaking people of the country (i.e. those who have declared it as their mother 
tongue) is 28,600,428. Besides, there are some more million people in Pakistan 
and in the land of the Pakh toons, who use it for literature as also in public 
life. 

Controversial as the nature and form of its early beginnings are, it is now 
usually accepted that trade and cultural relations between India and West 
Asia go back to several centuries before Islam and many Arabic and Persian 
words were in vogue in India. India’s early contacts with Islam were not the 
result of political invasion as is usually thought; these came about in the course 
of trade and exchange of ideas between Indian and foreign mystics. Even 
before the Arab conquest of Sind, Muslim (Arab) traders and mystics had settled 
in large numbers in Malabar and other places. These early contacts also resulted 
in exchanges of ideas and vocabulary. There was, of course, the discovery of 
tlie conceptual identity between Islamic and Hindu mysticism. It may be 
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that the Hindu idea of Advaita, or the Reality as being One without a second, 
and the Islamic idea of Tawhid, or essential Unity of the Godhead, were 
very much similar. There was an ‘Aryanization’ of Islamic mysticism, on the 
other hand, by bringing to bear upon it the Vedantic concept of the identity 
of the human soul with the supreme Spirit. 

This intermixture of Islamic and Indian cultures possibly helped in the 
spread of Sufi ideology among the people of Sind, both Hindu and Muslim. 
But the emergence of Urdu as the most important vehicle of Islamic culture 
on the Indian scene was a later phenomenon. Muslim saints, mostly Iranian 
by birth and hence Aryan by stock, crossed over to India to spread a humani- 
tarian mysticism, and as this involved free and frank dialogue with the masses, 
they had to develop a mixed \ ehicle of intercourse. As a matter of fact, all 
early specimens of Urdu go back to the writings and sayings of Muslim Sufi 
mystics. The Ghaznavid attacks (tenth-eleventh centuries) poured into India 
a large number of soldiers of Turkish, Persian, and Afghan origin. They settled 
down in the Punjab, around Delhi, and possibly in some areas of Gujarat. 
With the political stabilization of the Ghori and Slave dynasties, these strangers 
left their homelands for ever and began to look on India as their own country. 
Thus a slow but steady process of cultural and linguistic admixture started, 
heralding a new era of synthesis of Arab vigour and spirit of inquiry with 
Iranian graces of life, art, and luxury, and Indian love for subjective idealism 
and genius for achieving unity in diversity. In this process of Indianization, 
a cross fertilization took place in the field of fine arts, philosophy, and other 
cultural subjects, which is symbolized by the music and poetic compositions 
of Amir Khusro (1254-1325) and the architecture of the Qutub Minar in Delhi 
and the Arhai-Din-ka Jhonpra at Ajmer. Some early Muslim writers in Apabh- 
ramsa like Abdur Rahman (Addahamana), author o{ Sandeia-rdso, diadYzsid- 
uddin Shakarganj (1173-1266) of Pakputtan may be mentioned in this context. 
Khusro is the first poet to claim to have compiled a diwan or ‘book of verses’ 
in Hindawi (as Urdu was then called). Most of the literary pieces attributed 
to him including the popular pahelis (riddles in verse) are, however, considered 
by some scholars as spurious. But Khusro is known to be the first India-born 
Persian poet to have gained reputation even in Persia. A genius in music, 
he was the originator oikhqyal and qawwali and many other forms of vocal and 
instrumental music in India. It is no wonder, therefore, that he wrote freely 
in Urdu. 

With the spread of the Sufis or Muslim mystics to far off places like Gujarat 
and the Deccan, this new Indian language also travelled to different corners 
of the country and accepted freely various regional and local influences, so 
much so that the incipient Urdu language with its literature was called Gujari, 
Dakhni, or Dehlavi according to the region concerned. This impact was further 
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Stabilized by the conquest of Gujarat and the Deccan by Alauddin Khilji 
(1296-1316), and specially by the forcible mass exodus of the Delhi population 
to the Deccan at Mohammed Tughlaq’s (1325-51) abortive bid to transfer 
his capital with most of its inhabitants to Devagiri (Daulatabad) . The trend 
extended still further with the setting up of independent sultanates in the 
Deccan by various Muslim chiefs, with local support, on the ruins of the 
Bahmani kingdom established in the fourteenth century. Hence the first centres 
of Urdu literature grew up in Gujarat and the Deccan — a fact not so much 
indicadve of political influences as of the popularization of the language by 
immigrants from the north and its subsequent adoption by large masses of 
the local population as an indigenous link language. The literary speech that 
developed in the south came to be known as Dakhni or Dakhni Urdu. 

EARLY URDU; LITERARY DEVELOPMENT IN GUJARAT AND THE DECCAN 

Almost the entire Urdu literature available in Gujarat is mystic in content 
and strongly resembles the devotional literature of Muslim mystics — -Sheikh 
Bahauddin Bajan, Shah Ali Jiv Gamdhani, Qazi Mahmud Daryai, and Khub 
Mohammed Chishti being the pioneers. The same is true of the Dakhni litera- 
ture flourishing in the Bahmani kingdom where the first available Urdu 
treatise, Merajul Ashiqin} (compiled in a.d. 1398), was written by the emigre 
Sufi saint from Delhi, Banda Nawaz Gesu Daraz (d. 1442). This work is 
exclusively devoted to mystic interpretation of life and ethics. Contempora- 
neously was written Nizami Bidari’s masnavi,^ Kadam Rao Padam Rao, a love 
tale of a prince with an allegorical undercurrent. Banda Nawaz Gesu Daraz 
is credited with the compilation of a large number of mystic treatises reaching, 
according to some, the imposing figure of 101. These deal with various aspects 
of esoteric experience and rituals almost always connected with folk-culture 
and tradition. Two noteworthy specimens are his Chakkinama and Shikarnama. 
The former is a poetic rendering of mystic thought into tunes popular with 
the rural womenfolk at the time of grinding corn, while the latter consists of 
prose riddles in the form of stories which call for mystic interpretation. The 
authenticity of these works has often been disputed, but that the author wrote 
in Dakhni Urdu, which was in vogue in those times, is beyond doubt. Judged 
by his treatises, Gesu Daraz may well be called the father of Urdu prose. 
The language shows even in its early stage remarkable directness, precision, 
and considerable fluency. Other early writers included Shah Miranji Shamsul 

^The extant version of Merajul Ashiqin is now considered as spurious. 

*The masnavi may be broadly defined as a long narrative poem. Besides giving allegorical and 
ethical tales, masnavis have romance, war, mysticism, and religion as their major themes. Most of the 
masnavi romances bear the names of the lover and the beloved in their tides. These narrate contempo- 
rary events, tales taken from Indian and Persian folklore, and stories borrowed from classical epics in 
Persian. 
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Ushshaq (d. 1496) and his son Shah Burhanuddhin Janam (d. 1582). Gujarat 
had in the sixteenth century two great poets in this line, namely, Shah Ali 
Mohammed Jan Gamdhani (d. 1575) and Sheikh Khub Mohammed. The 
former was the author of a number of poems compiled as Jawahiml Asrar, 
while the latter composed Khub Tarang (1578). 

The point of royal patronage to Urdu literature has often been over- 
emphasized. But the fact remains that Urdu was not the court language of 
either the Bahmani rulers or of the kingdoms which emerged following the 
fall of the Bahmani dynasty. Nor was it the language of the court of Delhi 
except for a very short period towards the end of Mogul rule in India. 
In fact, Urdu everywhere asserted itself on the strength of popularity with 
the masses, which helped it get recognition later from the aristocracy and the 
royalty. With the downfall of the Bahmanis, their kingdom broke up into 
five independent sultanates which were often at war with each other. These 
were known as the Adil Shahi dynasty of Bijapur, the Qutub Shahi dynasty 
of Golkonda, the Nizam Shahi dynasty of Ahmadnagar, the Imad Shahi 
dynasty of Berar, and the Barid Shahi dynasty of Bidar. The first three devel- 
oped into major seats of the early Urdu literary tradition known as Dakhni. 
The literary pattern in Bijapur and Golkonda followed the lines with which 
we are familiar in modem Urdu. Bidar earned the distinction of being the 
homeland of Nizami, pioneer among the writers of masnavis which remained 
the dominant form of poetic expression. 

Practically all forms of Urdu poetry date back to the early flowering of 
literature in the Deccan. The most significant among them are masnavis, the 
best specimens being Ibn Nishati’s Phul-ban (1655), Nusrati’s Alinama, Wajhi’s 
Qutub Mushtari [c. 1609), Ghawwasi’s Tutinama (1639) and Saiful Muluk-wa- 
Badiul-Jamal {c. 1616), and Muqumi’s Chandrabadan-wa-Mahiyar.'S'^Q zhohdive 
marsijas or elegies (specimens of writings of Mirza, Seva, and Momin are 
extant) ; prose tales and allegories represented by Mulla Wajhi’s masterpiece, 
Sab-ras (1634); and qasidas^ in praise of religious leaders, kings, and Amirs 
of the period. And, of course, there is ghaz^l or song, which found its main 
champions in Sultan Mohammed Quli Qutub Shah (1580-1611), Wall ( ? 1668- 
1741), and Sirajuddhin Siraj (1714-66). Quli Qutub Shah gave ghazal and 
other forms of his poetry a distinct local colour and a deep romantic flavour, 
while Wall and Siraj blazed a new trail by lending to the Urdu ghazal the 
grace and poetic elegance of the Persian masters. 

Ibrahim Adil Shah II (1580-1626) of Bijapur was a cultured man and a 
patron of arts like Sultan Quli Qutub Shah of Golkonda. The former’s work 
in Dakhni on music was known as Navrasnama. During the rule of Mohammed 

^Qasida is a kind of ballad written in praise of some emperor or a great personality. The characters 
of qasida are fictitious. 
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Adil Shah (1626-56), a number of poetical works were produced which in- 
cluded Fathmma Nizo-in Shah by Hasan Shawqi, Khawarnama (1649) by Rustumi, 
and Bahram and Yusuf -ii-^ulaikha (two romances of Persian origin) by Malik 
Khushnud. Nusrati, whose Alinama has already been referred to, belonged 
to the court of Ali Adil Shah II (1656-73). He composed a number of works 
including Gulshan-i-Ishq. Aurangzeb conquered the whole of Muslim Deccan 
towards the end of the seventeenth century, but \'erse-writing in Dakhm 
continued for some time more. There were several notable poets of Dakhni 
during his rule. The following among them deserve special mention: Shah 
Husain Zawqi {Mabapnama) , Q_azi Mohammed Bahri {Man-lagan), and 
Wali Vellori {Ratan-padam, a Deccani version of Malik Mohammed Jayasi s 
Padmdvat) . 

MIDDLE PERIOD: LITERARY DEVELOPMENT OF NORTH INDIAN URDU 

The Middle period of Urdu literature as a whole coincided with the earh’ 
period of literary development of Rekhta or what is called North Indian Urdu. 
This period started around 1700 and extended up to 1875. Even after the 
annexation of Golkonda and Bijapur to the Mogul empire by Aurangzeb in 
1687, not only did the literary development in Dakhni continue in southern 
areas bht its impact was deeply felt in Delhi too, where a new literary idiom 
for this language gradually took shape. Special mention may be made of the 
role of Wali and Siraj in popularizing this idiom in Delhi. Employing this, 
Siraj wrote a large number of short poems and a romance known as Bustan- 
i-Khiyal. A new literary style thus made its influence felt on the North Indian 
scene. Earlier, some of the Mogul emperors are known to have composed 
poems in Braja-bhasa; but from the end of the eighteenth century, the scions 
of the Mogul house turned to Urdu for their literary pursuits. In the meantime, 
the Indian poets who used to write Persian poetry had already begun to write 
in Urdu from about the middle of this century, first with some degree of 
fri\’olity and then as a fashion. 

The first important poet of this category is Jafar Zatal, whose biting satires 
(written in a language full of deliberately distorted Arabic and Persian words, 
with a generous sprinkling of words from various Indian dialects) cost him 
his life when he ■wrote a sarcastic couplet on the enthronement of King 
Farrukhsiyar. He was followed by a number of other poets who wrote mainly 
in Persian, but took to Urdu poetry. The literary situation was stabilized in 
the age of King Mohammed Shah when a group of poets mainly writing in 
Urdu emerged, headed by Abru, Naji, Mazmun, Hatim, and others. This 
period was associated with the name of a genre of poetry known as eiham (poetry 
based on words of double meaning). Abru and others excelled in this form, 
which imparted to their poetry an added charm. 


646 



URDU 


These pioneers were followed by literary giants: Mirza Mazhar of Delhi 
(1699-1781), Mir Taqi Mir of Agra (1720-1808), Mohammed Rafi Sauda 
(1730-80), and Mir Dard (1719-85). Against the backdrop of the tottering 
Delhi empire under the telling blows of the invasions of Nadir Shah and 
Ahmad Shah Abdali, these poets wrote their lyrics of love with its ecstasy 
and agony, and sang of humanism. Mir Taqi, the greatest ghazal writer in 
Urdu, set a new pattern oi ghazal by giving it the simplicity of everyday speech 
and charging it with the depth of human emotions. Sauda, the greatest qasida 
and hajv* wi'iter, holds a mirror to his age, and in his tears and smiles one real- 
izes the turmoil undergone by the common man living in a period of great 
change. Mir Dard sought refuge in mysticism, but how sweet, refreshing, and 
tender is the poetry his mysticism evoked ! This period, in fact, set the entire 
tone of Urdu poetry, for it preferred pathos to joy, scepticism and free thinking 
to all kinds of dogmatism. Urdu poetry now preached sincerity and tolerance 
as the key-note of all understanding. Along with ghazal wliich dominated the 
scene, hajv, qasida, marsiya, masnavi, wasokht,^ and shahr ashoh^ also gained 
currency side by side with prose writings as represented by Fazli’s Karbal- 
katha (1732). Almost contemporaneous with Mir Taqi, Nazir Akbarabadi 
(1740-1830) wrote his poems on themes of everyday life in a simple, lucid, 
and thought-provoking manner, thus giving Urdu poetry a real democratic 
look. His poems portray the life of the common man with an abandon and 
mundane mysticism all his own, which remain unexcelled to this day. He 
wrote on some Hindu themes also, remarkable specimens of such works being 
on the festival of holi. His Banjaranama and Adminama are great poems by 
any standard. 

This golden period of Urdu poetry in Delhi was shortlived, for unsettled 
conditions prevailed forcing even Mir Taqi and Rafi Sauda to seek refuge 
in Oudlr. This new centre of literary patronage, was relatively safe from the 
rawigcs of foreign conquerors and local marauders. With the transfer of the 
capital of Oudh from Faizabad to Lucknow in the age of Nawab Asafuddaula 
(1775-97), a new era of literary patronage dawned, thus attracting a host 
of important poets, artists, and specialists from every field to Lucknow. In 
the early stages, Lucknow merely tried to maintain and copy the cultural 
and literary traditions set in Delhi. The first generation of Lucknow poets 
had come from Delhi and they were proud of this association. But even in 
their poetry, the affluence, grandeur, and sensuousness of Lucknow expressed 

kind of poem, hajv has satire as its predominant element. 

popular form of Urdu poetry composed in praise of historical emperors and other characters of 
real life. 

*Shahr ashobs are poems of short length. Mir Taqi Mir and Rafi Sauda wrote some of their famous 
poems in this form. 
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themselves in a new vein, and this poetry thus departed from the pattern of 
Mir Taqi, Sauda, and Dard. Pathos and mysticism gave place to a quest for 
sensuous delight and romantic abandon as manifested in the poetry of Insha 
(d. 1817) and Jurat (d. 1810). Mushafi (1750-1824), however, was an excep- 
tion. Master of many languages and dialects, Insha wrote in Persian a gram- 
matical treatise on Urdu, and composed a work named Rani Ketaki-ki Kahani, 
using pure Hindi words. Besides writing lyrics and romances, Mushafi com- 
piled several tazkiras containing biographical notices of 300 poets. Later on, 
when under the British influence Nawab Ghaziuddin Hydar assumed the 
title of king, thus breaking the ties of political subordination to Delhi, a new 
wave of literary autonomy led Nasikh (d. 1838) and others to emphasize 
artistic craftsmanship and linguistic purity as the criterion and tone of poetry. 
Thus ghazal entered a path of artistic jugglery where graces of style held pre- 
dominance over the niceties of emotion, experience, and thought. Atish 
(d. 1847) and a few others, however, were not totally submerged in this artifice- 
ridden style. 

Despite the damage done to ghazal by revelry and abandon, Lucknow 
expanded the scope and variety of Urdu literature to a great extent and 
standardized the norm of the language. Marsiya touched a new high, and 
Anis (1802-74) and Dabir (1830-75) excelled in writing elegies. These poems 
combine the lyricism of ghazal, the vibrant power of the epic, and the pathos 
of the elegy. They are also marked by delightful characterization and powerful 
description of human relationships as well as scenes of the battlefield, homes, 
and deserts round about the plain of Karbala. These elegies narrate the story 
of the martyrdom of Husain, grandson of Prophet Mohammed, but the cultural 
atmosphere and details are of feudal Lucknow. 

The same is true of Urdu drama which also owes its early beginnings to 
Lucknow. Nawab Wajid Ali Shah’s (deposed 1856) Radha-Kanhaiya-ka Qissa, 
Amanat’s (1815-58) Indar-sabha, and Madari Lai’s Indar-sabha, all were set 
against the background of Indo-Iranian culture. As regards masnavis, all the 
three outstanding specimens were written in Oudh. These are: Mir Hasan’s 
(1736-86) Sahrul Bayan, Daya Shankar Nasim’s Gulzar-i-Nasim, and Mirza 
Shauq’s Z^hr-i-Ishq. They narrate romantic episodes. The locale is always 
different, and mostly imaginery; but the characters along with their cultural 
bearings, thought-patterns, and values unmistakably bear the imprint of the 
eighteenth-nineteenth century Indo-Muslim civilization that took shape in 
Lucknow. Again, wasokht, rekhta’’ (a form of poetry written by men expressing 
the emotions of women in their own colloquial speech), and prose tales, in 
particular, flowered during the period. During the reign of Nasiruddin Hydar 


’Originally, the name of this form of Urdu poetry was rekhti. 
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(d. 1837), the printing press came to Lucknow. It helped the publication of 
books on social and physical sciences of the period. 

In 1800 the East India Company set up the Fort William College in Calcutta 
with a view to acquainting the British employees with the history, languages, 
and cultural traditions of India. To meet their educational needs, the college 
authorities under the direction of John Gilchrist supervised and encouraged 
the writing of Urdu books of historical tales and anecdotes in a simple, un- 
ornamental language. Mir Amman’s Bagh-o-Bahar was a pioneering effort 
in this direction which was followed by similar works by other writers of the 
college such as Hydar Bakhsh Hydari, Sher Ali Afk)S, Bhadur Ali Husaini, 
and Mirza Ali Lutf. Written as it was in colloquial unornamental prose, 
Bagh-o-Bahar set a new style in Urdu prose and also evoked strong reaction in 
Lucknow where Rajab Ali Beg Surur (d. 1868) wrote his Fasana-i-Ajaib in 
ornamental style and ridiculed Amman’s claims of writing chaste and standard 
Urdu. But the wind of change had already set in. The British administration 
under the aegis of the East India Company had started a process of social 
transformation with the introduction of the postal system, press facilities, 
railways, and other transport arrangements backed up by a network of schools, 
colleges, and missionary centres. Delhi College, founded in 1825, accelerated 
the process by awakening a spirit of inquiry in educated young men and 
women. The Delhi of the last Mogul emperor, Bahadur Shah Zafar (deposed 
1857), was influenced by the novel concepts introduced by the teachers of 
Delhi College which combined the old educational pattern and syllabi with 
new modes of thought in such subjects as history, geography, and the elements 
of the physical sciences. Master Ramchandra began translating books on 
mathematics, geometry, and various other sciences, and edited journals carrying 
articles on social and literary reform written in lucid and popular Urdu 
prose. Pyare Lai Ashob and other teachers brought about a new awareness 
in their pupils included among whom were promising young men hke Nazir 
Ahmad (1831-1912), first Urdu novelist, Zakaullah (d. 1910), first Urdu 
historian, and Mohammed Hus^dn Azad (1829-1910), first literary historian 
and critic in the language. 

GHALIB, MUMIN, AND ZAUQ. 

The first half of the nineteenth century witnessed the emergence of Mirza 
Asadullah Khan Ghahb (1797-1869) whose shadow along with that of his 
two contemporary poets, Mumin Khan Mumin (1800-1851) and Ibrahim 
Zauq (1789-1854), loomed large on the literary horizon. Ghahb wove the 
profound philosophical truth of his age into the rich tapestry of poetic tradi- 
tion, drawing profusely from his deep awareness of Persian poetic craftsman- 
ship. His broad humanism, radiant scepticism, faith in the spirit of free inquiry. 
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and attempt to substitute thought as the main plank of poetic art in place of 
artifice or sensuous delight— all these along with his freshness of diction, wit, 
imageiy, and iconoclasm go to make him the most popular and powerful 
Urdu poet of all times. Author of ghazals, qasidas, and masnavis, Mumin was 
also a great scholar. Zauq, court poet of Bahadur Shah,® wrote fluent and 
lucid poetry and made a mark as the best qasida writer after Sauda. But his 
contribution was mainly in the realm of simplicity of diction and lucidity of 
expression, while Mumin excelled in the use of suggestion through oblique 
modes of expression. 

MODERN PERIOD 

The Aligarh movement started by Sir Syed Ahmad Khan (1817-98) for 
social, cultural, and literary reform laid the foundations of the Modern period 
of Urdu literature which commenced around 1875. This reformist movement 
had a sustained influence on the character of Urdu literature after 1875, which 
continued in a positive manner for more than three decades. Through the 
journals Tahzibul Akhlaq (The Social Reformer) and Aligarh Institute Gazette, 
Sir Syed Ahmad preached the gospel of rationalism and social change. To 
him literature was the vehicle of such reform and his eflbrts to fashion Urdu 
literary norms on \Vestern (particulary Victorian) patterns bore fruit. In 
the first instance, it immensely widened the scope of, and gave variety to, 
literary forms, Urdu prose, which was mainly confined to some mystical 
allegories, tales, letters, and informative literature, blossomed into essay, 
criticism, biography, travelogue, no\ el, and many other forms. In poetry, the 
current desire for social change brought into being in 1874 a new form called 
nazm — a compact poem with a central idea worked out in various stages. 
As against ghagal, this form laid stress on ideas of definite social significance, 
and the zest for reforms substituted both sensuous romance and poetic artistry. 
The range of marsiya was widened to include all sorts of personal elegies which 
could easily be turned into poetic essays on heroes and their exemplary qualities. 
A product of this war e was Altaf Husain Hali (1837-1914) whose elegies on 
Ghalib and long poem entitled Maddo-Jazr-i-Islam set a tradition without 
which the great poetry of Iqbal would have been inconceivable. Hali’s works 
include Barkharut, Ummeed, and Itisaf, which I'epresent a novel trend in Urdu 
poetry. 

Urdu prose is associated with many a mastermind. Although Ghalib had 
to his credit letters written in simple lucid prose. Sir Syed Ahmad was un- 
doubtedly the pioneer of modern Urdu prose. Besides being lucid, his prose 
was remarkable for its compactness. Hali, though primarily a poet, also wrote 
three important biographies in his inimitable style and dilated on important 

“Patron of Urdu literature. Emperor Bahadur Shah was himself a poet of considerable merit. 

650 



URDU 


problems of literary criticism, thus becoming the first significant Urdu critic. 
A Muslim rationalist by conviction, he wrote with a broad vision and sympathy. 
Of the notable prose writers after 1875, Shibli Numani (1857-1914), historian 
and essayist, wrote extensively. His biographies of many kings and caliphs, 
poets, and scholars set a new pattern of writing, Sirat-iin-Nabi (Life of the 
Prophet) being his most significant contribution. He excelled as a literary 
historian in his Shir-ul-Ajam (History of Persian Literature) and as a literary 
critic in his Mwazina-i-Anis-o-Dabir. Nazir Ahmad wrote novels portraying 
the tension caused by the changed conditions of life and the consequent need 
for adaptation and compromise felt specially by the Muslim middle classes. 
He pleaded for education and trade as the main instruments of social emanci- 
pation and reform. His Taubat-un-Nasuh, Mirat-ul-Urus, Banat-iin-Nash, Fasana- 
i-Mubtala, and Ibn-ul-Waqt are mirrors of social conditions of the period. A 
host of other important writers — Mohsinul Mulk, Viqarul Mulk, Chiragh Ali, 
and Syed Ali Bilgrami — enriched the prose style and also made significant 
contributions to various fields of knowledge. 

In poetry, however, the old pattern prevailed for some time. Rampur and 
Hyderabad soon developed as important centres of traditional poetry. Mirza 
Dagh (1831-1905), Amir Minai (1828-1900), Zamin Ali Jalal (d. 1910), and 
AmiruUah Taslim imparted to ghazd lucidity, sensuousness, and craftsmanship, 
though not greatness or sublimity. The situation created by the Western impact 
and symbolized by the emergence of new forms and growing emphasis on 
social reform and rationalism continued till 1914. There were attempts at 
writing blank \erse by Mohammed Husain Azad (d. 1910), Sharar, and 
Ismail Muruthi (d. 1917). The main poetic achievement of the first few decades 
of the present century was embodied in the writings of Akbar (1846-1921), 
poet-philosopher Iqbal (1875-1937), and Brij Narain Chakbast ('1882-1926). 
With a remarkable flair for extempore composition of piquant, satiric, and 
humorous verses, Akbar ridiculed in his own inimitable way the intellectual 
and cultural slavery to the ^Vest and pleaded for the re-discovery of our noble 
heritage. Chakbast, who wrote patriotic poetry, died young. His main contri- 
butions were the poems based on certain episodes in the Ramayana as also the 
elegies written on the death of national leaders, which gave a new dimension 
to the genre. 


lOBAL, PREM UHAND, AND OTHERB 

The appearance of Iqbal on the Urdu literary scene was an event of out- 
standing importance. Iqbal’s poetry reflected the spirit of the age and shaped 
the course of Urdu literature till about the middle of the present century. He 
began with poems of patriotic overtones. Mention may, in this connexion, be 
made of his famous patriotic song Sarejahanse accha Hindustan hamara (The finest 
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country in the world is our India). He, however, soon outgrew the narrow alle- 
giance to nationalism and preached a new gospel of internationalism and uni- 
versal brotherhood. Insan-al-Kamil (Quest for the Perfect Man) contains the 
sum of Iqbal’s life and philosophy recorded in exquisite poetry. Contrary to the 
mystic overtones of Urdu and Persian poets, he opposed the aimihilation of 
‘Self’ and pleaded for its development and sublimation in communion with 
the ‘Social Ego’. His poetic genius transformed the niceties of his philosophy 
of Self into radiant, living poetry through whieh he aimed at harmonizing the 
vigour, ambition, and devotion to work as manifested in the materialistic cul- 
ture of the West and the spiritualism and morality-oriented culture of the East. 
And yet he is no moralist or demagogue. His poetry aims at a synthesis of 
ishq (emotion) and aql (reason), and dreams of emergence of the ‘Superman’ 
who could combine in him the virtues of the East and the West. His greatest 
achievement was to lend a completely novel thought-structure to Urdu poetry 
and widen the significance of the various familiar symbols and allusions. 

During the years between the two World Wars, India was ablaze with the 
political struggle for freedom. Urdu literature was one of the torch-bearers of 
this awakening. From the grand old days of the famous journal, the Awadh 
Punch of Lucknow, which was a great champion o^" nationalism, a host of writers 
including poets, novelists, dramatists, and journalists had been writing about 
this urge and had suffered for it. Among them were such prominent Urdu 
writers as Hasrat Mohani, Mohammed Ali, Zafar Ali Khan, Abul Kalam Azad, 
Lajpat Rai, and Prem Chand (1880-1936). 

Urdu fiction after Nazir Ahmad took great strides towards maturity. Ratan 
Nath Sarshar’s (d. 1902) Fasana-i-Azad in four bulky volumes portrayed the life 
and characters of Lucknow against the background of a fading culture on a 
canvas compelling comparison with Balzac and Cervantes. His satirical charac- 
terization of Khoji remains to this day a masterpiece. Mirza Mohammed Hadi 
Ruswa’s Umrao Jan Ada, apparently the story of a fallen woman, introduces 
psychological conflict for the first time in Urdu fiction and through her split 
personality unfolds the ecstasy and agony of feudal Lucknow. Inspired by 
Scott, Abdul Halim Sharar (d. 1926) wrote dozen of popular historical novels, 
thus recreating the glorious past of the early Arab, Turkish, and West Asian 
Muslim rulers. Malik Aziz Varjina and Mansur-Mohana are two of his well- 
known Scott-inspired novels. The former is a tale of the Crusades, while the 
hitter is written against the background of Sultan Mahmud’s conquests. His 
best work of tliis genre is Firdaus-i-Barin, which narrates a romantic episode 
against the backdrop of the medieval conspiracies of the Alqaramita and the 
Assassins in Iraq and Syria. 

Prem Chand, who wrote first in Urdu and later in Hindi, introduced the 
theme of rural life and the exploited classes in the Urdu novel. Fired by the 
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idealism of Gandhi and later on inspired by Marxist thought, his ardent huma- 
nism and revolutionary zeal found expression in his novels which give a vivid 
portrayal of the anguish of the have-nots. The life of the rural people of his time 
has been depicted with sympathy and ardour in his masterpiece, Gaudan. His 
Maidan-e-Amal and Gosha-i-Afiyat are two remarkable novels. Prem Chand also 
introduced the short story in Urdu literature, mainly on the pattern of Rabin- 
dranath Tagore and Sarat Chandra Chatterjee. In this respect, Prem Chand 
was particularly inspired by Tagore’s literary style. His short stories proved 
gems of creative art and made a great impact on modern Urdu literature. The 
short story became very popular as a literary form in Urdu — so much so that it 
soon overshadowed the novel and drama, and has remained in that position 
of pre-eminence till recent times. A remarkable blend of art with life, Prem 
Chand’s Kqfan, one of his finest pieces, proved a turning point in the history of 
the Urdu short story. 

The beginnings of Urdu drama can be traced to 1846, and by 1930 it had 
struck roots at the box office. It had, however, yet to get literary recognition. 
The Indar-sabha type of drama gained currency and soon after, Parsi Theatre 
Companies of Bombay staged Indar-sabha and a number of other Urdu plays 
specially written for them with high-sounding poetic diction and a generous 
sprinkling of dance sequences and songs. Shakespeare was translated and 
adapted to Indian conditions. Mythological tales were also remodelled, mas- 
navis dramatized, and original plays written with conventional morality always 
in the background. Agha Hashr transformed the entire technique of script- 
writing, which necessitated a new style of acting and dehvery of dialogue. With 
the advent of the cinema, the stage drama declined, but the published plays 
now manifested more freedom and variety. Realism with psychological conflict 
and political and social tensions found its way into Urdu drama, as reflected 
in the plays of Abid Husain and Mohammed Mujib. The best specimen of this 
type is Imtaz Ali Taj’s Anarkali, 

Urdu literature since the thirties of the century gained both in variety 
and richness. The influence of the Romantics, the Freudians, and the Marxists 
was particularly marked. Thanks to the influence of the Romantics, prose 
tended to be tender, ornate, and even sentimental. Women came to be the 
new goddess, and love the main theme. The ‘progressive’ writers’ movement, 
started in 1936, brought about a change and shifted the emphasis to social 
realism. While the authors’ approach to the problems of life generally became 
objective, many of them began writing with a purpose. This ‘progressive’ or 
modern attitude is reflected in poems, novels, short stories, and essays written 
till the early fifties. In the early stages of the ‘progressive’ writers’ movement, 
iconoclasts as well as nihilists joined it. They experimented with new hterary 
forms and techniques, wrote openly about sex in social life and revolution in the 
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political sphere, and introduced free and blank verse as media of poetic expres- 
sion. Alongside this, the traditional ghazd developed in a novel way in the 
hands of Hasrat, Asghar, Fani, Jigar, Yagana, Firaq, and Faiz, each one of 
whom gave to the form a deeper significance and a wider orientation. There 
were some novelists of note who included Ismat Chugtai, Krishen Chander 
(d. 1977), Rajinder Singh Bedi, Hayatullah Ansari, Aziz Ahmad, Qurratul Ain 
Haidar, and Khwaja Ahmad Abbas. The first four also excelled in short stories. 
Among other short story writers of the period Saadat Hasan Manto and Bal- 
want Singh deserve special mention. Their stories cover a wide field and re- 
present variety in style and mode of depiction. In the sphere of critical writing 
stand out such names as Abdul Haq, Hamid Hasan Qadri, Niaz Fatehpuri, 
Firaq, Sajjad Zaheer, and Masud Husain Rizvi. 

POST-INDEPENDENCE URDU LITERATURE 

Urdu literature since Independence reflected nostalgia, protest, and disil- 
lusionment in quick succession. The first was a hangover of Partition and dis- 
cernible during the period from 1947 to 1953. Haunted by the memories of the 
communal riots that came in the wake of Pardtion, yet unable to forget the past, 
Urdu writers were preoccupied with the theme of senseless killings and a passion 
for nostalgia portraying the days that were no more. Some of the writers cap- 
tured in their stories and poems the diversity of Indian culture and the sad 
decline of its old values, while another group was sceptical about the genuine- 
ness of the independence. Protest and a yearning for revolution marked the wri- 
tings of the authors of this group which was active for a decade. Their social 
commitments were obvious. Among them were the poets like Sardar Ali Jafari, 
Kaifi Azmi, Majaz, Jazbi, Parvez Sahidi, and Makhdum Mohiuddin, and the 
short story writers like Krishen Chander, Ismat Chugtai, Rajinder Singh Bedi, 
and Mahinder Nath. The important story writers chiefly dealt with communal 
riots, revolutionary movements, and nostalgic themes in their works during the 
first two literary phases after Independence. Krishen Chander’s Hum Wahshi 
Haiti and Mahalaksmi-ka Phul, Ismat Chugtai ’sjarrn, and Rajinder Singh Bedi’s 
Lajwanti may be mentioned in this connexion. Theirs was a literature directly 
addressed to the people and easily intelligible to the masses. A significant change 
in poetic technique was noticed in the use of ornamental blank verse for socially 
significant themes by Sardar Ali Jafari. 

Around the sixties, it was clear to the committed writers that the revolution 
they had been looking forward to was no more on the horizon. Humanism now 
became their main theme. In his ghazals, Majrooh attempted to depict the 
plight of the people and the political conditions of the country, and at times suc- 
ceeded in giving new dimensions to the age-old symbolism of this conventional 
form. Jigar’s ghazals of this period bore testimony to his broad sensibility and 
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deep humanism. Later, Parvez Shahidi, Jan Nisar Akhtar, Kliurshid Ahmad 
Jami, Khalilur Rahman Azmi, Shahab, and others tried to weave philosophical 
thought into the subtle and tender tones oighazal. When the hopes of revolution 
had been shattered, most writers took to romantic themes. Qurratul Ain 
Haidar’s Sita-haran and Hayatullah Ansari’s Shikasta Kangure are two exam- 
ples of this kind of story-writing. The technique of the short story gradually 
underwent a change. The ‘stream of consciousness’ technique became popular 
and indirect description of events gained supremacy over other forms. Haidar 
employed the ‘stream of consciousness’ technique with some success in the 
two novels, Mere Bhi Sanam Khaney and Safina-e-Ghame DU. Aag-ka Darya 
is a remarkable novel in which the writer treats ‘Time’ as the central 
character. Hayatullah Ansari’s Lahoo-ke Pkul concerns itself chiefly with the 
historical perspective of the Indian Sub-continent. Qazi Abdus Sattar’s Shab 
Gudeeda is another significant novel in which the decline and fall of the feudal 
order have been depicted against the background of the changing rural life of 
Uttar Pradesh. His characters speak their own dialects. 

In the field of drama some new attempts were made, noteworthy among 
them being Mohammed Mujib’s Azamaish and Habib Tanvir’s Agra Bazar. 
A number of full-length plays were published during the post-Independence 
period including Dude Charag-e-Mafil by Rafia Sultana, Ghalib by Manju Qamar 
Yadullahi, and Kohre-ka Chand by Mohammed Hasan. R. S, Sharma is a noted 
writer of one-act plays, whose Dushman appeared in book form during the 
period. 

Satire and humour have been a forte of Urdu writers for quite a long time. 
During the last three decades some authors including Kanhaiyalal Kapur and 
Rashid Ahmad Siddiqi wrote a number of humorous articles and sketches. 
Among the other humorists Fikr Tonsvi, Yusuf Nazim, and Mujtuba Husain 
deserve mention. Some notable works of fiterary criticism belong to this 
period. Ehetesham Husain’s discourse on Ghalib, Mumtaz Husain’s analysis 
of classical literature, Firaq Gorakhpuri’s Andaze, and the works of Majnoon 
Gorakhpuri and Kaleemuddin Ahmad bear witness to the significant critical 
activity of the period. Rashid Ahmad Siddiqi’s critical essays also deserve 
notice. 

The development in Urdu literature produced in Pakistan has been left out 
in the present survey. Urdu has not secured statutory recognition as a regional 
language in India. Nevertheless, its literature during the last thirty years has 
considerably enriched itself and kept pace to a certain extent with the realities 
of modem times. The Urdu literature of today presents a picture of hope. It also 
faces a challenge. The future of Urdu literature lies in the balance, for much 
depends upon whether it can succeed in fulfilling the requirements of the new 
age. 
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ADIVASI LANGUAGES AND LITERATURES OF INDIA 

F our rado-linguistic groups have met and flourished in India from time 
immemorial. These are known as the Sino-Tibetan (or Mongoloid), the 
Austria, the Dravidian, and the Aryan.^ Compared with the Aryan and 
Dravidian languages, those of the Sino-Tibetan (excepting Manipuri) and 
Austria groups prevalent in India were in a backward state for a long time, 
as the speakers of these were in a sort of primitive condition in their way of Hfe. 
They had, however, a kind of village or folk culture. A slight modicum of folk- 
literature — of songs, tales, legends, and traditions — developed in these lan- 
guages. But these were never written down as the languages lacked any system 
of writing, which the Aryan and Dravidian possessed from very early times. 

A serious study of the backward Sino-Tibetan and Austria languages began 
only during the middle of the nineteenth century when European scholars took 
up the job in right earnest. European Christian missionaries of various de- 
nominations also began to study these languages and take in hand the prepara- 
tion of a Christian literature (both of translations from the Bible and other 
sacred Christian literature, and of original compositions to a small extent) for 
the purpose of proselytizadon. These non-developed languages without any 
old literature, however, are now fast growing as the languages of groups of 
people who are becoming self-conscious. As a result, we have during the twen- 
tieth century the beginnings of a kind of literature in some of the more important 
Sino-Tibetan and Austria languages which so long had no literature to boast of. 
The purpose of this article is to present a brief survey of the literatures in the 
Sino-Tibetan and Austria languages of India as well as a short account of the 
Dravidian adivasi languages of this country.* 

SINO-TIBETAN FAMILY 

The Sino-Tibetan or Mongoloid speech-family extends over a very wide 
field in Central, Southern, and Eastern Asia. The area of the spread of 
Sino-Tibetan speeches in India is also considerably vast. Covering the Hima- 
layan slopes, it stretches all over the sub-Himalayan tracts (particularly including 

*It has been suggested by some that over and above these four groups, there might have been one 
or two more — there seems to be some evidence from linguistics for this idea. But nothing definitely has 
yet been established, and we are quite content to look upon these four groups as the basic ones in the 
Indian scene. 

•The literatures in the major Indian languages which developed through Aryan and Dravidian 
speeches have been dealt with in the three preceding parts of this volume. 
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North Bihar, North Bengal, parts of East Bengal, and Assam reaching up to 
its southernmost portions) and the north-eastern frontiers of the country. 
Speakers of the Sino-Tibetan languages of Mongoloid origin are considered 
to have penetrated the Indian frontiers before the advent of the Aryans into 
India. They have been referred to in the oldest Sanskrit literature as Kiratas. 
The original Sino-Tibetan speech had as its 7iidus, or area of characterization, 
the head-waters of the Hwang-Ho or Yellow River to the north-east of China. 
Here the original Sino-Tibetan speech, the ultimate source of Chinese (Ancient 
Chinese and its various modern forms), Tibetan, and Burmese, and possibly 
also Siamese, had taken its form at least 3,000 years before Christ.® The lan- 
guages, namely, Chinese, Burmese, Siamese, and Tibetan have advanced 
literatures. The first three definitely do not belong to India. Nor does Tibetan, 
striedy speaking. But a number of important numerically strong dialects of 
Tibetan like Den-jong-ke or Sikkimese, Lho-ke or Bhutanese (also Bhutan! or 
Bhotia), Bald, Sherpa, Lahuli, and Ladakhi are current within the boundaries 
of India. Although these dialects are recent arrivals in India, they are none 
the less counted as languages of the country. There is, however, not much 
original literature in them (including even Den-jong-ke and Lho-ke, the most 
important of the group). The people speaking these dialects generally study 
Tibetan, particularly the classical form of it. The large number of Tibetan 
refugees who have come over to India after the Chinese take-over of Tibet 
also speak and study Tibetan. Although the influence of Buddhism in the 
evoludon of Tibetan literature is quite properly within the purview of Indian 
studies, Tibetan literature as such cannot be considered as part of Indian litera- 
ture. 

The Sino-Tibetan family of languages is broadly divided into two main 
branches, Siamese-Chinese and Tibeto-Burman. With the exception of Ahom 
(now entirely extinct) and Khamti (represented by a very meagre number of 
speakers) of the Tai (or Thai) group of speeches belonging to the Siamese- 
Chinese sub-family, all the languages spoken by Sino-Tibetans in India belong 
to the Tibeto-Burman branch. Ahom was current in Assam in the past. It used 
to be spoken by the Ahom conquerors of Assam. But by the beginning of the 
nineteenth century it had died out. The Alioms have finally become 
Hindus, but some of the priests of their old religion have kept up some traces 
of the old pre-Hindu Ahom religion. The Ahoms brought their own system of 
\vridng from North Burma. This writing was ultimately of Indian origin, and 

’At present there is some diversity of opinion regarding the place of Siamese tvithin this family. 
Some modem scholars think that Siamese is not really a member of this family, but a language of 
another family of speeches known as the Kadai (this now includes a few insignificant dialects 
of South China and Hainan Island as well as Indo-China, and it appears to be connected with the 
Malayo-Polynesian speeches of the Austric family) which has been most profoundly influenced by the 
Sino-Tibetan. 
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there are manuscripts in the Ahom language in this alphabet. Old Ahom coins 
of Assam have legends in the Ahom language in this script. The Ahom people 
had a great historical sense. The Modern Assamese word for ‘history’ is buranji 
whicli is an Ahom word— the Sanskrit word itihdsa is not so current. Some of 
the Ahom buranjis have been published by the British Go\ ernment, and one may 
particularly mention an important Ahom history of Assam printed in the Ahom 
character with an English translation by Rai Bahadur Golap Chandra Barua, 
published in 1903. Since the Ahom speech is now extinct, only some old men 
here and there keeping up a smattering knowledge of a few Ahom words and 
phrases, it has ceased to have any literary development. 

Tibeto-Burman languages of India have been broadly divided into the 
following four groups, viz. Tibetan, Himalayan, North-East Frontier, and 
Assam-Burmese. The Tibetan group has already been discussed. In the 1961 
Census, however, ‘Bhotia’ was preferred as a more acceptable nomenclature 
for the group of these speeches within Indian borders, as Tibetan refers more 
pointedly to the territory outside India. Speeches of the Himalayan group are 
spoken along the tracts to the south of the Himalayas from Himachal Pradesh 
in the west to the \vestern’borders of Bhutan in the east. They are further divided 
into two sub-groups, Pronominalized and non-Pronominalized. The speeches 
of the PronominaUzed sub-group have shown evidence of Austric contact and 
influence in their present structure. Most of the speeches of the Himalayan 
group are represented by a very small number of speakers within the Indian 
borders. Kanauri and Limbu belonging to the Pronominalized sub-group are 
numerically the more dominant languages of the Himalayan group. The 
North-East Frontier group (known also as the North Assam gi'oup) includes a 
number of languages prc\ alent in the north-eastern frontiers of the country. 
Some important languages of the group are Abor (Adi), Miri, Aka, Dafla, 
and Mishmi. The Assam-Burmesc group is the most important of the four 
Tibeto-Burman groups of speeches of India, numerically as well as culturally. 
It has four main sub-groups, viz. Kuki-Chin, Mikir, Bodo, and Naga. Besides 
these, there are a few more found within the Indian borders, the speakers of 
which are, however, very small in number. They are, for instance, Singhpho of 
.Assam and Mogh of Tripura. The former belongs to the Kachin group of the 
Tibeto-Burman sub-family, a greater spread of which is found in Burma, and the 
latter is grouped under Arakanese included in the Burma group of Tibeto- 
Burman sub-family. Except Manipuri, which belongs to the Kuki-Chin sub- 
group, none out of the quite large number of dialects of the Tibeto-Burman 
group has important literature. The other languages, until recently, possessed 
no written literature. They had only some songs and poems, religious and other- 
wise, and some folk-tales, stories, and legends in prose, all current orally. The 
modern literature which had started under European and Christian inspiration 
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is not as yet of any value. Beyond the boundaries of India, Newari of Nepal, 
however, presents an important Himalayan (Pure or non-Pronominalized) 
form of the Tibeto-Burman family of speeches. It shows a fairly old tradition of 
high literary development. Although primarily a spoken language of Nepal, a 
very meagre number of its speakers are also found in India — in Sikkim, West 
Bengal, Maharascra, and Bihar. Let us now discuss a few important languages of 
the Tibeto-Burman sub-family current in India. 

KUKI-CHIN GROUP : MANIPURI (MEITHEI) 

Manipuri or Meithei is the official language of the State of Manipur. 
It is, according to the 1971 Census, spoken by more than seven lakh people. 
Manipuri is the most important of the Tibeto-Burman languages, and in litera- 
ture certainly of much greater importance than Newari of Nepal. For quite a 
long time it has been recognized by the University of Calcutta and was given a 
place in the curriculum of the university from the Matriculation to the Degree 
level. Pass and Honours. The same recognition has been given to it by the 
University of Gauhati. This testifies to the important status of Manipuri as a 
language of study and culture. Manipuri is now written in the Bengali-Assa- 
mese script. It is virtually the Bengali script, with one letter recently taken 
o\ er from Assamese — the letter for w. Manipuri had quite a separate alphabet 
of its own, which is found in old manuscripts, and it has also been put in type. 
But books are no longer printed in this old Manipuri script, the study of which 
has become a specialized subject for scholars and experts. From the time of 
King Gharib Newaz Singh (1709-48) of Manipur, the Manipuri people, through 
the influence of the Bengali Vaisnavas of the Caitanya school from Navadvipa 
and Sylhet, accepted for their language (c. 1740) the Bengali script which has 
now become fully established. This has enabled Manipuri to come in intimate 
touch with Bengali as well as Sanskrit literatures. There is an attempt on the 
part of a small number of Manipuri patriots to revive the use of the old 
Manipuri script. But as it is a rather complicated system of writing, it does not 
seem to receive much support from the people. 

EARLY MANIPURI LITERATURE 

The Manipuris, a Meithei people, became Hindus at least 2,000 years ago ; 
and in Manipur chronicles, which are mostly preserved in the Old Manipuri 
language and in the older script, we have a fairly detailed history of the Mani- 
puri kings and their Hindu background. But early Manipuri literature prior to 
the middle of the eighteenth century is more or less a sealed book to the Mani- 
puri public. Only Manipuri scholars who specialize in the language know 
about this speech, the vocabulary of which is now quite archaic and 
different from Modern Manipuri. There are books hke JVumit-kdppd, narrating 
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some old Manipuri legends, cind there is a rich literature of chronicles as well 
as works on the movements of the tribes in Manipur which are all preserved in 
the Old Manipuri language.* The beginnings of this Old Manipuri literature 
may go back to 1,500 years or even 2,000 years from now. The late Yumajao 
Singh thought that Poireiton Khunthok, a prose work describing the settlement 
of some Meithei tribes, is the olddst work in Manipuri going back to the third 
century a.d. It is said that there is a copper-plate inscription of King Khohg- 
tekca, invoking Sri Hari (i.e. Visnuwith Laksmi), Siva, and Deri, dating from 
c. A.D. 790. But that is problematical, as the king is said to have ruled the 
Meitheis from a.d. 763 to 773. A rich literary tradidon is said to have existed 
during the closing centuries of the first millennium of the Christian era. Ceitkdrol 
Kumbdbd is one of the oldest Manipuri court chronicles [Kumbdbd—kum means 
‘year’, now obsolete, and iaia or means ‘accounts’). This gives a tradi- 
tional history of Manipur from the second century a.d. onwards. 

This early Manipuri literature, although fairly extensive, has not yet been 
scientifically studied, and we are not sure about the dates when the individual 
works, as available now, were first written or compiled.® But we know that the 
sixteenth century was a great period for the development of Manipuri prose 
literature of histories and chronicles. Nugbdn Pombi Luvdobd narrates the legend- 
ary history of the hero, after whom the book is named, and of his beloved 
wife Koubru Namino. This legend relates the story of the restoration to life of 
Koubru, the gods being moved by the love of the husband for his departed wife. 
Leithak Leikhdron gives an account of the Manipuri story of Creation. This 
book deals with the history of the Meithei gods and goddesses, and the songs 
and dances connected with them. Certain portions of this distinctive 
work contain lists of the Pathan kings of Bengal, which show that it is 
rather late in origin. Kdinarol gives us a collection of some romantic 
and heroic stories of ancient Manipur. The ‘National Romantic Legend 
of Manipur’, the great love story of Prince Khamba and Princess Thoibi, 
which, after a happy union of the two lovers, ended in a tragedy, 
began to be treated in Old Meithei ballads from the middle of the twelfth 
century. The lovers lived about a.d. 1130 diuing the rule of King Loyamba. 
These ballads used to be sung by wandering minstrels to the accompaniment of 
the one-stringed fiddle called the pend, and this old body of romantic ballads 
was later treated into the great epic romance, Khambd-Thoibi Seireng, of 34,000 
lines by a modern Meithei poet, Hijom Anganghal Singh, about 1940. Ning- 


* The Manipuri Sahitya Parishad and some individual scholars are doing very valuable work in 
bringing out editions of these books in the current Bengali-Assamese script with translations or notes 
in Modem Manipuri. 

‘As a preliminary step, however, full lists of these books of early Manipuri are being prepared and 
published by Manipuri scholars. 
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thauron Lambuba is a historical work giving an account of the military expansions 
of the kings of Manipur. It is in a way a book which supplements Ceithdrol 
Kumbaba. A most interesting work is the romantic tale of Prince Norhpoknihg- 
thau and Princess Panthoibi, daughter of King Cihg Nihgthau. They fell 
violendy in love with each other, and although Panthoibi was later on married 
to a chief named Khaba, her husband was frightened of her, and never dared 
approach her. The lovers met, but their career was cut short. This story has 
been sublimated as a religious myth. The hero was considered to be an incar- 
nation of Siva, and Panthoibi was Parvatl incarnate, and it was a case of para- 
kiyd love as between Krsna and Radha which is a very vital mystico-philosophi- 
cal doctrine with the Gaudlya Vaisnavism of Navadvlpa, which again is tire 
accepted form of Vaisnavasm in Manipur. This work in Old Manipuri, of 
unknown date, has been published with translation in Modern Manipuri. 
There are similar other books in Manipuri which mostly go back to the times 
before the beginning of the Gaudlya Vaisnava influence from Bengal and the 
influence from North India through the Ramanandl sddhu missionaries, from 
the early eighteenth century. 

A new period began in the history of Manipur as well as of Manipuri 
literature from the reign of Gharib Newaz when the Mahdbhdrata and the 
Rdmdyana, the most popular and in a way the most important texts of Hinduism, 
began to be rendered into Manipuri. Manipuri adopted a version of the Jtdmd- 
ya^a from the Bengali work of Krttivasa. Portions of the Mahdbhdrata — Adi, 
Virdta, and AJvamedhika parvam — ^were also rendered into Manipuri. The older 
literary tradition suffered a set-back owing to an ill-conceived action of a Rama- 
nandl missionary, Santadasa Gosain, whose vandalism in getting together 
and burning a number of Old Manipuri manuscripts appears to have received 
the support of Gharib Newaz; and this continued during the eighteenth century. 
But a few books in the old style were still written. One of these is a book known 
as Ldngan. It is of the nature of Nlti literature in Sanskrit and has been recently 
published. 

King Bhagyacandra Singh of Manipur {c. a.d. 1780) brought in a great 
Vaisnava revival. One might say that the confluence of the Early and Modern 
periods of Manipuri literature took place during the second half of the eight- 
eenth century. There were books in a new genre or style like travel books (e.g. 
the work describing the pilgrimage of King Bhagyacandra) , and genealogical 
works also came into being. King Bhagyacandra with the help of his daughter 
Sija LaioibI, who was a great devotee of Krsna (she has been called the 'Mlra- 
bm’ of Manipur), raised the Manipuri folk-dance Idihdrdobd, a dance of Crea- 
tion, to an emotional and religious level and added to it an aspect of high 
artistic and spiritual beauty and merit. Treatises on Manipuri dance and music 
were compiled in both Sanskrit and Manipuri. There are also Old Manipuri 
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texts on medicine and medicinal herbs of Manipur as well as Tan trie works 
on the cure of diseases, besides works on astrology. These all show Brahmani- 
cal inspiration and influence. There is a sort of a national archive for the 
most exalted families of Manipur, which is preserved in the court of the 
Maharaja of Manipur, Sahgai Phamahg. This is regularly brought up to 
date. It is of great historical value for Manipur. 

MODERN MANIPURI LITERATURE 

The Modern period of Manipuri really came into existence with the begin- 
ning of the nineteenth century after English education had found a place among 
the Manipuri people. European officials and missionaries, who came to Manipur, 
and Bengali teachers helped the Manipuris to build a new literature in 
their language. Rev. W. Pettigrew, Wince, Babu Ramsundar Roy, and 
educated Manipuris like Makar Singh, Munal Singh, Jatiswar Singh, and 
Haodijam Chaitanya Singh came forward. Maharaja Churachand Singh (1891- 
1941) patronized this movement for facilitating the development of Manipuri 
literature. The first Manipuri book to be printed was a history of Manipur, 
entitled Mariipurer Itihdsa, which came out in 1890 in the Bengali script, and at 
first the new literature in Manipur consisted only of textbooks in different 
subjects. Then, with the growth of a school-educated class, other types of litera- 
ture came in. A special aspect of modern Manipuri literature is its wealth of 
translations, particularly from Sanskrit, Bengali, and English. The Manipuri 
Sahitya Parishad has published a list of Manipuri books printed from 1891 to 
1969; the total number of titles comes to 1,078. It has been claimed that the 
list is yet incomplete and the actual number can easily come to 2,000. Apart 
from translations, there are numerous works in modern Manipuri literature on 
\ arious important subjects which include history, geography, Hindu religion and 
philosophy, social sciences, grammar and Unguistics, history of literature, and 
the art of dance and music. The creative branches of literature like poetry, 
fiction, biography, and literary criticism aie also well represented in Manipuri. 
In discussing modem Manipuri literature one shoidd first take into account the 
contributions of the great translators. It was they who transformed the mind 
and spirit of the Manipuris by extending the horizon of their literary experience, 
and made them familiar with some of the greatest things in Indian literature, 
ancient and modern. They brought the Manipuris in line with the rest of ad- 
vanced India in their thought, ideas, and aspirations. The greatest name in 
the history of modern Manipuri literature, particularly in this line, is that of 
Panditaraja Phurailatpam Atombapu Sarma Sahityaratna (1878-1963). An 
outstanding scholar, he made translations into Manipuri of such religious texts 
in Sanskrit as the Bhdgavata Purana, the Bhagavad-Gita, the Gitagovinda, 
the Gopala-sahasrandma, and the Candt. He translated portions of the Rg-Veda 
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and the entire Sdrasvata grammar of Sanskrit (with a Meithei commentary), 
besides rendering into Manipuri other religious and ritualistic texts. He 
also brought out interpretative editions of Old Manipuri texts on history, 
literature, and Manipuri culture. A religious teacher, educationist, and 
political leader, he led his people to the path of freedom from both British 
interference and Manipuri medievalism. His illustrious example was followed 
by other scholars like Chingangbam Kalachand Singh who brought out 
a Manipuri translation of the entire Sanskrit Mahdbhdrata (together with 
the Sanskrit text) in twenty-one volumes. His other works, included Vdsudeva- 
carita, a long poem of 12,000 lines on the life of Krsna. Haobam Ibo- 
yaima Singh translated all the writings of the Bengali poet Michael Madhu- 
sudan Dutt, besides some of the works of Sarat Chandra Chatterjee, and a 
good many Sanskrit works. Apart from these three names, there are dozens of 
other scholars who made the most important Sanskrit and Bengali literary 
works available in Manipuri. One can read in Alanipuri the Bengali philoso- 
phical classic of Vaisnavism, Krsnadasa Kaviraja’s Caitanya-caritdmrta, as well 
as most of the novels of Bankim Chandra Chatterjee and a good many of those 
by Sarat Chandra Chatterjee and other famous writers of Bengali. Shakespeare 
and Ibsen, Tolstoy and Prem Chand, Vivekananda and Gandhi, Rabindra- 
nath and Kalidasa can, at least in some of their important works, be read in 
Manipuri. It may be mentioned in this connexion that a fine translation, by a 
number of scholars and poets, of a representative selection of poems, songs, 
dramas, and stories from Rabindranath Tagore, Ravindra Xdcom, has recently 
been published by the Sahitya Akadenii, New Delhi. 

An important figure in the field of creative literature of the Modern period 
is Lamabam Kamal Singh whose romantic-realistic social novel Aiddhavi is 
a pioneering effort in this direction. It was published in the thirties of the 
present century. Hijom Anganghal Singh (1894-1940) wrote some fine novels, 
one of which, Jdherd, depicts a story of love between a Manipuri Hindu young 
man and a Muslim girl. He has also written a number of dramas of which 
Ibemnid deserves special mention. But he was particularly famous as a poet. 
Besides Khcwibd-Thoibi Seireng (already referred to), he has several other volumes 
of poetry to his credit. R. K, Shitaljit Singh wrote some novels with a moral 
and religious purpose. His works include Thddokpd, Imd, and Rohini. Khwairak- 
pam Chaoba Singh is the author of the popular historical novel, Lavangalatd, 
which deals with the period 1597-1652. Among other fiction writers, the most 
notable are: Hijom Guno Singh (author of four popular novels), Takhellabam 
Thoibi Devi (Rddhd), K. Elengbam Rajanikanta Singh (Mara/) Twi), Sansen bam 
Nadiyachand Singh, and Khumantham Ibohal Singh. 

The drama is a literary form particularly dear to the heart of the Manipuris. 
In Imphal city there are half a dozen regular playhouses where plays in Mani- 
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puri (original dramas, or translations or adaptations from Bengali and English) 
are regularly staged. The first plays were adapted from Bengali; and it was only 
in 1905 that the first original Manipuri drama, Pagdlini, by a Bengah school 
teacher was staged. Afterwards Manipur has witnessed a host of eminent 
playwrights by whose efforts Manipuri drama has been established on a sohd 
ground. Chief among them are: Sorokhaibam Lalit Singh, Mayanglambam 
Birman gal Singh (author of over a dozen plays including Pidonnu), Tongbram 
Gitchandra Singh (author of over two dozen plays including some translations 
from Shakespeare, Bernard Shaw, and Ibsen), Maibam Ramcharan Singh 
(author of about twenty plays), Haobam Tomba Singh, Lairenmayum Ibun- 
gohal Singh, and Rajkumari Binodini Devi. The Manipuri drama is quite a 
convincing example of the high quality and attractiveness of the culture of 
Manipur. 

In pure poetry, in literary and other essays, in historical studies, and in all 
other domains of literature, Manipuri has quite a rich harvest of books to 
show. Recently, Rajkumar Sri Surendrajit Singh brought out a very compre- 
hensive work in Manipuri on prosody and metre (1969). It is only unfortunate 
that so far no English transladons (or translations in other Indian languages) 
of at least some of the outstanding classics in Manipuri are available, although 
Manipuri scholars are not lagging behind in writing helpful books in English 
on the history and literature of their State and also on certain aspects of their 
local culture. 

Manipuri literature is undoubtedly quite an advanced modern Indian litera- 
ture, and cannot be described as a backward literature of the so-called 
adivdsi or primitive people. The Manipuri writers are already in the front line of 
modern Indian writing and translation. The Kuki-Chin group, to which Mani- 
puri belongs, consists of a number of other speeches also. Of them, Lushai 
(Mizo), Thado, Hmar, Paite, Lakher, Pawi, Halam, Kom, and Vaiphei are 
the more numerically strong languages. Lushai (Mizo) is recorded to possess a 
strength of more than two lakh speakers. 

BODO GROUP 

At one time Bodo or Boro group of speeches were current throughout the 
entire valley of the Brahmaputra, in North Bengal up to northern Bihar, and in 
East and South-East Bengal. This very extensive Bodo bloc is, however, broken 
up due to the intrusion of the Aryan Assamese and Bengali. The Assam-Bengal 
Bodo speeches are the Bodo, the Rajbangsi, the Koch, the Mech, the 
Rabha, the Dimasa, the Kachari, the Chutiya, the Garo, the Haijong, 
and the Tipra (or Tripuri) dialects. These are very close to each other, and 
are largely mutually intelhgible. But, barring some folk-tales and songs, 
the native literature in these Bodo dialects has been very meagre so far. 
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The Bodo speakers of Assam are now falling in line with the Assamese- speaking 
Hindus of the Brahmaputra Valley, but are nevertheless trying to rehabilitate 
their language and create a literature in it. A half-yearly journal called the 
Atari or ‘Divine Light’, printed in the Assamese alphabet, is coming out from 
1959 from the Bodo Literary and Cultural Society, Gauhati, with serious 
articles of the type found in Assamese and Bengali journals of repute. Scholar 
and ethnologist, musician and folklorist, poet and writer, the late Bishnu 
Rabha was a great exponent of Bodo culture. Assamese scholars of Bodo are 
also helping, and Bodo writers are coming up. But not much advance has so far 
been made, although Bodo (Kachari) is being taught in the primary schools in 
Assam. 

The State of Tripura is seeking to create a literature in the Tipra form of 
Bodo, and broadcasts in Tipra are on the air several times a week. The ruling 
house of Tripura, Bodo (Tipra)-speaking to start with, became oriented towards 
Bengali and Sanskrit from the end of the fifteenth century, and eventually 
Bengali was made the official language of the State. Tipra is now spoken by a 
small minority, and it is split up into several dialects. Garo, another Bodo 
speech, has acquired some status as the language of a part of the new Ivleghalaya 
State, and has some interesting folk-tales as well as a Christian literature 
(though not vety extensive) to boast of. Mikir, on grounds of strong Bodo affi- 
nities, is considered closer to the Bodo group. Current in the Mikir Hills in 
Nowgong and Sibsagar districts of Assam, it is represented by about two lakh 
speakers. Mikir has no literature as such, but has some folk-tales. The tale of a 
young man w'ho had a god’s daui^hter as his bride is beautiful. « 

NAGA GROUP 

Unlike the languages of the Bodo group, those of the Naga group are well 
known foi their mutual unintelligibility. Chief among the languages included 
in tire group are: Angami, Serna, Ao, Lotha, Mao, Konyak, Kabui, and 
Lepcha. ‘Lately’, writes R. C. Nigam, formerly Assistant Registrar General of 
India (Languages), ‘. . . since larger tracts of Nagaland w'ere brought under 
administration, more information of Naga languages has been reported; but 
pending actual investigations and studies, these reports can be considered only 
tentative’.® 

Among the languages of the Naga group, Lepcha deserves some special 
reference. The Lepcha dialect is current in the State of Sikkim and Darjeeling 
District of West Bengal. Till recently, the immediate affinities of Lepcha w ere 
not definitely known, and it was believed to be a speech belonging to theHima- 
layan group of the Tibeto-Burman sub-family. But now it has been connected 

^Language Handbook on Mother Tongues in Census (Office of the Registrar General of India, New 
Delhi, 1972),'p. xxxix. 
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by Robert Shafer, a great American authority on the Sino-Tibetan languages, 
with the Naga group of the Tibeto-Burman sub-family. Lepcha had developed 
an alphabet of its own which is now falling into disuse. It is evidently inspired 
by the Tibetan script, but it is rather different from it. King Chakdor Namgye 
of Sikkim, born in 1686, is said to have created this alphabet out of a patriotic 
Lepcha feeling. The Lepchas were mainly Buddhists, although many of them 
have now become Christians. The Lepcha monks, in the Tibetan tradition, 
have a small but distinctive literature of Buddhist religious texts and law books. 
The Christian missionaries have also translated portions of the Bible, and they 
have sought to create a literature of Christian hymns, side by side with Buddhist 
hynms. In spite of the strong surrounding influences of either the Indo-x\ryan 
Nepali or the Sino-Tibetan Sikkimese, the Lepchas preserved their speech 
surprisingly intact. But the language is now dying out as its speakers are on the 
decline. They are merging with the Hindu Nepalis as well as other neighbouring 
peoples, and their literary life is at a standstill. 

AUSTRIG FAMILY 

Like the Sino-Tibetan, the Austric speech family also occupies quite a vast 
terrain spreading over substantial portions of South and South-Eastern .Asia 
and extending right up to the eastern, northern, and southern extremities of 
the Pacific. It is also found in Madagascar on the African coast. The Austric 
family of languages falls into two main branches: Austro-Asiatic and Austro- 
nesian. The Austric languages of India are included in the Austro-Asiatic sub- 
family, which are represented by the languages of the Munda or Kol (Kolian) 
group confined to the central, eastern, and north-eastern India and Khasi and 
Nicobarese of the Mon-Khmer group, spoken in Meghalaya and tlie Nicobar 
Islands respectively. The Austric speakers of India, erstwhile backward, are 
now very rapidly being integrated with the general mass of the Indian people 
and attaining to the same or similar cultural status with the rest of the people. 
The Austric languages were spoken in India in very’ ancient times, much earlier 
than the arrival of the Aryans. There are references to them in the oldest Sans- 
krit literature. The Austric people were spread all over the riverain plains of 
Indi^ particularly the Gangetic and possibly also the Indus basins, and they 
built up the basic agricultural civilization of India. Many of their religious 
ideas, rituals, and ceremonies have continued down to our times, having been 
absorbed in a composite Aryan-non-Aryan culture which is the basis of Hindu- 
ism. They were known in ancient Sanskrit as Nisadas. Some of their tribes were 
also called Bhillas and Kolias (modem Indian Bhils and Kols), besides Pulindas, 
Matahgas (modern Indian Mangs), Samanapalas (modern Indian Saontals or 
Santals), Mundas (modem Indian Mimdaris) and Pundras (modem Indian 
Funds), etc. Their languages did not evolve any high literature, but remained 
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in a rather primitive state, although a good many words from the Nisada or 
Austric languages have found a place in Old and Middle Indo-Aryan, Sans- 
krit and the various Prakrits, as well as in Dravidian and the present-day New 
Indo-Aryan speeches. Apart from these words, which are sometimes very dif- 
ficult to identify because of their mutilation in form through the ages, we do 
not have any records of these Nisada languages. When the Aryans came, the 
Nisada-speakers hving in the riverain plains of North India appear to have 
gradually merged into the general mass of the Aryan-speaking people and given 
up their ancient dialects, allied both to the present-day Kol (or Munda) and the 
Mon-Khmer speeches, in favour of the speech of a new and energetic Herrenvolk, 
the Aryans. In some areas they have become Dravidian-speakers also, and in 
the Himalayan regions as they came within the orbit of the Mongoloids, 
they took up Mongoloid dialects to a limited extent. But the more primitive 
groups among the Austrics, who lived mostly in out-of-the-way areas in the 
hills and jungles of central and eastern India, or who retired to these places 
before the Dravidians and the Aryans, have so far preserved their tradi- 
tional languages. Present-day Austric languages in India are represented by 
them. 

Adivast languages, both Austric and Mongoloid, began to be studied, as 
already mentioned, only during the nineteenth century when European scholars 
and Christian missionaries became interested in them. The objective of 
the Christian missionaries was, however, to render their scriptures and 
literature in these languages with a view to converting the primitive 
adivdsis to the Christian faith. But they did a great service in introducing 
a proper scientific study of those languages. At first, it was thought that the 
Austric languages and the Dravidian speeches belonged to the same family. 
But by 1860, Max Muller and others established their separate identity. All the 
Austric tribes in India had just a little oral literature, handed down from 
generation to generation, consisting of their mythological and semi-historical 
legends and traditions, and some folk-poetry, partly relating to their religious 
ceremonies, but mainly with regard to the life they used to live. This poetry as 
well as their oral legends have a unique fiterary value. A good deal of their 
mythology and ritual has been transformed and passed into the mass of Hindu 
Purana legends. But the matter requires deeper and more detailed investi- 
gation. The recording of all this oral literature started from the fourth quarter 
of the last century. Earlier, the various Christian missionary bodies had tried 
to give to the Austric tribes some Christian literature — translations of the 
Gospels and other portions of the Bible, and some Christian hymns and other 
works. Although the Austric speakers in India represent only a small fraction of 
the total Indian population, their languages are of great interest to the students 
of linguistics and human culture. We may now discuss some of the important 
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Austric (Austro-Asiatic) speeches of India, namely, Santali and Mundari of 
the Munda group and Khasi of the Mon-Khmer group. 

SANTALI 

Among the Austric languages of the present day, the most important is 
Santali. Spoken by about four million people, it represents the largest group 
in India speaking an adivdsi language. The original home of Santali was in the 
Chota Nagpur plateau in the Santal Parganas area and the surrounding con- 
tiguous tracts in Bihar, West Bengal, and North Orissa. They have also been 
taken as indentured labourers to the tea-gardens of Assam and North Bengal, 
where they now form a settled population, very slowly getting merged with the 
local Assamese and Bengali speakers. In Bengal, there is a sizable Santal popu- 
lation following its own tradidonal religion, which is in a way akin to Puranic 
Hinduism. Being within the orbit of Brahmamsm, the Santals have been very 
largely influenced by Hindu notions. Although they have retained their langu- 
age, cultmally and intellectually (and even spiritually) they are becoming just 
hke other Bengali-speaking Hindus, adopting Bengali Hindu personal names, 
but retaining their Santal surnames. The same can be said to a lesser extent of 
the Santals in Bihar and^Orissa. 

The Santals never had a script of their own, and Santali was first written in 
the Bengali script, and to a small extent in the Oriya and Nagari scripts also in 
Orissa and Bihar respectively. Then through Christian missionary initiative, 
the Roman alphabet was adopted for Santali, and a rich literatme of mytho- 
logical tales, traditions, folk-tales as well as folk-songs came to be collected 
and published in the Roman script through both missionary and non- 
missionary enterprises. Some Bengali scholars also have taken an active 
interest in this. 

Santali literature may be classified into two main types; (i) the earlier primi- 
tive literature based on oral tradition and (ii) the modem literature which 
is being created by educated Santals on the model of the literature in 
the Aryan languages, particularly Bengali and Oriya, and to some extent 
Hindi. The second type of hterature does not have any special Santali 
character about it. Nevertheless, it is in the field now and is making good 
progress. 

There are two great works in Santali containing collections of old tradi- 
tions and legends. The first is Hor-ko-ren Mare Hapram-ko-reak’’ Kathd or ‘The 
Traditions of the Ancestors of the Hor or Santal People’. The traditions con- 
tained in this work were given out by a Santal guru or preacher named Kolean 
(Kalyan). Rev. A. S. Skrefirsud, a Scandinavian missionary belonging to the 
Santal Mission from the Northern Chmches at Benagaria near Dumka in the 
Santal Parganas, collected this oral narration and published it in the Roman 
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script as a book in 1887. This book was never translated into English, although 
it was used by many scholars. Only recently, about 1965, it was translated into 
Bengali by Baidyanath Hansdak under the auspices of the Government of India 
Census Commission. It is a great compilation of Santali stories and legends in 
their earliest forms. The second work is Kherwal-vanda Dharam-puthi or ‘The 
Sacred Book of the Kherwal Race’ {kherwal being an old name for the Santals 
and other allied Kol people). It is a compilation as well as composition, but 
much more extensive in its content, made by Ramdas Majhi Tudu of Ghatsila 
in Singhbhum District (Bihar), who was very well informed about the tradidons 
of his people and its religious and social culture. This book was published by 
him in the Bengali script from Calcutta about a.d. 1902 with a number of 
woodcut illustrations designed by him reladng to Santali myths and social life.’ 
These two books are very important as they form a sort of source-material 
for Kol or Munda legends and antiquides as they have been preserved in 
Santali. 

Next to these myths and religious traditions and usages, there is a long 
series of Santali folk-tales dealing mostly with Santali belief in the bongos or 
gods and godlings, and giving a very fine picture of the primitive life of the 
Santal people in their jungle villages. The best collections of such stories were 
made by the Scandinavian missionaries, particularly by P. O. Bodding, who 
was one of the greatest authorides on Santal folklore and tradition. The Bridsh 
missionary A. Campbell also made a collection. P. O. Bedding’s collections 
of Santal folk-tales have been published in very convenient editions by the 
Insdtute for Comparative Folklore in Oslo (Norway), and also from Copen- 
hagen, giving the Santali text in Roman script on one page and an English 
translation on the page opposite. C. O. Bompas made an English transladon 
of some of these folk-tales in which we have quite a good nucleus of a native 
Santali prose literature of great value. The Christian missionaries made a 
translation of both the Old and the New Testament of the Bible and published 
also the translations of some Christian religious classics like The Pilgrim's 
Progress of John Bunyan. Besides these folk-tales in prose, there is a rich mass of 
Santali lyrics generally in couplets and sometimes in more than four to six lines. 
In these lyrics, we find thumb-nail sketches of Santali life. They have a beauty 
of their own. Collections of these have been made also by Bengali lovers of 
Santali lore. Special mention may be made of a fine collecdon of Santali 
poems published from Patna by the Government of Bihar in the Roman script 

’The original book has now become entirely out of print. However, a reprint was made under 
the auspices of the Manager of the Dhalbhum Raj State at Ghatsila, the late Bankim Chandra Chakra- 
barti, with a long introduction in Bengali by the present author. This book has now been brought out 
in a third reprint by Suhrid Kumar Bhaumik in 1971. A Bengali translation with the introduction 
has also been prepared. 
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under the editorship of W. G. Archer in 1935. Rabindranath Tagore also 
appreciated the poetic beauty of these Santali songs. 

So long there was no h'terature of a modem type in Santah. Lately, how- 
ever, genuine modern literature in Santali has been coming into existence 
through the creative efforts of educated Santals, particularly in Bengal. This 
is hardly forty years old. Already there are some Santa] writers who have 
brought out volumes of short stories and general essays, published in the 
Bengali script or in the Roman. There are also poems on life and rehgion in 
the usual modern Indian style, which follow more or less the same pattern as 
Bengali literature. Some Santali translations from Tagore have appeared, 
and are regularly appearing. Versions of the Hindu Purana tales also occa- 
sionally come out. A translation of the Isa Upanisad has been published. Literary 
journals have also made their advent. Mention may be made of the Ebhen 
(‘Light’), a quarterly literary journal, and Hariyar Sakam (‘Green Leaf’), a 
weekly. These are printed in Bengali characters. Already some educated 
Santals, with whom Bengali is almost their second mother-tongue, are writing 
good poetry in Santali. Among Santali writers of recent times, the following 
outstanding names may be mentioned : Naeke Manga! Chandra Soren, Sarada 
Prasad Kisku, Balkishor Baske, Aditya Mitra Saontali, Babulal Murmu, 
Bhagavat Murmu, ‘Tade Sutam’, Raghunath Murmu, Rupnarayan Hembrom, 
Sridhar Kumar Murmu, Gomjista Prasad Soren, Chandranath Murmu, and 
Kaliram Soren®. Jugaldas Mandi, Ramchandra Murmu, Mandal Hembrom, 
Durgacharan Hembrom, Hopon Chandra Baske, Birlita Hembrom, Rabilal 
Mandi, and Stephen Murmu are mainly poets and essayists. Among the 
Santali writers of the previous generation, who are no more alive, mention 
may be made of Sadhu Ramchand Murmu Thakur (religious reformer and 
teacher of Santal philosophy of religion), Ramdas Majhi Tudu (author of 
Kherwal-vaitda Dharam-puthi, as already mentioned), and Charu Chandra 
Sinha Soren (prose writer). There is a very great interest among the educated 
Santals in the development of their language and literature. On the basis of 
old Santali religious notions, and inspired by Hindu philosophy, a Santal 
philosophy of religion and life is also developing, as conceived by Ramdas 
Majhi Tudu and Sadhu Ramchand Murmu Thakur. These are among the 
very hopeful signs of the development of Santali literature and thought during 
the present age. 

The Santali language, as said before, started to be written in the Bengali 
script, and then the Roman was adopted and established for it. Santals are 
now, however, required to know more than one script. In West Bengal, 
they must know the Bengali script; in Orissa, the Oriya script; in Bihar, the 

‘Kaliram Soren’s drama Sidhu Kanu on a Santal patriot has been staged, and is very popular. It is 
in its second edition. 
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Nagari script, and in Assam, the Assamese script (which is the same as Bengali). 
For inter-State purposes, the Roman alphabet is admirably suitable. By 
far the largest and most significant mass of Santali literature has already been 
published in the Roman script, thanks mainly to the Scandinavian mission- 
aries. Recently, a Santali gendeman came forward with a newly-created 
alphabet of his own, called the 01 script. This is conceived in the same spirit 
as the Roman, each vowel and consonant sound having a separate letter. But 
the shapes of the letters are very complicated, compared with the Roman. 
Some Santals are, however, advocating the use of this script for their language. 

MUNDARI 

Next in importance to Santali is the Mundari language spoken by nearly 
a million of Mundas, who, like the Santals, are spread over the four States 
of Bihar (Chota Nagpur), Orissa, Assam, and to some extent West Bengal, 
The literary Ufe of the Mundas runs parallel to that of the Santals. Through 
Christian (Roman Catholic) missionary efforts mainly, Mundari myths and 
legends as well as folk-tales have been collected and published in the Roman 
script. Mundas Hving in the Chota Nagpur have generally to learn the Nagari 
script which is used side by side with the Roman in writing Mundari. The 
late Sarat Chandra Roy made a very detailed study of Munda life and culture, 
and collected some beautiful Mundari songs or poems. W. G. Archer is also 
responsible for a very good collection of Mundari poems {Munda Durang), 
published by the Government of Bihar. The total output of literature in 
Mundari, both the native oral literature as well as modern writing, is not as 
extensive as in Santali. But Mundari songs, which are frequently longer than 
Santali songs, are quite distinctive, and here they have a better output than 
Santali. A Christian literature in the shape of translations of the Bible and 
some Christian texts has also grown up in Mundari. 

The other Kol or Munda languages are not so very important, numerically 
or otherwise. They generally follow the pattern of Santali and Mundari. 
There is still more restricted Uterary endeavour in languages hke Ho (or 
Larka-Kol), Bhumij, Asuri, Gadaba (or Patua), and Savara (or Sora) which 
is the southernmost Munda language spoken in Orissa and the Telugu country, 
besides Korku in the Berar tract in Madhya Pradesh. These languages do 
not have any literature worth mentioning, except for some songs and folk-tales 
which are current orally. 


KHASI 

Khasi is an important Austric language spoken in the Khasi and Jayantia 
Hills of the New Hill State of Meghalaya in north-eastern India. The Khasi 
people number about four lakh and have two main groups — the Khasis proper 
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in the west, and the Syntengs or Jaintias (or Jayantiyas) in the east. They 
are racially Mongoloids, but in very early times adopted — ^when and how 
nobody knows — the Austria KJiasi language. They had their own religion 
and social hfe and customs, and their own distinctive socio-political organiza- 
tions. They came under Hindu influence from Bengal through the Jayantiyas 
(ancestors of the present-day Syntengs) in the south and from the Assamese 
Hindus in the north and a good number of them became Hindus. But through 
the efforts of the Welsh Methodist missionaries, a very large percentage of 
the Khasis have now become Methodist Chrisdans. Formerly, the Khasi 
language was written in the Bengali script. But now they have accepted the 
Roman script with Welsh values for some of the Roman letters. Barring a 
few traditional stories and folk-tales, and some songs, the Khasis did not have 
any literature worth mentioning. Through their contact with Christianity, a 
little literature of Christian inspiration has, however, grown up among them. 
Contact with Hinduism is, however, helping the Khasis to take a greater inter- 
est in their own traditional religion, culture, and institutions, and some 
cultured Khasis, who are not in all cases Christians, have written in Khasi 
as well as in English on various aspects of their culture and social usages. The 
work of the Khasi scholars like U Rabon Singh, Sib Charan Roy, U Jeebon 
Roy, B. K. Sarma Roy, Ondro Muney, and H. Lyngdoh has provided sub- 
stantial material for building up a modern literature in the language. Two 
Salesian (Italian) missionaries, J. Bacchiarello and G. Costa, have also made 
some remarkable contributions in this line. There is a small series of illus- 
trated books in Khasi published from Shillong by Theodore Cajee and others, 
giving short accounts of the present-day Khasi life and ways. Among the modem 
Khasi writers, Soso Tham, known as ‘the Khasi Wordsworth’, is an out- 
standing poet and prosateur who has been quite an innovator in the Khasi 
language. Essentially a writer on humanity as a whole, he is nevertheless 
a great admirer of the old life and ways of his people. P. Gatphoh, B. 
Thangkhien, and Victor Bareh are the most distinguished among the poets 
and song-writers in Khasi in recent times. Victor Bareh is also the author of 
a notable patriotic drama (1956) on the life of U Tirot Singh, a great Khasi 
freedom fighter who died in the English prison at Dacca. Mention may be 
made of F. M. Pugh’s Khasi translation of Shakespeare’s As Tou Like It, which 
is really a noteworthy work. Khasi literature shows striking record of progress 
in essays as well as journalism. From 1895 onwards, Khasi magazines began 
to come out. J. J. M. Nichols Roy’s political and socio-economic writings, 
B. M. Pugh’s books on agriculture, S. Blah’s pamphlets on the flora of the 
hills, and Hamlet Bareh’s book on the Freedom movement in the Jaintia Hills 
are important additions to modem Khasi literature. The Khasis, as an intel- 
ligent and advanced people, h'ave got a number of highly cultivated edu- 
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Cationists and men in public life, and there is a great possibility of further devel- 
opment of Khasi literature. 

DRAVIDIAN ADIVASI LANGUAGES 

The ddivasi or primitive languages of India belong mainly to the Sino- 
Tibetan and Austric families. But there are several uncultivated Dravidian 
dialects spoken by various groups of backward tribes in central and eastern 
India. They are, to mention a few, Gondi scattered in Madhya Pradesh, 
Andhra Pradesh, Orissa, and Maharastra; Oraon or Kurukh in Bihar, Orissa, 
and West Bengal; Mal-Pahariya in the Rajmahal Hills between Bihar and 
West Bengal; and Khond (or Kondh or Kandh) and Parji in Orissa. 

At one time, the Gonds had a little kingdom of their own, with its centre 
in Chanda in Madhya Pradesh. They had Gond kings, and a sort of Gond art 
(sculpture in stone) of their own which was quite distinctive. But they are now 
scattered and broken up, and live among various Aryan-speaking people as well 
as among Telugus who have penetrated into, and settled within, the Gond 
territory. They do not cultivate their language (i.e. Gondi) to any appreciable 
extent. It looks as if they would merge with their Aryan or Telugu neighbours 
surrounding them. The Gondi language is now broken up into a number of 
dialects which are sometimes mutually unintelligible. The Oraon or Kurukh 
people mainly live in Chota Nagpur in the Santal Parganas. Their economic, 
social, and cultural life is just like that of their close Austric neighbours, the 
Santals and the Mundas. Thousands of them have settled in Assam as well 
as in Orissa and West Bengal, and are slowly merging with the local Assamese, 
Oriyas, and Bengahs. Their language, Oraon, is quite distinctive. It is an 
independent Dravidian language, and there is just a little oral literature in 
it. A good collection of Oraon poems and songs made by W. G. Archer has 
been published in the Nagarl script by the Government of Bihar from Patna. 
The Blue Grove, a fine book giving an English version of a series of beautiful 
traditional poems in Oraon, with notes and commentaries, was published 
by W. G. Archer from London in 1940. The Malers or Mal-Pahariyas are 
a small tribe of Dravidians. Their language very much resembles Oraon. 
But they are a small insignificant group, and do not have any literature worth 
mentioning— barring, naturally, a few songs and folk-tales. The Khond people 
in Orissa, who are also known as Kui or Kuvi, are fast becoming assimilated 
with the Oriyas. Parji current among the Parjis in Orissa has its own place 
in the Dravidian family. But there is not much literature in it excepting, as 
usual, some folk-tales. There is neither any literary cultivation of this language. 
The same may be said of a few other tribes speaking Dravidian in Orissa, 
West Bengal, Bihar, Maharastra, and Madhya Pradesh. 
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FOLK-LITERATURE OF INDIA 

B y folk-literature is meant the traditional literature of the unlettered mass 
living in one integrated social group. It is orally transmitted and can be 
claimed to be ‘of the people, by the people, for the people’. It is, therefore, 
popular literature in the real sense of the term. Before writing was invented, 
it was the only form of literature that existed in society. It grows and develops 
with the formation and development of society, and as such it is integrated 
into it, as it were. It declines when any particular social function with which 
it is linked ceases to operate. 

The existence of folk-literature as such was recognized for the first time 
in India more than two thousand years ago in the oldest available Tamil 
grammar entitled Tolkappiyam composed by Tolkappiyar. The author defined 
and classified some of the elements of folk-hterature more or less elaborately, 
ghdng examples from oral sources, and it seems that its tradition had already 
been well established. Literacy has not spread in India among the masses 
even today as widely as it should have. Therefore, folk-literature is the only 
vehicle of thought for the vast majority of Indian people even to this day. 
Life throughout rural India is more or less uniform. It still depends mainly 
on agricultural work which has also a uniform character. Therefore, the 
way of life throughout the Sub-continent is more or less identical and the 
social functions performed are also not very different in various regions in 
spite of the fact that there are different languages and apparently different 
cultures. When we analyse the elements of folk-literature, we find that they 
are basically the same throughout India. Because the creative faculty of each 
individual living at the folk level is fundamentally the same, and as the way 
of life is almost identical everywhere, the themes on which folk-literatuie is 
based are also mostly not very different from one another. Therefore, in every 
language spoken in India we come across oral literature of about the same 
character. They are in the form of doggerel verses, folk-songs, folk-tales, riddles, 
proverbs, myths, legends, ballads, folk-dramas, etc. Even tribal societies have 
their own literature but they are seldom developed as folk-literature. They 
have a somewhat different character. In almost every country, folk-literature 
has been the basis of higher literature. But in India, the natural way of 
development from folk-literature to modern literature was interrupted since 
the beginning of the nineteenth century owing to the introduction of English 
education and the adoption of Western ideas and thoughts. During the 
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period of the Renaissance in Europe, the folk-literature of almost all the coun- 
tries, except Russia and a few smaller States, met about the same fate owing 
to the revival of Classical Roman and Greek ideas in art and literature. 

NURSERY RHYMES AND DOGGEREL 

Cradle songs, game songs, nursery rhymes, and other doggerel verses 
are common all over India. Cradle songs induce babies to sleep. They are 
sung or recited in a musical tune by mothers or nurses while putting children 
to sleep. Such songs serve a practical purpose and are composed orally by the 
elderly women of the family. Sometimes they have a touch of poetic excellence. 
A cradle song of Gujarat is as follows: 

The swing is so dear to my son, 

I give it toys to play with. 

Sleep, my baby sleep ! 

My little son is so wise. 

It bathes sitting in a tub. 

Sleep, my baby sleep.^ 

An illustration from Madhya Pradesh can also be cited here: 

Who would beat you baby ? 

Swing swing in your cradle. 

I am going for water 
I’ll give you scented oil. 

Swing swing in your cradle. 

What widow’s eye has caught you 
That you cry so much ? 

Swing swing in your cradle.^ 

In this group also come the game songs of children. Litde boys and girls 
recite game songs in the excitement of games. That is why they are more 
rythmic than lyrical. They are integrated into the games themselves, and as 
a matter of fact, they are inseparable parts of games. Songs vary according 
to the character of the games, indoor and outdoor. There are mixed games 
of little boys and girk which have characters of their own. When the 
boys grow older they form separate groups, and the characters of their 
games ako change. The games of small girk are naturally indoor and less 
vigorous, but those of boys are otherwise. In game songs, the emphasis 
k laid only on rhythm and not on any formulated thought or idea. They 
are nonsense verses in the real sense of the term. A game song from Upper 

^Madhubhai Patel, ‘Folk-songs of South Gujarat’, Journal of the Indian Musicological Society, 
Vol. V, No. 3 (Baroda, 1974), p. 20. 

•Verrier Elwin and Hivale Shamrao, Folk-songs of the Maikal Hills (Oxford University Press, 
London, 1944), p. 227. 
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Assam is cited below. The game concerned is known as question-and-answer 
game. It is indoor in character and played by children of both sexes together 
during their early years: 

O crane, who hcis taken away your hand ? 

The mango, when I tried to pick it. 

Where is that mango ? — It fell into the wood. 

What became of the wood ? — The fire consumed it. 

Where are the ashes ? — ^The washerman carried them away.® 

Similar game songs are also current in Bengal, Orissa, and Andhra Pradesh. 
With the introduction of Western games, the traditional ones are being forgotten 
and the songs based on them are also becoming obsolete. In most of the tribal 
societies of India there are no organized children’s games and hence game 
songs are seldom met with there. There are certain game songs, specially those 
of little girls, which are not just nonsense verses; they sometimes express 
the deepest feeling of domestic and personal life. In the following game song 
from the Punjab, a little girl is thinking of her future marriage and of its natural 
consequences : 

0 pipal of my birthplace. 

Your shade is cool; 

Water in your pond is dirty, 

The leaf-powder from its surface I set aside, 

Lacchi and Banto went to husbands. 

Whom shall I tell my story ? 

Without fire my bones are roasted. 

On my spinning wheel I cannot make yarn, 

1 wish I could go back to father-in-law’s 
And confine myself within the house.* 

Yet another type of doggerel verse can be commonly heard in the cere- 
monial worship performed by elderly women. The verses are not inspired by 
any intense spiritual feeling, being merely ritual songs and sometimes 
also magical in character. They are recited by the womenfolk only. In a 
ceremonial worship by the women of Bengal, the following prayer is offered 
to the popular goddess known as Senjuti: 

Give me a palanquin to come and go. 

Give me a golden mirror to see my face. 

Let the palanquin of my father’s house. 

Come to my father-in-law’s house, 

•Prafulladatta Gkawami, Folk-literature of Assam (Department of Historical and Antiquarian 
Studies in Assam, Gauhati, 1954), pp. 42-43. 

‘Devendra Satyarthi, ‘My Village Still Sings’, Man in India, Vol. XXIII (Ranchi, 1943), p. 45. 
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On the way let the palanquin 
Drink honey and clarified butter.® 

There is a class of doggerel verses which can be characterized as magical. 
They have httle or no literary merit and are sometimes no more than mere 
jugglery of obsolete words. They are recited by the exorcists to cure cases of 
snake-bite, to induce rainfall during a drought, to protect the ripe paddy in 
the fields from hailstorm, and for various other practical purposes. The following 
magical verse meant for the treatment of a case of snake-bite collected from 
the Santal Parganas in Bihar is an example: 

Hmka says gadgadd, kalke says ashes. 

The preceptor looks at the water of hunkd 
And says, thou art now free of poison. 

O the poison of Netai, the washerwoman, 

O the poison of Kalakuta, 

Go off by the way of the wound. 

At the grace of Mother Manasa.® 

They are nonsense verses in the real sense of the term. By such nonsense 
utterances the mystic character of the incantations is believed to be retained 
intact. 


FOLK-SONGS 

Folk-literature in India has been very much enriched by folk-songs. In 
every State of India, folk-songs exist in their widest variety. They cover 
the entire Hfe of an individual, from the cradle to the grave, so to say. Within 
this wide canvas, nativity songs and funeral songs are the two milestones. 
Leopold Stokowski writes: ‘The most typical of all this music should be 
recorded, as should the folk-music all over the world. Such records will be 
a permanent monument of the individual culture of many lands. But no 
appreciable work has been done so far in this field as far as India is concerned. 
In one sense, the folk-songs of India have a basic unity inasmuch as most of 
their themes are drawn from the two great Indian epics, the Rdmdyana and 
the Mahdbhdrata, especially the Rdmdyami which has been exercising very 
great influence on the minds of the Indian people at large over the centuries. 
It has a universal character because it has adopted the theme of the discipline 
of domestic or family life as its basis. Therefore, every child born in an Indian 
family is considered as Rama, the hero of the Rdmdyana, and every brother 
has his ideal in Laksmana and Bharata, and so on. 

‘Asutosh Bhattacharyya, Bdrhlar Loka-saMtya, Vol. I (Ceilcutta Book House, Calcutta, 1962), 
pp. 139-40. 

*P. O. Bodding, ‘The Santal and Disease’, Memoirs of the Asiatic Society of Bengal, Vol. X, No. 1 
(Calcutta, 1929), pp. 113-22. 

''Music for AU of Us (Simon & Schuster, New York, 1943), p. 291. 
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The birth of a child in a family is celebrated, as if it were the birth of 
Rama himself, by means of songs simg by the elderly women of the family. 
A song sung on this occasion by the womenfolk in rural Bengal is given below : 
Ten days and ten months having been completed, 

A child with all auspicious signs is born. 

The navel-string has been cut by the nurse. 

Auspicious sounds are made at Kausalya’s palace. 

Messenger carries the news to Dasaratha, 

The king sees the face of his son with gems and pearls.® 

According to the custom of the Oraon tribe in South Bihar, on^the ninth 
day after the birth of a child, 'male or female, the mother takes the purificatory 
bath in a river or an embankment. The child is left behind at home. The 
accompanying women of the family sing the following song: 

Gunja flower is red. 

Red is the skirt of the cloth, 

O mother, whose baby is crying, 

Crying alone on the river bank ? 

Take it, take in your arms.® 

The next social function after birth is the sacred thread ceremony of the boys 
in a Brahmin family. Songs befitting the occasion are sung almost all over 
India by women on that occasion. Marriage is the most important social 
function and its rituals are as complicated as they are numerous. Each ritual 
is generally associated with a specific group of songs. The idea of marriage 
is associated with pleasure and happiness and whenever the mind betrays 
such a feeling, it gives expression to it by the usual marriage songs. The marriage 
songs are obviously non-ritualistic and secular in character. A Korku marriage 
song collected from Hoshangabad (in Maharastra) is as follows: 

A palanquin of gold they have kept ready for you, 

O bridegroom, be seated. 

They have brought a fine turban for you, 

O boy, put it on. 

Beads of gold they have brought for you, 

O darling, adorn yourself. 

Printed cloth, gold and red, is also here, 

O bridegroom, be quickly dressed.^® 

The best specimens of marriage songs are the bridal farewell songs. They 
are sung mosdy by the elderly women of the brides’ families or even by the 

®Asutosh Bhattacharyya, op. cit., p. 303. 

•Asutosh Bhattacharyya, ‘Songs in Oraon Culture’, The Quarterly Journal of the Mythic Society, 
Vol. XLVI (Bangalore, 1946), p. 5. 

loDurga Bhagat, ‘Korku Marriage Song’, Man in India, Vol. XXIII, p. 27. 
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brides themselves. The pain of separation underlines these songs with the 
deepest sentiment of real life. The following is a specimen from the region 
of western Bihar: 

Father’s tears bring tide in Gahga, 

Mother’s tears reveal all the darkness, 

Brother’s tears make his dress wet down to his feet, 

Only the brother’s wife has no tear in her eyes.^^ 

A specimen of farewell songs sung by the brides themselves is given below. 
This is from Orissa: 

O God, Thou art throwing off this unfortunate girl. 

It is for me as hard as walking on the edge of a knife, 

Without Thy kindness. 

Having given me in marriage, O Father, 

With a demon of Lanka, 

Thou shalt be free from all anxieties. 

It is as if a bull having served Siva 
Gets bunches of grass only to devour. 

My case is also the same. 

It is in vain that I have served my God.^* 

Funeral and mourning songs mark the end of the wide span of the ritual 
songs. They are naturally sung on a different note. Painful memory with a 
touch of cynical feeling constitutes the theme of these songs. Funeral songs are 
sung generally by men while the body is carried to the funeral place for crema- 
tion and the mourning songs are sung by women at the time of, or after, 
the death. They are in a sense lamentations. From the following mourning song 
collected from Chingleput District in Tamil Nadu, it will be obvious that 
the mother mourns the loss of her son : 

0 the apple of my eye, my darling, my blissful paradise, 

Apple of my eye, where have you hidden yourself ? 

My golden bead, my eyes. 

My flower, where have you hidden yourself ? 

Gem-like apple of my eye, my blissful paradise, 

1 don’t know how have you gone away ? 

Even as a capering deer leaps 

You have jumped into the well. 

Even as a capering deer 
Have you jumped into the lake 

Songs which are sung during the various festivals throughout the year 

**Krisnadev Upadhyaya, Bhojpuri Aur Uska Sahitya (Rajkamal Prakasan, Delhi, 1957), p. 59. 

**Asutosh Bhattacharyya, Bdridar Loka-sShitya, Vol. I, p. 692. 

^’E. Thurston, ‘Songs of Mourning from Chingleput District’, Man in India, Vol. XXHI, p. 38. 

682 



FOLK-LITERATURE OF INDIA 


in different parts of India are popular and of a wide variety. There 
are, for example, the Bihu festival of Assam, the Gajan festival of Bengal, 
the Karma festival of Chota Nagpur in Bihar, and so on. These songs are sung 
according to the scheduled time of the calendar. Almost all festival songs are 
accompanied by dance, and in some places it is mixed dance also. Therefore, 
they are more rhythmic than lyrical. An example of a Bihu song of Assam is 
given below; 

This yellow bird, lovely are its wings. 

Once it flies up it cannot be caught. 

This youth, if it goes away. 

No more is to be got back.^^ 

Baramdsis are very well known and widespread folk-songs in India. They are 
commonly known as seasonal songs, because they express the sentiment of love 
against the background of the changing features of the twelve months of the 
year. The following is part of a Bdramdsi song collected from the Simla Hills in 
Himachal Pradesh: 

The month of Jeth has come, 

The sun bums me. 

Now play your flute to me, my love.^® 

Though the sentiment of love is expressed through various types of songs, a 
set ot folk-songs can also be classified as love songs. In the more Hinduized socie- 
ties fi-om Gujarat to Assam, the hero and heroine of folk-songs are invariably 
Krsna and Radha, but in the less Hinduized and aboriginal societies, they are 
human beings having only genuine earthly feelings. It is also a fact that though 
the names of Krsna and RMha have been borrowed from the Bhdgavata Purdna, 
their characters have been humanized to the greatest extent by the illiterate 
rural composers of folk-songs. Therefore, it has been possible to adopt them as 
characters of folk-songs. A love song of the Ao Nagas from the hills of Assam is 
as follows : 

Countless suitors come to the house where I sleep. 

But in this lover only, handsome as a flower. 

Do mine eyes behold the ideal of my heart. 

Many came to the house where I sleep 
But the joy of my eyes was not among them. 

My lover is like the finest bead 

On the necks of all the men of all the world. 

When my lover comes not where I sleep 
Ugly and hateful to my eyes is my chamber .i* 

**Prafulladatta Goswami, op. cit., p. 18. 

^‘Devendra Satyarthi, ‘Five Songs from Simla HiUs’, Man in India, Vol. XXIII, p. 35. 

“J. P. Mills, ‘An Ao Naga Song’, Man in India, Vol. XXIII, p. 4. 
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There is a class of songs integrated with manual work known as work songs. 
They are generally group songs and sung by a group of workers while perform- 
ing the same work together such as husking paddy, grinding pulses, reaping the 
harvest, rowing boats, and so on. The following Marathi grinding songs were 
collected from the State of Bombay 

1. Rise, my companions, for the dawn grinding, 

The star of Venus stands above our heads. 

2. In the dawn one should fold one’s hands in the courtyard. 

As one looks down, the sun rolls into the sky. 

3. The rain falls, sister, the clouds thunder and thunder. 

The farmer like a king rejoicing begins to sow his land. 

FOLK-TALES 

Folk-tales have been the most important element of Indian folk-literature. 
They have been collected and studied since the middle of the nineteenth century 
specially due to the efforts of the British civilians interested in this subject and 
the Christian missionaries of various nationalities of Europe and America. At 
the beginning of the twentieth century, Maurice Bloomfield, W. N. Brown, 
Ruth Norton, M. B. Emeneau, and others examined and analysed their themes 
and also studied the aspect of their diffusion. But it is not long since the interest 
of Indian scholars was drawn to this most fascinating subject. Although there 
has been some random collection here and there, it is only recently that a scien- 
tific and systematic study has been undertaken by Indian scholars. 

India has established a great tradition as far as folk-tales are concerned. 
Some Western scholars are of the opinion that the folk-tales of the world have 
been borrowed from India through different channels, because India has a very 
ancient record of folk-tales. Notable works like Gunadhya’s Brhatkathd, stories 
of the birth of Buddha in the Jdtaka, Dhammakahd of the Jains, Somadeva’s 
Kathdsarit-sdgara, Dandin’s Dasakumdra-carita, Visnu iSarman’s Pancatantra, and 
Narayana’s Hitopadesa have their root in traditional Indian folk-tales. Indian 
folk-tales have also travelled to such South-East Asian countries as Malaya, 
Cambodia, Thailand, and Indonesia through Buddhism and Hinduism. Even 
China and Japan, which adopted Buddhism, were not free from Indian influence 
so far as folk-tales are concerned. The reason behind this wide distribution of 
Indian folk-tales is perhaps that unlike any other form of oral literature, these 
have some universal elements in their motifs and are objective in nature. 

The first publication of Indian folk- tales was made by Sir Richard C. 
Temple in 1866. Rev. S. Hislop, who had worked among the aboriginals of the 
Central Provinces, collected considerable information relating to the folklore 

Mary Fuller, ‘Sixteen Marathi Grinding Songs’, Man in India, Vol. XXIII, p. 19. 
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of the tribal people of the area. Sir Richard C. Temple edited and 
published this material, which contained some folk-tales along with their 
originals. This was the first attempt at the publication of Indian folk-tales. 
Unfortunately, the first attempt failed to attract workers into this field 
because it was marked by technical discussion and deep scholarship to which the 
Indian reader had not yet become accustomed. Two years later, a fascinating 
collection of Indian folk-tales was published by Mary Frere in her Old Deccan 
Days or Hindoo Fairy Legends Current in Southern India (London, 1868) which 
caught the imagination of Indian scholars. It was translated into several Euro- 
pean languages within a short time. In 1872 The Indian Antiquary started pub- 
fishing a series of folk-tales collected from Bengal by G. H. Damant and it was 
continued till his death in 1879.^® Since the first appearance of Damant’s 
collection, folk-tales drawn from all parts of India were published in The 
Indian Antiquary for a considerable period. In 1883 Folk-tales of Bengal was 
published by Rev. Lai Behari Dey from London. In the following year 
R. C. Temple published the first of his three volumes of The Legends of the 
Punjab in Bombay. In 1884 Wide-awake Stories was published jointly by R. C. 
Temple and Flora A. Steel in Bombay. In the same year, a valuable collection 
of folk-tales was published in The Indian Antiquary by Natesa Sastri. In 1890 
William Crooke started the publication of his periodical North Indian Notes and 
Queries in which a number of folk-tales were published from his own and others’ 
collections. In the course of a few years, the Christian missionaries also started 
the collection and publication of folk-tales from different parts of India. Among 
those who made outstanding contribution in this field were Rev. A. Campbell 
and Rev. J. H. Knowles, who worked in the Santal Parganas (Bihar) and Kash- 
mir respectively. The work was continued during the twentieth century. The 
first decade of the century was highly productive in this direction and saw 
the publication of the following titles; R. S. Mukherjee’s Indian Folklore (Cal- 
cutta, 1904), Mrs Dracott’s Simla Village Tales (London, 1906), Rev. C. Swyn- 
nerton’s Romantic Tales from the Punjab (London, 1908), and C. H. Bompas’s 
Folklore of the Santal Parganas (London, 1909). Each publication was remarkable 
in more than one respect. More collections followed including W. M. CuUock’s 
Bengali Household Tales (London and New York, 1912), Sobhana Devi’s The 
Orient Pearls (London, 1913), and P. O. Santal Folk-tales (Oslo, 1929). 

Verrier Elwin, a missionary and latei on Deputy Director of Anthropologi- 
cal Survey of India, made a great contribution to the study of Indian folk- 
tales by his collection and analysis in Folk-tales of Mahakoshal (London, 1944). 

The Swadeshi movement started in Bengal during the first decade of the 
present century gave an impetus to the revival of the traditional culture of the 
country. Due emphasis, therefore, was laid on the collection and study 

^’‘Vide Indian Antiquary (Vols. I-IX). 
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of oral literature, and a number of volumes were published on folk- 
tales. Rabindranath Tagore, who himself made a collection of doggerel 
verses, also inspired young scholars in the collection of folk-tales. This, no 
doubt, yielded good results. Since Independence, the study of folk-literature 
in general has gathered momentum. Many universities have adopted this sub- 
ject for special study in post-graduate courses and almost all the States of India 
have already published collections of folk-tales in their respective languages. 
Not being satisfied with mere collection, Indian scholars have devoted them- 
selves to the analysis of the material they have collected so far in the modern 
Western manner. 


RIDDLES 

Riddles are believed to be the earliest and most popular type of formulated 
thought. Accordingly, they are also considered to be an important element of 
folk-literature. The answer to the riddle is always disguised in allegorical 
language. Successful unfolding of the allegory leads to the discovery of its 
meaning. It is not only an amusement for youngsters, but has also a ritualis- 
tic function in the social fife of many countries. Sometimes riddles are 
explained by the exercise of common sense. But only traditional answers to 
them are accepted and there is rarely more than one answei to a riddle. A riddle 
from Madhya Pradesh asks: 

Touch the plate and the spring gushes out, what is it ?i® The answer is ‘the 
eye’. The reply to the riddle is concealed here under two allegorical words, 
‘plate’ and ‘spring’, which mean the ‘eye’ and ‘tears’ respectively. An exam- 
ple can be taken from Orissa also : 

What is the creature that is bom first 
But grows its legs later ?®® 

The answer is ‘the frog’. The reply is given here not by unfolding any alle- 
gorical term, but only by the exercise of common sense based on observation of 
natural fife. A riddle collected from Rajasthan reads: 

From here to there 
But not in this country 
I shall eat a fruit 
Without a skin.®*^ 

The answer is ‘hailstone’. A riddle from Bihar says: 

Legs up, head down.®® 

“Verrier Elwin and W. G. Archer, ‘An Indian Riddle Book’, Man in India, Vol. XXIII, p. 273. 

"Ibid., p. 277. 

^Ibid., p. 296. 

"Ibid., p. 303 
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'I^e reply is ‘the bat’. There is also no allegory in it, but the reply is given from 
observation of natural life. 

There are riddles associated with rituals, particularly marriage rituals. 
These riddles are put by the members of the bride’s party to the members of the 
bridegroom’s party when the latter enters the boundary of the former’s village. 
They are also sometimes put directly to the bridegroom when he enters the 
bride’s house for the purpose of marriage. The custom is stiU prevalent in many 
Indian aboriginal and Hindu societies of the eastern region of India. Here is 
an example from West Bengal : 

Where have you come from? 

O gentlemen, where is your home ? 

To which clump the bamboo belongs ? 

To which clump the arrow? 

How do you cook and how do you eat ? 

How do you sleep and how do you go about ?^® 

The traditional reply is as follows: 

We come from the East, 

Haridi is the village we live in. 

The bamboo belongs to the clump of Rama, 

The arrow belongs to the clump of Laksmana. 

We cook and serve as the wives do 
And eat Like a man. 

We sleep like a jackal 
And we go about Hke a lion,** 

PROVERBS 

An important aspect of Indian folk-literature can be found in its proverbs. 
They are the shortest expressions of long experience of practical life, and as the 
practical experience of a worldly man is the same almost everywhere, the pro- 
verbs have a uniform character both in form and ideas. Clothed in poetic 
language (sometimes in short prose sentences also), these are in most cases sa- 
tirical and replete with puns. Although they embody experiences of day-to-day 
practical life, they are not' without literary flavour. 

The credit for the collection of proverbs in Indian languages goes to the 
Christian missionaries. In order to learn the languages of the soil, they 
made attempts to collect the proverbs of different regions and had been 
editing and publishing them in the forms of dictionaries from the beginning 
of the last century even before any other element of Indian folk-hterature 
came out in print. As early as 1824 T. Rosebuck published in Calcutta 

“Asutosh Bhattacharyya, BSihlSr Loka-sahitya, Vol. V (1971), p. 497. 
p. 498. 
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A Collection of Proverbs and Proverbial Phrases in the Persian and Hindusthani 
Languages. In 1832 Drstanta-vdkya-sangraha, a collection of proverbs, Bengali 
and Sanskrit, with their translation and apphcation in English, was 
pubhshed in Calcutta by Rev. W. Morton, senior missionary of the Incorpo- 
rated Society for Propagating the Gospel in Foreign Parts. It contained 
803 Bengali and seventy-two Sanskrit proverbs. This is the first recorded 
compilation and publication of proverbs in an Indian language. The Christian 
missionaries continued to present similar collections from different parts of India 
and, as a result, a number of collections appeared in the course ofhalf a century. 
The first collection of Tamil proverbs was made earlier than 1874, because the 
second edition of Tamil Proverbs by P. Percival was published in Madras in 
1874. A collection of Punjabi proverbs was made for the first time by R. C. 
Temple in his article ‘Some Punjabi and other Proverbs’ pubhshed in Folklore, 
Vol. II (London, 1883). Telugu proverbs were compiled by M. W. Carr in his 
collection Telugu and Sanskrit Proverbs printed in London in 1868. A collection 
of proverbs from Kashmir was brought out for the first time in 1 885 in Bombay 
by J. H. Knowles in his A Dictionary of Kashmiri Proverbs and Sayings. The first 
collection of Sindhi proverbs was made by an Indian, Rochiram Gajumal, in 
his A Handbook of Sindhi Proverbs pubhshed in Karachi in 1895. The book was 
issued in two parts; one contained about 500 Sindhi proverbs with their English 
equivalents, while the other contained about 250 Sindhi proverbs which had no 
Enghsh equivalents as such, but their translations were made by the compiler 
himself. A collection of Marathi proverbs was made by A. Manwaring in his 
Marathi Proverbs pubhshed in Oxford in 1899. It is, however, not known whether 
this was the first collection of Marathi proverbs. 

It was only in the twentieth century that the attention of Indian scholars 
was drawn to the collection and preservation of proverbs in the regional langu- 
ages, and due to their efforts the number of proverbs on record has increased in 
every State. About 13,000 proverbs have been collected in Bengali so far. The 
actual number of Hindi proverbs published may be much greater. The use of 
proverbs and idioms enriches the style of writing, but today it has become 
rare in most of the regional languages. Proverbs are now preserved only in 
the memory of illiterate womenfolk in general or in the pages of dictionaries. 

LEGENDS 

Legends are narrative songs based on the exploits or sacrifices of some heroic 
or noble characters of history or tradition. These may be classified as heroic 
and romantic according to the character and achievements of the hero or 
heroine. The heroic legends of the Punjab, Rajasthan, and Maharastra are 
widely known. Through English translation the romantic ballads of Bengal 
and Assam have reached the foreign scholars in this field. The Bengali legend 
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of Prince Gopicandra, who was asked by his mother Maynamad to give Up 
worldly hfe and embrace asceticism for twelve years at the prime of his h’fe, 
has spread far and wide in the country and even penetrated into Nepal and 
Tibet. The legend of Jayamati is very popular in the whole of Assam. Jayamad, 
a princess, was inhumanly tortured to death by an oppressive king because 
she would not reveal the whereabouts of her husband, a prince who had been a 
fugitive to save himself from the wrath of that tyrant on the throne. She is a 
historical character. Her husband Gadadhara Siihha became king in a.d. 
1681. Her son Rudra Siriiha, who succeeded his father in a.d. 1696, built a 
temple and excavated a big tank in her memory. The sufferings undergone, and 
the ultimate sacrifice made by the lady held as ransom, form the subject-matter 
of this legend. She is adored as a martyr to wifely devotion and her legend still 
inspires the poets and playwrights of Assam. The anniversary of her death is 
observed every year in the whole of Assam. Another legend which is very 
popular throughout the State is that of Maniram Dewan, the 1857 martyr. 
The Punjabi legend of Rasalu Kuar has been done into English by several 
translators from different oral sources. It was translated into English for the 
first time by General Abbot as early as 1854. Rasalu, according to the legend, 
was the son of King Salivahana of Sialkot, and scholars think that the story 
gives a hint of the true history of the Indo-Scythian hero who must have 
flourished between the first Arab invasions of Sind and Kabul and the rise of 
the Ghaznavid dynasty.*® Both valour and sacrifice for a noble cause are the 
basic ideas of the legend which is as follows : 

Rasalu meets a princess by the side of a well. She has some attendants with 
her. RasMu kills the attendants to talk freely with the princess, but falls into 
danger. He is about to be surrounded by people intending to kill him. He says 
to the princess : 

Here is your mother’s house. 

But for me it is a foreign land. 

For you I will lose my hfe 

And who will send the news back to my home ? 

The princess rephes : 

I will make a pyre of sandal wood 
By my brother Biram, I swear. 

If you lose your hfe for my sake 
I wiU leap into the flames.*® 

Sentiments of love and sacrifice are predominant in the legends of the 

“R. C. Temple, The Legends of the Punjab, Vol. I (Trubner & Co., Bombay and London, 1884), 

p. 1. 

»*Ibid., p. 21. 
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eastern region and the ideals of heroism and adventure are in those of the 
western. 


BALLADS 

Closely akin to legends, ballads are also narrative songs. They are shorter in 
form but more dramatic in character. In ballads the conflicts and problems of 
hfe of men and women are more pointed, crucial, direct and acute, and are 
insurmountable. Themes of ballads both in Western countries and in India 
end in tragedy. These are invariably based on real life and direct expe- 
rience. There is no promise of life after death for the characters of the ballads. 
Losses and gains are limited to the visible world of reality alone. Folk-ballads 
must have one eventful story running from the very beginning to the end with- 
out pause, diversion, or any other episode in it. One theme only will carry the 
reader from the beginning to the end. The dramatic suspense is also main- 
tained throughout. 

Folk-ballads have been collected from every part of India. There are regional 
differences in their character and motifs, and most of them do not satisfy each 
and every point of the definition of ballad in the real sense of the term. The 
ballads of Assam have been divided into four groups according to their subject- 
matter — historical, magical, realistic, and satirical.^’ The historical ballad 5ar- 
phukanar Gita is the most important from both literary and historical points of 
view. It describes events which occurred during the early nineteenth century in 
the course of Badancandra Barphukan’s invitation to the Burmese invaders 
to occupy the territory of Assam. Badancandra was an Ahom viceroy of Lower 
Assam in Gauhati. Other historical ballads of Assam are: Bakhararbarar 
Gita, Padum Kuvdrir Gita, Manirdma Devdnar Gita, Jayamati Kuvdrir Gita, and 
Ajan Fakirar Gita. Though each of them refers to one or two historical characters, 
the events and incidents described in them are not, strictly speaking, historical, 
because a lot of unhistorical and romantic elements have entered into them. 
In the ballads of magic, the emphasis is laid more on the magical than on the 
realistic activities of hfe. Three ballads of this type have so far been collect- 
ed from oral tradition and published. They are Manikuvdrar Gita, Phul- 
kuvdrar Gita, and Jandgdbharur Gita. The last is the Assamese version of the 
Bengali ballad Gopicandrer Gita. The realistic ballads deal with the affairs 
of day-to-day life. Sometimes they express deep sentiments of love and affec- 
tion. Dubaldr Sdntir Gita, Sdudar Gita, Kanyd Bdramdhi, and Pagald Pdrvatir Gita 
are a few ballads of the reahstic group. These ballads are generally available 
in Lower Assam and Kamrup District. The satirical ballads of Assam are 
compositions oi a class of village buffoons known as Bhaura or Bahna. Strictly 
speaking, they cannot be called ballads in view of the fact that they have no 

^’PrafuUadatta Goswami, Ballads and Tales of Assam (Gauhati University, 1960), pp. 17-56. 
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Story in them. Bengal is particularly rich in ballads. A number of ballads 
have been published in English translation by the University of Calcutta. 
Western scholars were greatly impressed by them and bestowed on them their 
highest praise. These were mostly collected from the district of Mymensingh 
(now in Bangladesh) and they were published under the editorship of Dr Dinesh 
Chandra Sen with the title Maimansithha-gUika by Calcutta University in 1923. 
Another volume was also brought out by the same editor under the title Puna- 
vanga-gUika (Calcutta University, 1932) ; this contains a collection from 
the districts of Sylhet, Noakhali, and Chittagong, all now in Bangladesh. 
Selected ballads were also rendered into English by Dr Dinesh Chandra Sen 
and published under the title Eastern Bengal Ballads (Calcutta, 1926). Some 
of these are the finest specimens of Indian folk-ballads. They express the 
deepest sentiments of love and sacrifice based on the realities of human lives. 
Love is the motif of almost all the ballads collected from this area, and they 
have, therefore, a universal appeal. They have been justly classified as ‘love 
ballads’ by a European scholar.^® Though the basic sentiment of folk-ballads 
all over the world is love, it must be admitted that this sentiment predominates 
in the ballads from Mymensingh. They are also intensely lyrical in character. 
Of a ballad entitled Mahuyd it has been remarked by a foreign scholar that 
‘lyrical points form the most characteristic feature of the ballad and, I do 
not hesitate to say, its most valuable artistic achievement. We could call it 
the art of poetic abbreviation’,^* The ballad describes the story of love and 
sacrifice of a gypsy girl and a boy of a high family. In the ballads from the 
Punjab, Rajasthan, and Kashmir, heroic sentiments predominate, but senti- 
ments of love and sacrifice are not altogether lacking in them. Ballads of 
Andhra Pradesh are generally full of pathos. The episodes of Kamamma and 
Sanyasamma, who sacrificed their lives on the funeral pyre of their husbands, 
have been dealt with in these ballads. There are also ballads of Vira Rajamma, 
Laksmamma, and Pal Thahga, who had to undergo physical tortures by 
their mothers-in-law and to sacrifice their innocent lives just because of suspi- 
cion about their character by their husbands. The ballad of Bala Nagamma, 
who was tortured by her step-mother, is very famous and is full of pathos. 

MYTH 

Myth, which is also considered by Western folklorists as one of the aspects 
of folk-fiterature, has been defined by some as ‘a story, presented as having 
actually occurred in a previous age, explaining the cosmological and super- 
natural traditions of a people, their gods, heroes, cultural traits, religious 

“Dusan Zbavitel, Bengdi Folk-ballads from Mymensingh and the Problem of Their Authenticity (Calcutta 
University, 1963), p. 9. 

*>Ibid., p. 38. 
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beliefs, etc. The purpose of myth is to explain . . . matters in the “science 
of a pre-scientific age”.’®® Man’s eternal quest to know the basic truth of the 
natural phenomena led him to invent myths. This is universal in its core 
and India, being an ancient country with a long and continued traditional 
heritage and culture, has also inherited a rich storehouse of myths written and 
unwritten. There are, for instance, creation myths in which the origin of the 
world and mankind is described. An example from Madhya Pradesh is : 

‘When the world would not remain steady. Mother Earth caused birds 
to be bom. The first birds had four legs. But after they were born Mother 
Earth took two legs from each and set them below the earth hke the pillars 
of a house. Resting on the legs of crores of birds the world became 
steady.’®^ 

There are also myths about the origin of the sun, the moon, and the stars, 
which tell how these objects originated and were ultimately set into the sky 
permanently. There are animal and bird myths also in which the origin of 
various species of animals and birds has been described. 

FOLK-DRAMA 

Folk-drama is another element in folk-literature which can be found 
in some form or other in the various States of India. In Bengal this 
form of folk-literature attained a high level of maturity. The older type of folk- 
drama in Bengal is known as Knna-yalra and the more modern type as 
only ydtra. In most cases ydtra plays used to be performed on the occasion 
of religious festivals as the themes themselves had always a religious 
appeal. Folk-drama in every part of the country used to adopt themes from 
the popular Indian epics and the Puranas. With the passing of time, folk- 
drama is gradually becoming more and more secular in character and spirit, 
and traditional subjects and techniques are being replaced by current social 
and political themes and modern stagecraft. In Madhya Pradesh folk-drama 
is known as mach, in Gujarat as bhaoydni, in Assam as ankiyd, in Karnataka 
as bayalatd, in Tamil Nadu as terukkuttu, in Andhra as kuravanji, and in Maha- 
rastra as tamdid. In spite of linguistic differences, the folk-dramas of India have 
something in common which is found in their spirit. 

Though modern civilization based on science and industry is posing a great 
threat to these unsophisticated forms of rural culture, the spirit of the simple 
rustic people still persists. The drive against illiteracy after Independence 
may have disturbed the continuity of the ‘oral’ tradition of this culture, but 
folk-literature remains an integral part of India’s social life to this day. 

®“Maria Leach (Ed.), Standard Dictionary of Folklore, Mythology and Legend, Vol. II (Funk and 
Wagnalls Company, New York, 1950), p. 778. 

“Werrier Elwin, Myths of Middle India (Oxford University Press, London, 1949), p. 34. 
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NEPAL 


INTRODUCTION 

N epal, an independent Hindu kingdom in the Himalayas, is regarded as 
the meeting place of the three of Asia’s great civilizations, Indian, Tibetan, 
and Chinese. But culturally, traditionally as well as historically, Nepal is closest 
to India, its immediate southern neighbour. The valley of Nepal, as D. R. 
Regmi observes, ‘was never regarded as outside India’s sphere of influence’.^ 
It has, however, developed an independent culture of its own from a period 
earlier than that of Buddha. Saivism and Vaisnavism, two major divisions of 
Hinduism, and Buddhism have been prevalent in Nepal from the remote past. 
Saktism found in Nepal is only Saiva in character. They all have played very 
significant roles in the rehgious as well as the cultural history of the land without 
having even been factors of dissension and disunity. The earliest Indian refer- 
ence to Nepal is found in Kautilya’s Arthasastra, where he speaks of two kinds 
of Nepalese blankets, Bhihgisi and Apasaraka, being sold in Pataliputra.® 
Buddhism was carried to Nepal by the missionaries ofAsoka who himself visited 
this land accompanied by one of his daughters, Carumati. The latter is tradi- 
tionally believed to have settled down in Nepal. All the historical dynasties of 
Nepal — 'the Licchavis, the Thakuris, the Karnatakas, the Mallas, and the 
Shahs — were Hindus and emigrants from India. Nepal is the only kingdom in 
the world which has ‘an unbroken tradition of Hindu kings following Hindu 
religion’.® The valley was within the limits of the Maurya empire under Asoka 
in the third century b.c.* It is learnt from the Allahabad praiasti (verse 22) of 
Samudragupta that Nepal was ‘an autonomous frontier state, paying tribute 
and yielding obedience to the paramount Gupta power’.® According to Bana’s 
Harsacarita (Chapter III), King Harsa ‘exacted tribute from an inaccessible 
land of snowy mountains’, which may be identified with Nepal.® During the 
Pala period India’s cultural contacts with Nepal were maintained. It is said 
that Dhiman and his son Vitapala, two celebrated Indian artists belonging to 

* D. R. Regmi, Ancient Nepal (Calcutta, 1960), p. 40. 

^A.S., II. 11. 30. 

® Lokesh Chandra and others (Eds.), India’s Contribution to World Thought and Culture (Madras, 1970), 
p. 373. 

* Hemchandra Raychaudhuri, Political History of Ancient India (Calcutta, 1938), p. 254 and Vincent 
A. Smith, The Early History of India (Oxford, 1962), p. 380. 

® Vincent A. Smith, loc. cit. 

® Radha Kumud Mookeiji, Harsha (Delhi, 1959), p. 30. 
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the reign of Devapala (a.d. 810-50), visited Nepal. The medieval art of Nepal 
is ‘almost an offshoot of the Pala style’.’ It appears from the Tibetan annals that 
Buddhist deary as hke Santaraksita, Padmasambhava, and Atisa, who went to 
Tibet from India spent some time in Nepal. Mithila, which acquired a tradi- 
tional fame as a seat of learning and culture in the whole of India, has a fairly 
old history of close contact with Nepal. ‘The relations of Nepal and Mithila’, 
as Dr Jayakanta Mishra writes, ‘have been very intimate from remote times . . . 
It is said that for a number of years the direct route to plains from Nepal was 
through Mithila alone. That is why under the stress of Musalman invaders, 
Maithila rulers could seek refuge in Nepal so easily. . . Maithilas gained decided 
ascendency in the Nepalese court and their mother-tongue was loved and 
respected in all distinguished quarters. We know of several eminent pundits 
from Mithila who were invited to Nepalese courts... The result of all this 
intercomse was that Maithili became the most dignified of all languages in 
Nepal. . .The success of the lyrics of Vidyapati and his contemporaries and the 
glorious achievements of Maithila musicians of the day gave an added interest 
to Maithili in Nepal’.* 

INDIAN LITERATURE IN NEPAL AND ITS INFLUENCE 

The inroads of the Muslims into India forced men of arts and letters of 
the famous Indian centres of learning and culture such as Taksafrla, N^anda, 
Varanasi, Mithila, Vikramasila, and Odantapuri to seek shelter in other 
lands. Nepal provided a secure and lasting refuge to the emigrants. Many 
Indian scholars, siddhas, dedryas, and bhiksus went over there with their valuable 
manuscripts. These manuscripts were written in the Gupta, Kutila, Nagari, 
Maithili, and Bengali scripts then prevaih'ng in northern and eastern India. 
Other people from different parts of India also entered Nepal from time to time 
as conquerors, priests, or traders. They spoke their own languages, but learnt 
at the same time the local languages. Thus, the languages of the Rajput con- 
querors or conquerors from Karnataka and Khasa-desa® (the Khasa tribe lived 
and still lives in the Himalayan regions) intermingled with those of the local 
people leading to the evolution of the Gorkhali language which ultimately 
came to be known as Nepali. Some of the remoter tribes had maintained their 
Tibeto-Burman language which was an earlier form of the present-day Newari. 
But this language became saturated with Sanskrit and other Aryan elements. 
The people of Nepal, as we have seen, had come within the orbit of Indian 
civilization and thought-world, both Brahmanical and Buddhist, from the hoary 
past. They studied Sanskrit, Pali, and other Indian languages, and their great- 


’ Lokesh Chandra, loc. cit. 

• A History of MaitMli Literature, Vol. I (Allahabad, 1949), pp. 255-57. 

* For detaib about the Khasas, see D. R. Regmi, Medieval Nepal, Pt. I (Calcutta, 1965), pp. 710-35. 
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est contribution to the culture of India is that they have preserved large masses 
of the Mahayana Buddhist literature in Sanskrit. The originals of these Maha- 
yana texts, namely, Saddharmapundarika, Gandavyuha, Dadahhumlsvara, Paficavim- 
satisahasrika, Astasdhasrikd Prajndparamita, Satasahasrika Prajnaparamitd, etc. are 
lost in India. Besides the Buddhist texts, Nepal has preserved numerous ancient 
and medieval religious as weU as secular texts in Sanskrit and other Indian 
languages, the originals of many of which are also not to be found in India. 
The Sanskrit manuscripts preserved in Nepal include those of Vedic texts, the 
epics, Puranas, Tantras, Dharma-sastras, Darsanas, Kavyas, Vyakaranas, 
Kosas, Alahkara-sastras, Silpa-sastras,^ Niti-sastras, erotics, politics, and science. 
Thus, the valley of Nepal has served as a repository of ancient Indian cultural 
assets as well as a source of information regarding India’s ancient heritage and 
tradition. Besides the manuscripts of the original texts and texts copied in 
Nepal by local scribes, there are translations in Newari (which was the most 
advanced speech of Nepal all through but underwent a period of languishment 
for nearly 200 years since the arrival of the Gurkhas in a.d. 1768) as well as 
independent contributions in Sanskrit, Maithili, and Bengali by authors who 
were born and brought up in Nepal. 

Brian Houghton Hodgson discovered and collected 423 volumes of Sanskrit 
Buddhist manuscripts inNepal in 1824 and distributed them to different research 
organizations, libraries, and museums between 1827 and 1845. To the Asiatic 
Society of Bengal in Calcutta he presented ninety-four Sanskrit Buddhist manu- 
scripts; to the College of Fort William, sixty-six; to the Royal Asiatic Society, 
London, seventy-nine; to the India Office Library, London, thirty; to the 
Bodleian Library, Oxford, seven; and to the Institute of France and the Societe 
Asiatique de Paris, 147. Each one of these collections, with the exception of the 
small one presented to Oxford, suffices for an encyclopaedic treatment of 
Northern Buddhism. The collection of the Asiatic Society of Bengal supplied 
the material for Dr Rajendra Lala Mitra’s monumental work. The Sanskrit 
Buddhist Literature in Pfepal. Regarding the Sanskrit Buddhist literature of Nepal, 
Hodgson’s Essays on the Languages, Literature and Religion of Nepal and Tibet may 
be read with profit. In spite of the dispersal of so many Sanskrit Buddhist 
manuscripts from Nepal, scholars interested in ancient manuscripts of works on 
Northern Buddhism will find plenty of them, besides the manuscripts of many 
Hindu scriptures and classics, preserved in the National Archives of Nepal. 
Several volumes of catalogues of these manuscripts have been published by this 
institution. The National Library of Nepal has also published in three parts 
catalogues of the books preserved in the Library. Bhikshu Amritananda of 
Anandakuti Vidyapith, Swayambhu, has brought out in Nepali ten volumes 
of Buddhist history, literature, and philosophy from original Pali works found 
in Nepal. Several Indian scholars have studied a large number of manuscripts 
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found in Nepal and published their accounts. The contributions of Mahama- 
hopadhyaya Haraprasad Sastri deserve special mention in this connexion. 
Among his important works are: A Descriptive Catalogue of the Sanskrit Manu- 
scripts in the Government Collection of the Asiatic Society of Bengal (1917-57), A Mew 
Manuscript of Buddha-carita (1909), Motes on the Mewly-found Manuscript of Catuh- 
sataka by Aryadeva (1911), Discovery of Abhisamaydlahkdra by Maitreyanatha, Mepa- 
lese MSS. (1910), and A Catalogue of Palm-leaf and Selected Paper Manuscripts 
Belonging to the Durbar Library, Mepal (1905 and 1916). He has also contributed 
valuable articles on the newly-found old Nepalese manuscripts (1893), the 
recovery of a lost epic by Asvaghosa, and the manuscript in Sanskrit relating to 
Nepal (1909). The caryapadas discovered in the Durbar Library of Nepal in 1907 
are among his important finds. These are variously claimed as the earliest 
literary specimens of Old Bengali, Old Assamese, Old Oriya, Old Maithili as 
well as Old Hindi. Mm. Sastri did some original research in this direction 
and opined that these songs were examples of Old Bengah.^® Dr Suniti Kumar 
Chatterji analysed the hnguistic and philological aspects of these songs com- 
posed and sung by the various siddhdcdryas and established that they were no 
other than Old BengaU in their rudiments. These songs are sung to the 
accompaniment of dance and music by the Newars under the guidance of 
their vajrdcdryas (priests) in the valley of Kathmandu during specific festivals 
even now. The linguistic identity of the carydpadas still remains a vexed question 
among scholars, but the various claims certainly testify to the close kinship 
of those languages to one another and confirms the presence of a common 
culture in eastern India, embracing Mithila, Bengal, Assam, Orissa, and 
Nepal, of which Maithili was a main vehicle. Daniel Wright has furnished 
a long list of Sanskrit manuscripts procured by him in Nepal.^^ Although 
the fist consists mostly of Buddhist texts, there are also quite a few important 
Brahmanical Sanskrit texts such as the Bhagavad-Gitd, the Gxtagovinda, the 
Bhdgavata Purdna, the Siva Purdna, parts of the Padma and Skanda Purdrias, 
and the Mahdbhdrata, besides the Amarakosa, Maisadha-carita, Hitopadesa, 
Raghuvarhsa, etc. This corroborates the existence of a wide range of Indian 
literature preserved in Nepal. 

There were numerous Sanskrit inscriptions in Nepal even before the 
period of King Amsuvarman who ruled about a.d. 650. The inscriptions of 
Arhsuvarman prove that he was a great devotee of Lord Siva. In the Harigaon 
inscription,!® for example, which is one of the earliest inscriptions of Arhsu- 

Cf. Bauddha Gdna 0 Doha (Calcutta, 1323 b.s.). Introduction. 

Cf. The Origin and Development of the Bengali Language, Vol. I (London, 1970), pp. 115-17. 

** Cf. History of J^epal (Calcutta, 1958), Appendix IX. 

Sylvain Levi, Le Nepal, Etude Historique d'un Royaume Hindou, III, No. 13 (Paris, 1905), pp. 

85-88. 
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varman’s reign, he calls himself bhagavata-parama-hhattaraka-paiupati-paddnu- 
dhydta. ‘The dynastic, social, and religious history of Nepal between the fifth 
and the eighth centuries a.d. rests on the sofid foundation of hundreds of 
Sanskrit inscriptions written in beautiful Gupta-Brahmi characters. In fact, 
Nepal has preserved more numerous Gupta-Brahmi inscriptions than even 
India. 

The MaUa' kings of Nepal were patrons of learning. Some of them were 
poets of renown and others used to compose devotional songs or hymns. 
Although Newari was the language of the court tiU a.d. 1768, the production 
of literature in Maithili, Bengali, and Sanskrit was encouraged and patro- 
nized by the Malla kings. Bhupatindramalla’s (a.d. 1695-1722) Bhdsd-gita 
preserved in the Durbar Library is a remarkable collection of Maithili songs.^® 
They are on a variety of topics. There are devotional songs on Siva, Gauri, 
Hari, and Sakti. But the bulk of the songs (more than half) are on Sakti. 
Jagatprakasamalla (a.d. 1655-76) and Ranajitamalla [c. a.d. 1722-72) com- 
posed devotional songs in Maithili. While the songs of the former are on 
the ten avatdras, on Visnu, and on Sadasiva, most of the songs of the latter are 
on Sakti. He also wrote hymns whoUy in Sanskrit. Many plays were also 
written in Nepal in Maithili, Bengali, and Sanskrit either by the Malla kings 
themselves or under their patronage, and they are preserved in the manu- 
script form. Dramatists generally took their stories from the Rdmdyana, the 
Mahdbhdrata, the Harivamsa, the Puranas, and various popular Sanskrit classics. 
From the beginning of the seventeenth century to the second quarter of the 
eighteenth, Maithih drama flourished at its height in Nepal and the Sanskrit 
drama acted as the model framework for some time. The tradition of the 
Maithili school of music also influenced the course of this literary activity to 
a great extent. Among the Maithili dramas written in Nepal, mention may 
be made oi Hara-Gaurl-vivdha (a.d. 1629) by Jagajjyotirmalla (a.d. 1617-33), 
Gita-digambara (a.d. 1655) by Vamsamani Jha in the reign of Pratapamalla 
(a.d. 1641-74), Prabhdvatl-harana [c. a.d. 1656) by Jagatprakasamalla, Bhdrata- 
ndtakam by Jitamitramalla (a.d. 1682-95), and Andhakdsura-vadha-updkhydna 
(a.d. 1768) written under the patronage of Ranajitamalla.^* Vaihsamani’s 
Gita-digambara is a very famous dramatic work written ‘in imitation of Jaya- 
deva’s Gitagovinda. But it has a hymn to the united form of Hara and Parvati 


Lokesh Chandra, op. cit., p. 212. 

This manuscript of the Durbar Library is a find of Mm. Haraprasad Sastri and Dr P. G. Bagchi. 
It contains, according to Dr Bagchi, eighty-one songs only. But Dr Jayakanta Mishra has found 
another manuscript of this work in the Library of Rajaguru Hemaraja Sharma of Nepal, which 
contains 173 songs. 

1* For a detailed description of the Maithili dramas in Nepal, see Jayakanta Mishra, op. cit., 
pp. 253-86 and D. R. Regmi, Medieval Nepal, Pt. II (Calcutta, 1966), pp. 849-54. 
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in Hindi which has a ring of Tulasidasa’.” There are some dramas either 
in Bengali or in mixed Maithili-Bengali. For example, Goplcandra-natakam 
(a.d. 1690) by Jitamitramalla is in Bengali, whereas Krma-kaildsa-yatrd-upd- 
khydna, Rdmdyana-ndtakam, and Rdmacarita — all written under the patronage 
of Ranajitamalla — ^and Gopicandra {c. a.d. 1712) under BhupatindramaUa are 
mostly in Bengali. This intense dramatic activity in Maithili and Bengali 
in Nepal ended in a.d. 1768 when the valley of Nepal came under the Gurkhas 
and Gorkhali was introduced into the court. The earliest Sanskrit drama written 
in Nepal is probably Mahirdvana-vadha-ndtaka (a.d. 1337) by Jayata in the 
reign of Jayarimalla (a.d. 1320-44). Among other dramatic works in Sanskrit 
the following deserve mention: Maddlasd-jdtismarana-ndtaka by Ramadasa in 
the reign of Jayaraja Deva (a.d. 1347-61), Rdmdyana-ndtaka in four acts written 
by Dharmagupta in the reign of Jayasthitimalla (a.d. 1382-95), Bhairavdnanda- 
ndtaka by Manika, court poet of Jayasthitimalla, and Pdndava-vijaya-ndtaka by 
Jayaranamalla {c. a.d. 1516-29). The majority of the Sanskrit plays were 
religious in tone, as they drew their plots from either the Rdmdyana or the 
Mahdbhdrata or the Puranas. A few dramas appear to be secular, for example, 
Bhairavdnanda-ndtaka, the hero of the piece being Bhairava and the heroine 
Madanavatl, a celestial damsel cursed by a sage to take a human form. The 
form of Nepalese Sanskrit drama generally followed the pattern of the classical 
Sanskrit drama. Manuscripts by Nepalese authors covering original contri- 
butions in Sanskrit in various other fields are also found in abundance in Nepal. 
Some important works among these are mentioned according to the subjects 
dealt with: Astronomy — Siddhi-sdra (a.d. 1412) by Jyotirmalla (a.d. 1409-29), 
Graha-darpana (a.d. 1740) by Balananda during the reign of Ranajitamalla, 
and Ganita-manjarl (a.d. 1766) by Ranajitamalla; Purana — Svayambhu Purdna 
probably written during the reign of Yaksamalla (a.d. 1428-82), Pasupati 
Purdna {c. a.d. 1504), and Nepdla-mdhdtmya {c. a.d. 1583); Tantra — Kdlikuldr- 
nava Tantra [c. a.d. 1747); Kavya — Krsna-carita by Vaihsamani; Politics — • 
Kusopadesa-pkd (a.d. 1524) by Bandhavasena; Erotics — JVdgara-sarvasva-tikd 
by Jagajjyotirmalla; Ayurvedsi—Togamanjari (a.d. 1726) by Vardhamana; 
Music, Dance, and Histrionics — Sangita-candra by Jagajjyotirmalla, and 
Hastamuktdvali-tikd (a.d. 1765) by Ghanasyama. 

Many Sanskrit texts were translated into Newari. Of them the following 
deserve mention: the Ndrada Smrti, the Hitopadesa, the Vetdla-pancavirhsati, the 
Amarakosa, the Madana-vinoda, the Cdnakya-sdra-sangraha, the Suka-saptati, and 
the Vaidydnga (a book on Ayurvedic medicine). Canakya’s sayings were very 
popular in Nepal and it is even possible that the version mentioned was 

" Cf. Haraprasad Sastri, A Catalogue of Palm-leaf and Selected Paper Manuscripts Belonging to the 
Durbar Library, Mepal, Vol. I (Calcutta, 1905), Preface, p. xxxvi. 
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(Compiled there. There are, besides, some works written in the mixed Sanskrit- 
Newari language, namely, Jyotirdja-karanasya (a.d. 1421), Nepdla-bhasa-cikitsd 
(a.d. 1441), Svarodaya-dasa (a.d. 1462), etc. The first is a work on astronomy, 
the second on medicine, and the last on astrology. There was no written com- 
position in Nepali prior to the early nineteenth century. By the mid-nineteenth 
century a number of Sanskrit works, such as Dasakumdra-carita, a part of the 
Hitopadeia, etc., had been translated into Nepali. The greatest figure in Nepali 
hterature of the period, Bhanubhakta Acharya, wrote the story of the Rdmdyana 
based on the Adhydtma Rdmdyana. Nepali poets drew inspiration from Sanskrit 
for the purification or elevation of the language. 

The Malla kings of Nepal had knowledge of the Vaisnava poems also 
and very much liked those poems composed in Maithih and Bengali. Vidya- 
pati, renowned poet of Mithila, was a special favourite with them. He was 
a ‘great force’ in Nepal. The Nepalese poets made experiments in writing 
according to the style and standard set by him. According to Dr Jayakanta 
Mishra, ‘the Malla kings of Nepal themselves wrote after Vidyapati and 
induced many poets and musicians to do the same’.^® The death of Kamsa- 
narayana (a.d. ? 1496-1527), last king of the Ainivma dynasty, was followed 
by a lull in the literary activity in Mithila for a number of years. The ‘centre 
of gravity’, therefore, shifted to Nepal where Maithili language and literature 
had already been under the patronage of the royal courts. This also led to 
Vidyapati’s successors, from about a.d. 1527 onwards, being mostly made up 
of Nepalese writers.®® A large number of manuscripts of Vidyapati’s padas 
have been preserved in the Bir Library as well as in the Library of Rajaguru 
Hemaraja Sharma of Nepal. The Nepalese poets used to compose poems 
also in Bhojpuri, Awadhi, and Brajabuli, besides Sanskrit and Maithili. In 
modern times, the great Newari poet Siddhidas (1867-1929) was greatly 
influenced by the literary and cultural renaissance in India. He came parti- 
cularly under the influence of Swami Vivekananda, patriot-prophet of modern 
India, which was reflected in his life and works. 

LANGUAGES AND SCRIPTS 

Nepali and Newari are the two major languages of Nepal. Maithili is the 
language of the Terai portion of the territory. Nepali, official language of the 
kingdom, was called Gorkhali or Khaskura or Parbatiya in the past and Newari 
now goes by the name of ‘Nepala-bhasa’. Both Nepali and Nep^a-bhasa 
(Newari) have been influenced to a great extent by Sanskrit, Pali, Prakrit, 
and other Indian languages such as Maithili, Bengali, and Hindi. Many 

Lokesh Chandra, op. cit., p. 37. 

“Jayakanta Mishra, op. cit., p. 182. 

•» Ibid., p. 225. 
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words from Urdu as well as from the languages of South India have also 
found place in the major languages of Nepal. Nepah is a language belonging 
to the Indo-Aryan speech family, and closely allied to Hindi, Rajasthani, 
Awadhi, Maithili, Bengali, and the rest. So far as Newari is concerned, as much 
as fifty per cent of the vocabulary is derived from or related to Sanskrit.^^ 
D. R. Regmi writes; ‘The Newari language, the language of the valley of 
Nepal during the pre-Gurkha days, grew under the impact of varied in- 
fluences emanating from Sanskrit and its literature. The Sanskritic influence 
had been felt in so many ways semantically and morphologically and this 
was most powerful in the later middle ages while the language was taking a 
definite shape through its own literary writing’. 22 Because of the intimate 
connexion of the Nepalese scholars with the learned people of Varanasi and 
Kuruksetra, Sanskrit and Hindi have all through played a prominent part 
in the growth of the languages of Nepal. Urdu ghazals also found place in 
the valley. A fair number of words of Portuguese origin like acar, almari, balti, 
chabi, kamra, etc. have since become common Nepali words through the in- 
fluence of Hindi and Urdu. 

In the matter of scripts also, Nepal has been profoundly influenced by 
India. The Newars took India’s scripts. The Devanagari script is now com- 
monly used in the every'day Ufe by the people of Nepal. There are instances 
of the use of the Bengali, Oriya, MaithUi, Gurumukhi, Gujarati, Tamil, and 
Telugu scripts besides Sarada here and there. Just a cursory glance at the 
scripts of Gomu, Bhujimu, Ranjana, and Modern Newari will show how greatly 
they have been influenced by Indian scripts. The earlier written documents 
found in Nepal are in Sanskrit and in the Gupta and Kutila scripts. The 
Gupta script underwent various stages of modifications in Nepal, which led 
ultimately to the emergence of the Newari script. The latter bears close re- 
semblance also to the Maithifi and Bengali scripts. The extant manuscripts 
in Newari as well as in Sanskrit, dating from the last quarter of the seventeenth 
century, are mostly written in the Newari script. The Newari script, however, 
has never been cast in type for printing and ail printing in Newari is done in 
Devanagari in which Nepali or Gorkhah is also written and printed. Ancient 
monuments, ruins, shnnes, caityas, pillars, inscriptions, plates, manuscripts, 
etc. found in Nepal give us sufficient mformation and specimens of various 
Indian scripts in vogue from time to time. Sanskrit, which is the language 
of ancient Indian religious books, is called devabhdsa (the language of the gods) 
also in Nepal. It is written and printed in the Devanagari script which has 
been recognized as the national script of Nepal. 


” Cf. D. R. R^mi, Ancient Nepal, p. 39. 
** Medieml Nepal, Pt. II, p. 825. 
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CENTRAL ASIA 

(INCLUDING NORTHERN AFGHANISTAN) 
INTRODUCTION 

T he central area of the mainland of Asia lies approximately between 
60° East and 105° East Longitude and 35° North and 45° North Latitude. 
This region includes parts of Kazakhstan and Turkmenistan, Uzbekistan, 
Khirgizia, and Tadzhikistan of the USSR; Sinkiang up to the Nan-shan in 
China; Mongolia below the Altai range; northern fringes of Tibet; north- 
western borders of the Indian Sub-continent; and northern Afghanistan. 
But traditionally, Central Asia is considered to comprise the above-noted 
territories of the USSR and China alone. There is ample evidence to show 
that the Indian Sub-continent could communicate with Central Asia through 
the route connecting Kashmir with the Sinkiang region and through the 
roads runrung through the areas now in Afghanistan. India’s contact with 
Chinese Central Asia, particularly with Khotan, might have started in the 
centuries preceding the Christian era. The routes to Chinese and Soviet 
Central Asia and also to Bactria were for centuries very important in inter- 
national trade, in which India was a participant. Archaeological discoveries 
since the second half of the nineteenth century and, in certain cases, known 
literary sources indicate Indian influences on the literature, rehgion, art, 
and society of several of the above-mentioned territories in the first millennium 
A.D. The most important of the areas of Indian influence were Shan-shan 
(Kroraina), Khotan, Kuchi (Kucha), and Agnidesa (Yen-ch’i or Karashar) 
in Chinese Central Asia, Sogdiana on the Oxus in Soviet Central Asia, and 
Bactria in northern Afghanistan. In the case of certain areas like Khotan and 
the territories on the Oxus, contact with India might have begun long before 
the beginning of the Christian era.^ 

Among the forces responsible for introducing Indian elements in Soviet 
and Chinese Central Asia were Indian emigrants, mostly missionaries and 
traders. The Indian participants in Central Asian trade, who might have 
settled in some of these regions, were among the greatest purveyors of Indian 
culture. In the Kusana age, the establishment of a central authority over 

1 J. K. Dabbs, History of the Discovery and Exploration of Chinese Turkestan (Hague, 1963), pp. 37ff.; 
N. Ettinger, The Heartland of Asia (London, 1971), pp. 92ff.; B. A. Litvinsky, An Outline of the History 
of Buddhism in Central Asia (Moscow, 1968), p. 8. 
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a vast area touching Merv, Tashkent, and Kashgarh as well as remote areas 
of the Indian Sub-continent drew Central Asia nearer to India. Moreover, 
the Kusana empire had special relations with the Central Asian States of 
Kashgarh, Khotan, and Kucha. In the Kusana period Buddhism was made 
popular in Chinese as well as Soviet Central Asia, where for centuries it 
remained the most dominant religion. With Buddhism, Indian thoughts, 
languages, and Uteratures, and their vehicles, Kharosthi and Brahmi scripts, 
found their way to different territories of Central Asia and China. Sojourns 
of Indian and non-Indian Buddhist scholars in different locahties of Central 
Asia, and visits of Central Asian and Chinese savants (coming through Central 
Asia) to India, made the Indian impact on Central Asia greatly felt in different 
periods of the first millennium a.d. 

USE OF PRAKRIT IN KHAROSTHI SCRIPT 

Kharosthi seems to have been introduced in Central Asia earlier than 
Br^mi. Legends in Prakrit inscribed in the Kharosthi script (as well as in 
Chinese characters) can be noticed on the coins of a group of rulers (of Indo- 
Parthian origin ?) struck in or near Khotan during the first century b.c. and 
the first century a.d. These rulers might have been responsible for the official 
use of the above language and script in a territory in Sinkiang. These might 
have been known in Khotan from a still earher age, since a persistent local 
tradition speaks of an Indian contingent in the original population of that 
country.* The continuation of the use of Prakrit and Kharosthi in Khotan 
in the third/fourth century a.d. is suggested by a record (No. 661) found at 
Endere, written in a dialect of Prakrit. This dialect is, however, different 
on certain points from that used in numerous inscriptions on wood, leather, 
silk, etc. discovered at Lou-lan, Niya, and Endere, which were within the 
Emits of ancient Shan-shan. These documents, which deal with administrative, 
legal, and personal matters and, in some cases, also with rehgious or philo- 
sophical themes, indicate that in the third/fourth century a form of Prakrit 
was used by the officialdom and also by the Indianized or Indian Buddhist 
commimity of Shan-shan. In this coimexion, we may refer to the Prakrit 
inscriptions in Kharosthi characters of the second/third century a.d. found 
at Miran, which was in Shan-shan, and Lo-yang, which was a great centre 
of Buddhist studies in China.® This form of Prakrit, which is now called by 
scholars as Gandhari Prakrit, agrees closely with the language of the post- 
Asokan Kharosthi inscriptions of the north-western part of the Indian Sub- 

* Jotmud of the Nundsmatie Society of India, Vol. XXXV (1973), pp. 104-5. 

» E. J. Rapson, E. Senart, and A. Boyer, Kharosthi Inscriptions Discovered by Sir Aurel Stein in Chinese 
Turkestan, Vol. I (Oxford, 1920), pp. Iff.; Bulletin of the School of Oriental and African Studies [BSOAS), 
Vol. XXIV, p. 527. 
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continent (including Gandhara) , At the same time, it differs from other varieties 
of Prakrit according to the degree of modification in its inflectional system. 
It was subjected to two foreign influences, viz. Iranian and that of the native 
language of Kroraina. Loan-words from several non-Indian languages like 
Iranian (including Sogdian), Greek, Tibetan, etc. may be traced in Gandhari 
Prakrit. The pronunciation of Prakrit words also was affected by the phonetic 
structure of ‘Krorainic’.* Several innovations were made in the Kharosthi 
script which was employed to write Gandhari Prakrit. Among them were 
a sign for expressing long vowels, which had not been used in Kharosthi of 
north-western India, and certain compound letters (like kma, Imy, etc.) and 
modified forms of several letters {ka, ga^ ca, etc.) devised obviously to record 
local pronunciations. 

Gandhari Prakrit had its own hterature as evinced by the Prakrit recension 
of the Dhammapada, fragments of a manuscript of which were discovered in 
Khotan in 1892 and 1897. Written in Kharosthi in the first or second century 
A.D., it is the oldest surviving manuscript of an Indian text. The text itself 
is the only extensively known early Buddhist treatise in an Indian language 
other than Sanskrit or Pali.® There are indications that Gandhari Prakrit 
had a fairly extensive literature. A few of the aforementioned Kharosthi re- 
cords (Nos. 501, 510, and pardy also 204) contain literary pieces which might 
have been composed in the Shan-shan area itself. In fact, one of the inscriptions 
(No. 514) includes among the subjects of study grammar, music, astronomy, 
the technique of writing poetry, etc. In the Shan-shan kingdom of the third/ 
fourth century A.D., which was under strong cultural influence from India, 
local literary compositions should have included works in Gandhaii Prakrit. 
Traces of the influence of G^dhari Prakrit have been discernible in Khotanese, 
Agnean, Kuchean, Tibetan, and also in the remains of Sogdian, Uighur- 
Turkish, Mongohan, and Manchu texts. It appears that texts in Prakrit 
(Gandhari Prakrit) took a leading role in disseminating Buddhism in Central 
Asia and China. A closely similar form of Prakrit and the Kharosthi script had 
been in use inter alia for recording donations to Buddhist establishments in the 
north-western parts of the Indian Sub-continent and in its borderlands prior 
to the introduction of Buddhism in China. The Sarvastivadins were active 

* T. Burrow, The Language of the Kharosthi Documents from Chinese Turkestan (Cambridge, 1937), 
pp. V ff.; BSOAS, Vol. XII, pp. 764ff. The Central Asian Kharosthi alphabet has signs representing 
the letters d and which are absent from the Kharosthi script as used in the Indian Sub-continent. 
Cf. John Brough, The Gandhari Dhammapada (London, 1962), pp. 55ff.; E. J. Rapson, E. Senart, 
and A. Boyer, op. cit., the chart of Kharosthi letters. 

* John Brough, op. cit.. Introduction. Several Chinese translations of the Dhammapada are known 
to us. Of these Fa-ldiu-ching {DharmapadaSutra, translated in A.D. 224) and Fa-k’iu-p’i-yu-ching {Dharma- 
padduaddnaSutra, translated between a.d. 290 and 306) were probably based on a text similar to 
that of the Prakrit Dhammapada. Cf. P. C. Bagchi, India and Central Asia {ICA), Calcutta, 1955, p. 99. 
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in these areas in pre-Kusana and Kusana periods. Buddhist texts were written 
in this language during the Kusana age, as indicated by the Prakrit version 
of the pratitjia-samutpdda formula mentioned in the Kurram inscription of the 
year 2 1 (probably of the Saka era, equivalent to a.d, 99) . So the Sarvastivadins, 
who influenced the progress of Buddhism in Sinkiang, might have introduced 
there the Buddhist literature in Prakrit. This language was perhaps well 
known to many of the earliest translators of Buddhist texts into Chinese. 
There were among them, until a.d. 316, six Yiieh-chihs, four An-hsis 
(Parthians), three Sogdians, and six Indians. Many of them might have hailed 
from the Yiieh-chih (Kusana) territory or from regions once included in 
that empire, which incorporated large areas now in the Indian Sub-continent 
and Afghanistan and to which were annexed parts of An-hsi or Parthia and 
Sogdiana to the north of the Oxus. It is perhaps not without significance that 
Lo-yang (in China), where many of these early translators lived and worked, 
has yielded a Prakrit inscription in Kharosthi characters, referring to Buddhist 
Sahgha. It has also been claimed that some Mahay^a texts might have first 
reached China in a Prakrit form, although the versions available to us are 
highly Sanskritized but for a few verses which are in Buddhist hybrid Sanskrit. 
The earliest extant Chinese versions of the Sukhdvativyiiha (third century a.d. 
or earlier) show ‘unmistakable influence of Gandhi’. Thus the importance 
of this language in Central Asia is quite out of proportion to the relatively 
small number of documents discovered so far. Transliterations of non-Chinese 
words in some old Chinese renderings of the Buddhist texts like the Dtrghdgama 
point to their originals having been in Prakrit (G^dhari Prakrit). If the 
Dirghdgama, which was rendered into Chinese in a.d. 413, was translated from 
a Gandhari text, then Gandhari was known in China and Chinese Central 
Asia in the early fifth century a.d. Since Brahmi became popular in Khotan 
between the periods of Sung Yun (early sixth century a.d.) and Hiuen 
Tsang (seventh century a.d,), the practice of writing Gandhari Prakrit in 
KJiarosthi may be taken to have been in vogue in Khotan up to the sixth 
century a.d.® 

The earliest use of Prakrit in Soviet Central Asia is suggested by a Kharosthi 
inscription in Tadzhikistan, datable to c. first century B.c. Even if such a dating 
is questioned, there is perhaps no doubt that Prakrit and Kharos^ were two 
important media for spreading Buddhism in the territories now in Afghanistan 
and to the north of the Oxus during the Kusana period. In this connexion, 
we can refer to the Kharosthi inscriptions found at Wardak and Qunduz 
(Afghanistan) and at Fayaz Tepe and Kara Tepe near Termez in Tadzhikistan 
(USSR). The use of the script and the language concerned for secular purposes 

* BSOAS, XII, p. 764; XXVIII, p. 609; XXIV, p. 527 and Asia Major (Old Series), Vol. II, 
pp. 270-71. 
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is indicated by the Dasht-e-Nawur record in Afghanistan, inscriptions on gold 
slabs discovered at Dalverzin Tepe in Uzbekistan, etc.’ 

USE OF BRAHMI script 

Brahmi was the other Indian script used for writing Prakrit during the 
period from the second to the fourth century a.d. in loealities now included in 
Soviet Central Asia. Brahmi inscriptions of didactic as well as donative nature 
ha\ e been discovered at Kara Tepe.* Of the two Indian languages, Prakrit and 
Sanskrit, known in Central Asia in the first millennium a.d., Sanskrit used 
to be written in Brahmi. Its use for thLs purpose in Soviet Central Asia is indi- 
cated by the discovery, near the town of Merv, of parts of the text of Sanskrit 
Vinaya of the Sarvastivada school consisting of more than 200 leaves written 
in the Brahmi of about the fifth century a.d. The use of Brahmi is also corro- 
borated by the find at Zang Tepe of fragments of Sanskrit manuscripts (dealing 
with Sahgha, Dharma, bkikm, dana, etc.) written in the Brahmi of about the 
sixth/seventh century a.d. Even if such manuscripts are considered to have been 
imported in Soviet Central Asia from outside, their locations should suggest 
that Sanskrit and Brahmi were read and understood there in the centuries to 
which they are datable. We may add here that Merv seems to be the western- 
most locality known so far to have yielded a Sanskrit manuscript.® 

In Chinese Central Asia, Brahmi was regularly used for writing not only 
Sanskrit, but also Kuchean (=Tokharian B, language of Kuchi or Kucha), 
Agnean (=Tokharian A, language of Agnide^a or the Karashar area), and 
Saka-Khotanese.i® The greater part of the extant Saka-Khotanese manuscripts 
has been found at Ch’ien-fo-tung, Tun-huang (Kansu, north-western China), 
etc. Agnean and Kuchean, which belong to the Indo-European group of lan- 
guages, are represented by manuscripts found in the eastern part of the Tarim 
basin and in Tun-huang, Sanskrit manuscripts have been discovered in numer- 
ous areas including Tumshuq, the Kucha region (Qizil, Qumtura, Kirish, 
Achiy-Ilak, etc.), Shorchuq, the Turfan oasis (Xocho, Yarxoto, Murtuq, 


’ B. A. Litvinsky, op. cit., p. 8; S. Konow, Corpus Inscripiiomm Indicanim, Vol. II, Pt. I, p. 170; 
Vestnik Drevnei Istorii, No. 3 (1974), p. 125 and No. 1 (1976), p. 74; Bulktin de VEcoU frartfaise d'Extrlme- 
Orient, Vol. LXI (1974), pp. 22 and 58. 

* B. Y. Stavisky, Novuie Pfahodki m Kara-Tepe v Starom Termeze (Moscow, 1975), p. 70. For an 
evidence of the use of Brahmi in c. fifth century a.d. in the Dilverdzhina area, situated in northern 
Afghanistan and not very far from Soviet Central Asia, see Drevniya Baktriya (1976). pp. 170-71, 

* M. Vorobyova-Desyatovskaya and E. Tyomkin, ‘Nauka i Zhizn’, Indiyskiye Rukopisi v Ttarkmeni, 
No. 1 (1966), p. 261 ; BA. Litvinsky, op. cit., p. 65; Journal of the Asiatic Society (JAS), Vol. XI (1969), 
pp. 10-11. The Merv manuscript consists of either pieces of birch-bark or palm-leaves. 

One Saka language or dialect called Hvatanau or Hvamano (<Hvatanaka=Khotanese) was 
spoken and written in the kingdom of Khotan from about the seventh to the tenth century a.d., 
and another of uncertain name (indicated in the word kdScake of document No. 8 ?) was used in 
Tumshuq and Murtuq in the same period. 
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Sangim, B^aklik, Toyoq, etc.), Tun-huang, Kashgarh, and the Khotan region. 
Sanskrit treatises are known to have been included in the famous Bower, God- 
frey, Macartney, and Weber manuscripts recovered from the Kucha region.^^ 
Texts in the Brahmi script written on birch-bark, palm-leaves, leather, and 
paper, and also block-prints of the same script have been unearthed in areas 
to the north and south of the Takla Makan desert. Among the manuscripts 
found in the localities on the northern route^^ connecting China with countries 
on its west are those written in Brahmi comparable with the Kusana, Gupta, 
Sarada, and Pala varieties of Indian Brahmi and also with the forms used in 
the Gilgit manuscripts. Many of the Sanskrit manuscripts found in Chinese 
Central Asia might have been imported from India. But several of them and 
all of the Kuchean, Agnean, and Saka manuscripts were written in Chinese 
Central Asia.^* Tables of Brahmi syllabary obviously meant for teaching 
the script to students have been discovered in fair numbers. Hiuen Tsang 
attested to the use of Br^mi as a local script in different areas of Chinese 
Central Asia. He observed that in Agnidesa or Karashar, the ‘writing is taken 
from that of India with slight modifications’. In Kucha, he noticed that ‘writing 
was taken from India, but had been much altered’. In Kashgar, the pilgrim 
became aware of the fact that the local people had their writing ‘copied from 
that of India’, and that ‘although changes had been made, the substance was 
still preserved’. According to him, the writing in Chokkuka (Yarkand) ‘was 
like that of Khotan’, where ‘the system of writing had been taken from that of 
India, but the structure had been slightly altered by a sort of successive changes’. 
Thus, by the time of Hiuen Tsang’s travels in Central Asia in the first half of 
the seventh century a.d., Brahmi had not only become a popular script there, 
but also showed local developments to meet local needs.^^ Finds of manuscripts, 
datable to the second hcdf of the first millennium a.d., substantiate Hiuen 
Tsang’s statements. The local Brahmi to the north of the Takla Makan desert 
originated from a variety of Western (or North-western ?) Gupta script. But, 
whereas the earlier Gupta has an upright ductus, the North Central Asian type 
of script betrays a slanting style of writing. The basic consonants, as in Indian 


D. Diringer, The Alphabet (London, 1953), pp. 348ff.; JAS, Vol. XI, pp. 63ff.; W. Clawiter and 
L. Holzmann, Sanskrit Handschriften aus den Twfanfimden (Wiesbaden, 1967), pp. Iff.; A. F. R. Hoemle 
(Ed.), The Bower Manuscript (Calcutta, 1893), pp. Ixxxviff. P. G. Bagchi has observed that ‘we have 
a few Turkish documents in Brahmi’. Gf. ICA, p. 108. 

11 On this route were, as indicated by Hou-han-shu, regions like Ku-shih anterior (Yar-Khoten 
not far from Turfan), Yen-ch’i (Agnide^ or Karashar), Kuei-tzu (Kutsi, Kudu, or Kucha), Ku- 
mo (Bharuka or Akju), Wen-su (Uch-Turfan), and Su-lo (Kashgarh). 

1“ W. Clawiter and L. Holzmann, op. cit., pp. Iff.; D. Diringer, op. cit., pp. 346ff. 
i‘ Lokesh Chandra and others (Eds.), India’s Contribution to World Thought and Culture (Madras, 
1970), pp. 209ff.; Thomas Watters, On Tuan Chwang’s Travels in India, Vol. I, pp. 48, 59 and Vol. 
II, pp. 290, 293, and 295. 
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Brahmi, have an inherent a. But there are in this form of Brahmi special signs 
which have an inherent a. In Kuchean and Agnean, Sanskrit sounds like k, 
t, p, s, s, s, n, m, r, and I are somewhat attenuated and hence the corresponding 
Brahmi signs are underlined in manuscripts. In writing Agnean and Kuchean, 
signs of Gupta Brahmi, which had no corresponding sounds in these languages, 
were eliminated. On the other hand, some new signs were invented to represent 
peculiar indigenous sounds. The sporadic use of Brahrru in southern Chinese 
Central Asia in the early centuries of the Christian era is indicated by a few 
archaeological data including a wooden board bearing, on one side, a Kharos- 
thi inscription of the third/fourth century a.d. and, on the other, three lines 
in Brahmi characters of the Kusana period.^® Sung Ytm in the early sixth 
century a.d. noticed that the spoken language of Chokkuka (Yarkand) was 
like that of Khotan, but ‘the written character’ was that ‘of the Brahmanas’. 
Thus in the Yarkand area, Brahmi was very much in use in the sixth century 
a.d. The evidence of Sung Yun implies that Brahmi was not in regular use in 
Khotan about that period. The testimonies of Hiuen Tsang quoted above show 
that Brahmi was the script of Khotan as well as of Yarkand during the first 
half of the seventh century a.d. So Brahmi may be said to have become popular 
in Khotan in the sixth/seventh century a.d. Saka (including Khotanese) manu- 
scripts, written in Brahmi, are datable to different periods from the seventh 
to the tenth century a.d.“ The Khotanese script developed from a variety of 
the Gupta script. According to one theory, we have here cursive and calligra- 
phic types of writing. A close examination of several manuscripts would show 
Brahmi letters of the area concerned were of ‘thick’ and ‘thin’ appearance. 
Simple thin letters developed into slanting, and then ornamental (sometimes 
roundish) characters. Simple thick letters showed a tendency towards devel- 
oping into roundish (sometimes ornamented), and angular as well as slanting 
(sometimes ornamental) characters. The ductus of simple thin and thick letters, 
which perhaps indicates one of the earlier stages of Khotanese Brahmi, betrays 
influence of the ductus to the Kharosthi script. Kharosthi and Prakrit were 

L. Sander, PalaSgraphiscfies Zu dm. Sanskrit Handsekriften dtr Berliner Turfansamndmg (Wiesbaden, 
1968), pp. Iff.; Acta Orientalia, Yol. XII, pp. 13ff.; M. A. Stein, Ancient Khotan, Vol. I (Oxford, 1907), 
p. 369; M. A. Stein, Preliminary Report on a Journey of Archaeological and Topographical Exploration in 
Chinese Turkestan (London, 1901), p. 52, document No. N. XX, 1 . A few Br^mi letters can be noticed 
on the obverse as well as the reverse of the Kharosthi document No. 661 found at Endere (E. J. 
Rapson, E. Senart, and A. Boyer, op. cit., Vol. II, 1927, p. 244). Similarly, a few Brahmi cha- 
racters as well as Kharosthi letters appear on a record (No. N. XIII, ii. i. D), now preserved in the 
National Museum, New Delhi. A mutilated folio and a fragment of a palm-leaf pimthi (No. M. 1 1-001 1) 
in Sanskrit, discovered at Miran, are written in the upright Brahmi script of the early Gupta age. 
The punth seems to be a part of a grammatical text. Palaeographically, these documents are older 
than the Fower Manuscript. A. F. R. Hoemle dated them to c. A.D. 400 (M. A. Stein, Serindia, 
Vol. I, Oxford 1921, p. 489). 

S. Beal, Buddhist Records of the Western World, Vol. I (London, 1906), pp. Ixxxviii-Ixxxix; Asia 
Major (Old Series), Vol. II, p. 271; D. Diringer, op. cit., p. 350. 
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used in Khotan, Shan-shan, etc., before Brahmi became popular.^^ ‘The adap- 
tation of the Gupta script to Khotanese probably took place in the eastern oases 
of Chinese Turkestan. The pronunciation of the Khotanese consonants was, 
however, somewhat different from the Indian.’^ 

In Chinese Central Asia Br^mi, along with other scripts, was sometimes 
used on the same leaves of manuscripts. Some paper leaves from Khara-Khoto, 
Turfan, and Mazar Taqh bear Chinese or Uighur with interhnear Brahmi 
writing. A block-printed text of a Buddhist charm discovered at Tun-huang, 
bears writings in Br^ml as well as in the Chinese scripts. An extremely inter- 
esting case of the relationship of the Brahmi script with the Chinese language 
is furnished by a manuscript contaim'ng a Buddhist Chinese text Avritten in 
Brahmi characters, similar to those used predominantly in Saka-Khotanese 
documents.** 


STUDY OF SANSKRIT 

Sanskrit was introduced into Central Asia by the Sarvastivada school of 
Hinayana, which had its stronghold in Kashmir and the north-western parts 
of the Indian Sub-continent and its borderlands. The sacred literature of this 
school was (mainly ?) in Classical Sanskrit which was studied by Buddhist 
scholars of several kingdoms of Chinese Turkestan such as Agnide^a and Kucha. 
According to Hiuen Tsang, all adherents of the Sarvastivada school in Agnidesa 
and Kucha studied their books of religion (including the l^astra and the Vinaya) 
in the ‘language of India’, identifiable with Sanskrit.*® Mahayana Buddhism 
was introduced into Khotan, Kashgar, and Kucha in the fourth century a.d. 
Its literature was also in Sanskrit.** As a vehicle of Hinayana and Mahay^a 
forms of Buddhism, the most dominant religion of Central Asia in the first mil- 
lennium A.D., Sanskrit occupied there a pre-eminent position. In a Tokharian 
manuscript, it was mentioned as Arsi Kantwa or the Arsi (Central Asian 

P. C. Bagchi, ICA, p. 93; D. Diringer, op. cit., p. 351. 

** D. Diringer, op. cit., p. 351. A recent study of Central Asian Br^mi has divided it into Old 
Turkestanese, North Turkestanese (Types A and B), and South Turkestanese. It has been claimed 
in another study that the presence in Khotanese Brahmi of the compound letter _j>r, which is not known 
to have been used in writing Br^mi in India excepting in writing the names of Ysamotika, the father, 
and Damysada, a grandson, of Saka Castana of the first/second century ajj., indicates Cajtana’s 
connexion with Khotan and the beginning of the use of Khotanese Brahmi in the second century A.D. 
S. Levi drew attention of scholars to the occurrence of the compound in a certain mystic alpha- 
bet mentioned in Buddhist texts as Arapachana. Interestingly enough, Arapachana is also the 
name of a form of Manjusri, Buddhist god of transcendental wisdom. According to a theory, the 
Khotanese variety of Brahmi influenced the origin of the Tibetan alphabet. 

t* M. A. Stein, Innermost Asia, Vol. Ill (Oxford), plate CXXV; Serindia, Vol. IV (1921), plate 
OIL 

P. C. Bagchi, ICA, p. 94; Thomas Watters, op. cit., Vol. I, pp. 53 and 60. 

P. C. Bagchi, ICA, p. 94. A Kharos(hi inscription (No. 390) discovered by M. A. Stein in 
southern Sinkiang and datable to third/fourth century a.d. referred to Mahayana. 
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Prakrit aria, Sanskrit drya) language. The language called ‘Wkw Kwys’n in 
the colophon of a Uighur-Turkish translation of the work called Dashkrmapuda’ 
awtanamal {=Dasakarmapathdvaddnamdld) was probably the same as Sanskrit. 
It was called ‘Wkw Kwys’n = Oku Kiisan {wkw=oku being a Turkish word 
for Kuchean vak or u'dk, possibly based on some such word as baka or baga, 
meaning ‘Lord’) perhaps to emphasize its role as the medium for writing the 
texts of the religion of the ‘Lord’ or ‘Gk)d’ (Buddha), and to distinguish it from 
Kiisan or Kuchean (Tokhaiian B), the local language of Kucha. A Uighur- 
Turkish colophon refers to Aryacandra as having composed the book Maitri- 
simit {Maitreyasamiti) out of the ‘n’ tk’k (or Anatkak) tili or ‘the Indian lan- 
guage’. Hiuen Tsang, as noted before, used the expression ‘language of India’ 
to denote Sanskrit.** It has been suggested that Sanskrit was methodically 
taught in the monastic schools of Kucha. There were arrangements in some 
other Central Asian States also to teach Sanskrit so that the local students and 
scholars could study and translate Indian texts. We know of some bilingual 
documents containing Sanskrit texts and their Kuchean or Agnean or (Saka)- 
Khotanese versions. These were meant apparently as handbooks for local Bud- 
dhists learning Sanskrit so that at least some of them could become good trans- 
lators. Finds of manuscripts of dictionaries, such as a Sanskrit-Tokharian 
vocabulary {c. a.d. 700) in the Kucha area and a Sanskrit-Chinese lexicon pre- 
pared by a Kuchean scholar in the seventh century a.d., corroborate the ex- 
tensive study of Sanskrit in Central Asia and the wide prevalence of the practice 
of translating Sanskrit texts into the languages of the region.*® Discoveries of 
several manuscripts of the Kdtantra Vydkarana suggest that Central Asian stu- 
dents had to study Sanskrit grammar according to the Katantra system. 

SANSKRIT BUDDHIST CANONICAL TEXTS 

The statements of Hiuen Tsang about learning of the Sutra teachings and 
the Vinaya regulations by the Sarvastivadins of Agnidesa and Kucha, and also 
the fragments of a large number of Sanskrit manuscripts recovered from different 
sites of Central Asia indicate that once there was a complete Sanskrit Tripitaka 
of the Sarvastivada school. It consisted of the Sutra Pitaka, Vinaya Pitaka, 
and Abhidharma Pitaka. The Sutra Pitaka included Agamas corresponding 
to Nikdyas of the Pali Tipitaka. We have manuscripts of the Sangiti-Sutra and 
Atandtiya-Sutra of the Dlrghdgama, the Updli-Sutra, and Suka-Sutra of the Ma- 

“ BSOAS, VII, pp. 895 and 909-12; B. N. Mukheijee, ‘Wkw Kwys’n — Oku Kiisan’, Indian Journal 
of Linguistics, Vol. II, No. II, pp. 47fr. 

W. Clawiter and L. Holzmann, op. cit., p. 353; Problemy Vostokovedeniya, Vol. V (1959), p. 190; 
Uchen^e gjipiski Instituta Vostokovedeniya, Vol. XVI (1958), p. 305; P. C. Bagchi, ICA, pp. 106 and 
111. We know also of some Sino-Sanskrit lexicons apparently meant for the Chinese scholars or 
persons conversant with Chinese, who intended to learn Sanskrit. Cf. P. C. Bagchi, Deux Lexiques 
Sanskrit Chxords, Vols. I and II (Paris, 1929-37). 
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dhyamagama, and the Pravarana-Sutra, Candropama-Sutra, Sakti-Sutra, Nidana- 
Sutra, Kokanada-Sutra, Anathapindada-Sutra, Dlrghanakha-Sutra, SarabhaSutra, 
Parivrdjaka-sthavira-Sutra, and Brahmana-satyamh-Sutra of the Sarhyuktagama. 
The Vinaya Pitaka is represented by a complete text of the Prdtimoksa-Sutra 
(found at Duldur Aqur in Kucha), portions of Bhikmnl-pratimoksa (found also 
in Kucha), and other fragments of manuscripts. It is interesting to note that 
the text of the Prdtimoksa-Sutra agrees closely with the Chinese translation made 
by Kumarajiva in a.d. 404. Fragments of texts of the Abhidharma Pitaka have 
also been discovered. We may specially refer to Sangitiparydya, manuscripts of 
which have been found in the Turfan oases area and in a cave of Bamiyan 
(in Afghanistan). The Turfan area has also yielded manuscripts of the Civara- 
vastu, Karmavdcand, and Vinayavibhanga oi the Mulasarvastivada Vinaya. The 
Mahdparinirvdna-Sutra belonging to the same Vinaya is known from fragments 
recovered at Shorchuq near Turfan and Tmnshuq near Maralbashi. Parallel 
texts have been found in the ruins of Kizil near Kucha. A considerable portion 
of this Vinaya literature was discovered by M.A. Stein in Gilgit in the extreme 
north-west of the Indian Sub-continent itself. Before these discoveries the Mula- 
sarvastivada Vinaya was known only from the Chinese and Tibetan translations 
and from the famous Buddhist treatise called Divydvaddna. The Mula- 
sarvastivada developed from the Sarvastivada school. The fragments of the 
Tripitaka literature of this school, discovered in Central Asia, show that the 
Chinese translation of the Tripitaka was based on the Tripitaka of the Sarvas- 
tivada school and not on the Pali canon. Fragments of a few sutras belonging 
to the Sutra Pitaka of Hinayana (but not strictly belonging to any of the Agamas) 
have been identified. Among them are the Saptabuddhaka, Mahdvaddna-Sutra, 
DaJabala-Sutra, etc. From Chinese Central Asia Griinwedel and Pelliot re- 
covered almost the complete text of Sanskrit Uddnavarga, while Stein collected 
only its fragments. This text is a collection akin to the Dhammapada, a Prakrit 
version of which had been recovered, as noted already, in the Khotan region. 
The authorship of the Uddnavarga is attributed to a Sarvastivadin teacher called 
Dharmatrata, a contemporary of Kaniska I. 

Texts of the Mahayana school have also been discovered in Central Asia. 
Among them we may mention the Vajracchedikd, Ratnasdri-Sutra, Ratnadhvaja- 
Sutra, Candragarbha-Sutra, Candrapdla-Sutra, Mahdparinirvdna-Sutra, Saddharma- 
pundarika-Sutra, Daiabhumika-Sutra, Dharmaiarira-Sutra, Gandavyuha-Sutra, 3ata- 
sdhasrikd Prajndpdramitd, Suvarnaprabhdsa-Sutra, and Samddhirdja-Sutra. Texts 
on dhdranis or magical formulcis, belonging to later Mahayana, have come to 
our knowledge. Among them we can refer to the Mahdmdyuri-vidydrdjni, Ananta- 
mukha-dhdratii, Surangama-samddhi, Sitdtapatra-dhdrani, Mahdpratyangira-dhdrarn, 
and Vajrapdni-sumukhandma-dhdrani. Prior to these discoveries, several of these 
Mahayana texts were known only from their translations in Chinese, Tibetan, 
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Khotancse, etc. These discoveries also show that the Mahayana canon was 
seriously studied in Central Asia.“ 

NON-GANONICAL TEXTS 

Central Asians not only studied the Sanskrit Buddhist canon, but also were 
conversant with other branches of Sanskrit literature. The Kucha area has 
yielded a palm-leaf manuscript, written in the Kusana Brahml characters. It 
contains fragments of three Sanskrit dramas. One of them deals with a theme 
concerning courtesans; another is an allegorical drama containing dialogues 
among three characters, namely, Buddhi (Wisdom or Prudence), Dhrti (Stead- 
fastness), and Kirtti (Fame). The third is the Sdriputra-prakarana by Asvaghosa, 
which deals with a theme concerning the admission of Sariputra and Maud- 
galyayana into the religious order. The manuscript is datable to the Kusana 
age as Asvaghosa was a contemporary of Kaniska I. It may be noted that this 
Sanskrit drama contains dialogues in Prakrit which is older in form than the 
dramatic Prakrit used in Classical Sanskrit plays. In fact, an analysis of the 
fragments of these three dramas shows that these are the earliest known Sanskrit 
plays conforming to the rules and techniques of Indian dramaturgy. The 
Sdriputra-prakarana, of which another manuscript of somewhat later date has 
been discovered again in the Kucha region, is not known to have been found at 
any place outside Central Asia. Two manuscripts, one of the Buddha-carita and 
the other of the Saundarananda-kdvya, both by Asvaghosa, have been recovered 
from the ruins of Shorchuq.^® Another poetical work in Sanskrit, manuscripts 
of which have been recovered from Kucha and Turfan, agrees with the Chinese 
translation of Asvaghosa’s Sutrdlankdra done by Kumarajiva in the early fifth 
century. In the colophon of the work concerned, the name of the book is given 
as Kalpand-manditikd or Kalpand-manditikd-drstdntapankti and that of the author 
as Kumaralata. H. Liiders thinks that the Chinese version wrongly attributed 
to Asvaghosa a work of Kumaral ata. The latter was a famous Buddhist scholar 
of the Sautrantika school and founder of the Darstantika branch. Also known 
as Kumaralabdha, he was a native of Taksasila. His fame as an author and 
founder of a school was so great that he was taken by force to Kie-p’an-t’e. 
According to Buddhist tradition, he was ‘the Sun shining in the North, while 
Asvaghosa illuminated the East, Nagarjuna the West and Aryadeva the South’.^* 

« A. F. R. Hoernle, op. cit., pp. Iff.; W. Clawiter and L. Holzmann, op. cit., pp. 348ff.; P. C. 
Bagchi, ICA, pp. 94ff.; JAS, Vol. XI, pp. 63ff.; K. Saha, Buddhism in Central Asia (Calcutta, 1970), 
pp. 3 Iff. 

“ W. Clawiter and L. Holzmann, op. cit., pp. 10 and 353 ; A. B. Keith, The Sanskrit Drama (Oxford, 
1924), p. 90; P. C. Bagchi, ICA, pp. 100-101. 

« Thomas Watters, op. cit., Vol. II, p. 280; H. Luders, Bruchstucke der KalpanSmanditikd des Kumara- 
lata (Leipzig, 1926), p. 137. A theory suggests that the work concerned ‘was a new edition of Asva- 
ghosa’s Sutrdlahkdra expanded by the addition of moral lessons and apologues in the form of examples 
according to the practice of the Darstantika school’. 
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Numerous manuscripts of hymns like Satapancasatikd-stotra, Varndrha-varna- 
slotra [Varndrha-varne Buddhastotre Catuhsatakam) , Andpardddha-stotra, etc. have 
been found in the areas of Tumshuq, Kucha, Shorchuq, Turfan, and Tun- 
huang. These are attributed to Matrceta, who is either identical with Asvaghosa 
or one of his contemporaries. Judged by the number of manuscripts recovered 
so far, he seems to have been popular with the Sansknt-lovers of Chinese Central 
Asia. Among other literary works, Arya Sura’s Jdtakamdld is represented by 
manuscripts found at Murtuq, Toyoq, etc. The Chandoviciti, a work on metrics, 
is known to have been used in the northern area of Chinese Central Asia. In 
the same region, the grammatical work called Kdtantra was studied. A similar 
work has been attributed to Kumaralata. No doubt, most of these works, though 
read in Central Asia, had been composed outside its area. Kum^alata may, 
however, be associated with a part of Chinese Central Asia. There are also 
indications that original Sanskrit works were composed in Central Asia. We 
can refer to Sanskrit hterary compositions in the official donation-texts from 
Kucha and Agnidesa of about seventh/eighth century a.d. The Jdtakastava, 
preserved in a Khotanese metrical translation done by Vidyasrla, was probably 
written, as indicated by the syntax, in Sanskrit. The Khotanese translation 
was done in the second half of the tenth century in the Samanya monastery in 
Khotan.2’^ 

A Central Asian Kharosthi inscription (No. 514), as already mentioned, 
includes grammar, the art of writing poetry, and astronomy among the sub- 
jects of study. We have enough evidence of the study of Sanskrit grammar and 
the composition of poetry or other literary works in that language by Central 
Asians. But so far no regular astronomical text has been discovered from the 
ruins of early Central Asian monuments. However, another Kharos^ inscrip- 
tion (No. 565) gives a list of the names of twelve naksatras named after twelve 
animals. E. Chavannes found the cycle of twelve animals mentioned in a portion 
of the Mahdsannipdta-Sutra, translated in the second century a.d. S. L^vi was 
of the view that the text originated, at least partly, in Central Asia. Astrology 
was also not unknown in Chinese Central Asia. F. W. Thomas noticed a frag- 
ment of an astrological treatise written in a more or less barbarous Sanskrit. ** 
Different Sanskrit medical texts have been found in the Kucha region. The 
Bower Manuscript includes a text dealing with the use of garlic. Another text 
contains medical formulas. In the Bower Manuscript there is another medical 
treatise called Pidvanltaka which contains an abstract of earlier medical litera- 
ture. It refers to Agnivesa, Bheda, H^ita, Jatukarna, Parasara, Sufruta, and 
others. These texts and translations of Indian medical treatises like the Yoga- 

” M. J. Dresden, The Jdtakastam or 'Praise of the Buddha's Former Births' (Philadelphia, 1955), 
p. 402. 

“ A. F. R. Hoemle, op. cit., pp. 121ff. 
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iataka and a few others in Kuchean and those like the Siddha-sdra and Jiva- 
puitaka in Saka-Khotanese show that the system of Indian medicine was widely 
practised in Central Asia in about the second half of the first millennium a.dA» 

TRANSLATIONS AND AMPLIFICATIONS 

Translations indeed formed an important branch of regional literatures in 
Central Asia. We know of Kuchean translations of the Prdtimoksa, Uddnavarga, 
Uddnastotra, Uddndlankdra, Karmavibhanga, Susarnaprabhdsa-Sutra, etc. There are 
Agnean versions of Punyavanta Jdtaka, Saddanta Jdtaka, Aranemi Jdtaka, Maitre- 
yasamiti-ndtaka, etc. We have, besides, (§aka)-Khotanese renderings of the 
Vajracchedikd, Aparimitdyuh-Sutra, Bhadracaryddesand, Suvarnaprabhdsa-Sutra (?), 
Maitreyasamiti-ndtaka ( ?), etc. ; and Sogdian translations of the Vessantara Jdtaka, 
Dirghanakka-Sutra, Vimalakirtti-nirdesa, Dhydna-Sutra, Dhuta-Sutra, Mlakantha- 
dhdrani, Padmacintdmani-dhdranl-Sutra, etc.®“ Of these languages Khotanese 
was used in the southern areas and Kuchean and Agnean in the northern 
areas of Chinese Central Asia. Sogdian was the language of Sogdiana to the 
north of the Oxus in Soviet Central Asia. But there were colonies of Sogdian 
merchants in different parts of Chinese Central Asia. This helped the develop- 
ment of Sogdian as a lingua franca in ancient Central Asia. The translations of 
Sanskrit texts of Buddhist literature into the major local languages of Central 
Asia testify to the abiding Indian influence on Central Asian literature. Some 
of the translations of Sanskrit texts into Chinese, which must have been under- 
stood and spoken in parts of Central Asia, were made by Central Asians 
themselves. Until a.d. 316 there had been at least three Sogdian, two Kuchean, 
and one Khotanese translators. Their number must have increased in later 
periods. One of the most well-known translators of the fifth century a.d. was 
the versatile scholar Kumarajiva of Kucha. A son of an Indian father and a 
Kuchean mother, Kumarajiva learnt Buddhist Uterature and philosophy in 
Kashmir, and then Uved first in Kucha and later in China proper. Admirably 
suited to interpret Indian Buddhist thought, he translated a number of Sanskrit 
works into Chinese. 

** Ibid (1893-1912). See also P. C. Bagchi, ICA, pp. 104-6. The name jioaka appears in the Sanskrit 
portion of a manuscript of medical treatise, written in a form of barbarous Sanskrit, and also in 
§aka-Khotanese. Fragments of this manuscript were found in ‘the Caves of Thousand Buddhas’ 
near Tun-huang. On the folios known to us each phrase of words in Sanskrit is followed by a free 
translation in Saka-Khotanese. Some of the medical formulas, stated in this manuscript, are not 
known from standard Sanskrit medical treatises. But some of the formulas can be traced in Indian 
standard works. Neither the name of the author nor that of the text in question is known from the 
surviving part of the manuscript (R. G. Bhandarkar Commemoration Volume, Poona, 1917, pp. 415ff.). 
Nevertheless, evidence of this manuscript indicates the existence of translations of Sanskrit medical 
texts in Chinese Central Asia. It has been pointed out that there were Kuchean translations of Tantric 
texts also (see W. Thomas, Tocharisches Elementarbuch, Vol. II, Heidelberg, 1964, p. 70). 

»» P. C. Bagchi, ICA, pp. 105ff.; W. Thomas, op. cit., pp. 24fr. and 65ff.; H. W. Bailey, Khotanese 
Buddhist Texts (London, 1951), pp. 94ff. 
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The zeal for learning the contents of Sanskrit Buddhist texts was so great 
in Central Asia that in about the closing centiuries of the first millennium 
A.D. even second-hand translations of Sanskrit texts were produced in 
Chinese Central Asia. Tokharian translations of Maitrej/asamiti-ndtaka, Suvarna- 
prabhdsa-Sutra, the Sutra of Kalyanahkara and Papahkara, etc. were rendered 
into Uighur-Tiurkish. Colophons of three manuscripts, fragments of which 
have been discovered in the Turfan area, refer to a work (aheady mentioned) 
called Daskkrmapuda'awtanamal {—Daiakarmapathavaddnamdld), which was first 
rendered from ‘Wkw Kwys’n (=Sanskrit) into Toyari or Toyari (=Tokharian 
=Kuchean), and from Toyari into the Uighur-Turkish language. This text, 
which belongs to the Avadana class of Sanskiit literature, might have been 
originally imported into Kucha or might have been composed in Kucha 
itself. It may be added that the surviving fragments of this text narrate a 
story about King Castana of western India (first/second century a.d.).®i 
S tories concerning Indian kings like Ajatasatru (mentioned in Uighur-Turkish 
source), Asoka (mentioned in Khotanese documents), and Kaniska (referred 
to in Khotanese, Kuchean, Agnean, Sogdian, and Uighur-Turkish texts) 
were popular in different parts of Central Asia. A manuscript (No. Pelliot 
2787), which contains two legends about Kaniska, begins with Buddhist 
Sanskrit and continues in Khotanese translation.®* 

Indian texts were not only translated, but also amplified in Central Asia. 
According to Chinese evidence, manuscripts of the Mahdsannipdta-Sutra, 
Avatamsaka-Sutra, Vaipulya-Sutra, RatnakSta-Sutra, Lankdvatdra-Sutra, Sdriputra- 
dhdrani, Mahdprajfidpdramitd, Astasdhasrikd Prajndpdramitd, etc. were preserved 
in the Chokkuka area. Analyses of the contents of Chinese translations of these 
texts of Indian origin have led scholars to believe that some of them were 
naturalized in Chinese Central Asia. Contents of the Chinese versions of 
Candragarbha-SUtra and Suryagarbha-Sutra, the Indian originals of which are 
lost, perhaps indicate that they were recast in Sermdia. The Chinese story 
about the search by the Indian monk Dharmaraksa in Khotan for a full and 
complete text of Makdparinirvdna-Sutra, even though he had already found the 
text consisting of ten chapters, has been interpreted as suggesting ampHfication 
of the text in that Central Asian kingdom.®® Texts were studied, translated, 
and amplified mainly in the monasteries which, as also Buddhist learning 
and literature, were patronized by local rulers (hke those of Chokkuka, Khotan, 
Kucha, etc.) of Chinese Central Asia. The depth of Indian influence on them 
is clear from Indian names assumed by several kings of Khotan (Vijayakirtti, 

« Indian J urnal of Linguistics, Vol. II, No. 1, pp. 47fr.; P. C. Bagchi, ICA pp. 105ff. 

H. W. Bailey, op. at., p. 40; A. L. Basham (Ed.' Papers on the Date oj Kaniska (Leiden, 1968) 
p. 35. ’ 

w P. G. Bagchi, ICA, pp. I08ff. 
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Vijayasambhava, etc.), of Kucha (Haripuspa, Suvarnapuspa, Suvarnadeva, 
etc.), and of AguideSa (Indr&juna, Candraijuna, etc.).®* People who embraced 
Buddhism, among whom there might have been Indian elements (in some 
areas), must have been familiar with Indian Buddhist terms and usages in 
their daily life. These affected and enriched their native languages. The origin 
of numerous words in Khotanese and a few other local languages may be traced 
to Sanskrit. For example, we can refer to Khotanese word Jana (meditation), 
which was probably derived from the Sanskrit word dhyana. It appears that 
Indian settlers, traders, and missionaries and local rulers were among those 
who made Buddhism an all-embracing force in Central Asia and made Indian 
scripts, languages, and literatures popular in several of the aforementioned 
territories. We have already referred to the role played by the GandhM Prakrit 
language and its literature in the kingdoms of Khotan and Shan-shan and 
their importance in the early history of Buddhism in China as well as in the 
southern area of Chinese Central Asia. The influence of the Sanskrit language 
and literature was more comprehensive. Sanskrit became a universally res- 
pected language and, in about the second half of the first millennium a.d., 
it also influenced and inspired the growth of regional languages like Kuchean, 
Agnean, (Saka) -Khotanese, etc. Brahmi became the vehicle of all these three 
Central Asian languages. Indian influence was not so keenly felt in Soviet 
Central Asia. No doubt, the Prakrit language and the Kharosthi as well as 
Brahmi script made Buddhism a popular religion in that area. Sanskrit was 
also understood and perhaps practised there to some extent, at least in certain 
periods. Sanskrit literature influenced Sogdian, language of the Oxus terri- 
tories. We must, however, remember that Sogdian was also spoken in the 
colonies of Sogdians in Chinese Central Asia. The Sogdian language 
helped in disseminating Buddhist terms. It has been suggested that the word 
bodhisattva (Sogdian pwtyst) ‘came into Middle Persian and Chinese through 
Sogdian’.®* 

Bactrian, which was the language of Bactria in northern Afghanistan, was 
sometimes used in the Oxus territories in the north and as far as in the extreme 
north-western parts of the Indian Sub-continent in the south. The Greek script 
was employed to write this language. It was used in the records of certain 
Buddhist monasteries. Lord Buddha is referred to as Boddo in the Bactrian 
legends on Kusana coins and in the Bactrian inscriptions. A Bactrian inscrip- 
tion on a vessel, found in the nuns of a monument near Termez, reads in 
translation as: ‘He who makes no distinction between his own “I” and that 

“ F. W. Thomas, Tibetan Literaiy Texts and Documents Qmceming Chinese Turkestan, Pt. I (London, 
1935), pp. 74ff.; Lokesh Chandra, op. cit., pp. 209-10. 

“ B. A. Litvinsky and T. I. Zeymal, AdzMna-Tepe (Moscow,1971), p. 239; Afghanistan, Vol. XXVII, 
No. 2, pp. 89ff. 
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of Others is on the proper road’. This utterance betrays the influence of some 
Indian philosophical or religious tenets. We have an early medieval instance 
of the use of Bactrian and Sanskrit in a record found in the Tochi valley of 
Pakistan.®® In Bactria proper, as indicated before, Prakrit was used in the early 
centuries of the Christian era. It was mainly employed in Buddhist donative 
records. The knowledge of Sanskrit in Bactria proper is perhaps indicated 
by the discovery of a fragment of the Sanskrit text of the Sangltaparyaya in a 
cave at Bamiyan. Though the manuscript (written in the ‘north Turkestanese’ 
script of Chinese Central Asia) might have been imported there for the use 
of local monks, its evidence indicates that they knew Sanskrit. The knowledge 
of Sanskrit outside Bactria, but within Afghanistan, in the early part of the 
second half of the first millennium a.d. is indicated by Sanskrit inscriptions 
from Gardez and Tapa Skandar.®^ 

Parthian, which was used by the followers of Mani inhabiting inter alia 
a part of Central Asia, betrays the influence of Indian Buddhist literature. 
It has been claimed that even the earliest of Manichaean-Parthian texts 
contain certain Indian Buddhist terms. A Parthian amuletic text furnishes 
a hst oi yaksas, which resembles similar lists in the Buddhist dhdrani texts. 
As in the Mahamdyuri-vidydrajni, each of thejafocj is referred to here as occupying 
a certain country. It is interesting to note that among such countries are 
Peshawar (Pushkavur), Kashmir, etc. belonging to the north-western part of 
the Indian Sub-condnent. In employing meaningless enumerations of charms 
or parts of charm, the Manichaeans followed the Buddhists. Parthian texts 
also borrowed such Buddhist terms as Sh’qmn bwt—Sdkyamuni Buddha, Shmn= 
hamam, byxs=bhikm, mytrg= Maitreya, nybr'’n=nirvdna, etc. It has been claimed 
that there is evidence revealing a strong influence of the literature of Northern 
Buddhism on Manichaean-Parthian literature.®® 

Buddhism did not altogether disappear from Soviet Central Asia and 
northern Afghanistan immediately after the advent of Islam under the banner 
of the Arabs. It gradually waned. The Qarakhanids were mainly responsible 
for converting the Ctiinese Central Asians to Islam despite opposition from 
the Uighurs who were great patrons of Buddhism. Old oases, particularly 


H. Humbach, Baktriscke Sprachdenkmaler, Vol. I (Wiesbaden, 1966), pp. 42ff. and 105. 

” P. C. Bagchi, ICA, p. 97; East and fVest, Vol. IX (1958), p. 276. Asoka seems to be the earliest 
of the Indian monarchs whose epigraphs are known to have been discovered in the territories now 
included in Afghanistan. The provenances of his edicts in question, written variously in Greek, 
Aramaic, and ‘an old Indie language’ (=Prakrit), indicate the rule of the Mauryas in Paropamisadae 
and Arachosia. The ideas of an Indian king became known in these territories in the third century 
B.c. (Tear Book of the Asiatic Society for 1970, p. 187). 

“ BSOAS, XII, pp. 47-48; B. A. Litvinsky and T. I. Zeymal, op. cit., pp. 239-40 (A Manichaean- 
Parthian text refers to Mani as the Buddha. The expression ‘Mani-Buddha’ appears in a Mani- 
chaean hymn in Turkic). 
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the areas having Buddhist centres, were destroyed or deserted. Their irrigation 
systems fell into disuse, and there was perhaps a general desiccation. Gradually, 
sand encroached upon and covered the pieces of evidence of Indian influence 
on the language and literature as well as the religion, art, and society of Central 
Asia. They lay hidden for a long time till the spades of treasure-hunters, 
explorers, and archaeologists began to unearth them in the second half of the 
nineteenth century. Since then it has been a continuous story of digging up 
the past to lay bare the areas of India’s influence in early Central Asia. 
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T he spread of Indian literature in Tibet, Mongolia, and Siberia coincided 
with the dissemination of Buddhism in these regions. The process started 
in Tibet in the seventh century a.d. and continued for a long time, making 
a great impact on its cultural life. Large masses of Buddhist Sanskrit texts — 
canonical as well as other philosophical and Tantric texts- — found their way 
to Tibet in the course of time and have been preserved there in literal and 
accurate translation. The translations were done by monk-scholars, of both 
Indian and Tibetan origin. As many of the original Sanskrit works are lost 
in India, the literature preserved in Tibetan has a very great value for 
Buddhistic studies. Quite a good number of Indian secular works are also 
found in Tibetan translation.^ The influence of Indian literature came to 
be felt in Mongoha and Siberia later. The introduction of Indian thought 
and culture in these trans-Himalayan countries residted in an intense literary 
activity which has been described by a German Orientalist thus: ‘The waters 
of the Gahga made fertile the arid steppes of Inner Asia’.* This paper attempts 
a general survey of the spread of Indian literature in Tibet, Mongolia, and 
Siberia from the available material. 


TIBET 

The introduction of Buddhism into Tibet from India took place in the 
second quarter of the seventh century a.d. during the reign of King Sron- 
btsan-sgam-po (a.d. 629-50), the greatest ruler of Tibet in ancient times. 
According to Tibetan chronicles, Tibetan had no alphabet of its own prior 
to this. The Tibetan alphabet was devised out of a North Indian script known 
as Kutila during the middle of the seventh century a.d. by Thon-mi-sam- 
bhota, minister of King Sroh-btsan-sgam-po. Thon-mi-sam-bhota came to 
India to study Buddhist scriptures. He adopted the Indian alphabet and 
with a few modifications employed it for Tibetan. Indian literatmre came 
to be preserved in Tibet since the time of Thon-mi-sam-bhota who first 
translated into Tibetan Buddhist texts like the Ratnamegha-Sutra, the Kdranda- 
vyuha, and the Abhidncani-dharant under the patronage of Sroh-btsan-sgam-po. 

* It may be mentioned that a large number of Indian Sanskrit texts, both Buddhist and non- 
Buddhist, were preserved in Tibet and formed a precious collection. Rahula Sankrityayana found nu- 
merous texts preserved in original Sanskrit in the Zhalu monastery during his visit there in 1930-31. 
He brought a number of them to Jayaswal Research Institute, Patna. 

• Quoted in Nirmal C. Sinha, Greater India: Fact, Fiction & Fetish (Bhagalpur, 1971), p. 10. 
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In this work he was assisted by three Indian scholars, Devavidyasirhha, Sankara 
Brahmana, and Sllamahju. The work thus started by him culminated in the 
production of an enormous mass of hterature comprising 4,566 texts in 
Tibetan translation. These texts were codified and preserved in two sacred 
Tibetan collections, namely, the Bkah-hgyur (Buddha-vacana — ^Word of 
Buddha) and the Bstan-hgyur (Sastra — Doctrinal Treatises).® It may be men- 
tioned that Buddhism was propagated in Tibet by the teachers and missionaries 
from India and their Tibetan disciples in the midst of tremendous opposition 
from the followers and priests of the old Tibetan Bon* rehgion. In the course 
of this struggle, the Indian teachers had to exert, according to tradition, their 
magical and spiritual powers to win over the Bon-pa priests, and they had to 
perform many magical rites for invoking the terrible deities. Later on. Buddhism 
in Tibet developed into a mystic esotericism through dhdrani, mantra, yantra, 
mandala, and mudra, which were practised by the followers of the later Maha- 
yana forms of Buddhism in India (i.e. cults like the Mantrayana, Vajrayana, 
Kalacakrayana, and Sahajayana). Padmasambhava [c. a.d. 750-800) is said 
to have introduced the Vajrayana Buddhism in Tibet and carried with him 
some Tantric texts from India. Vajramantrdbhisandhimula Tantra, translated by 
Padmasambhava in collaboration with the Tibetan scholar Dpal-gyi-sehge 
(Vairocana), was one of those texts. 

BKAtl-yGYUR COLLECTION 

The authorship of all the texts preserved in the Bkah-hgyur collection is 
attributed to Buddha, as they are said to be his commandments. This collec- 
tion, containing 100 or 108 volumes, has three major divisions, viz. the Vinaya 
(Dul-ba), the Sutra (Mdo or Mdo-sde), and the Tantra (Rgyud). The Vinaya 
section containing thirteen volumes consists of Prdtimoksa-Sutra, Vinayavibhanga, 
Bhiksuni-prdtimoksa-Sutra, Bhiksunl-vinayavibhanga, Vinaya-ksudrakavastu, Vinaya- 
uttaragrantha. The Tibetan version of the Prdlimoksa corresponds to the Sanskrit 
Prdtimoksa found at Kucha in Central Asia. The Pali Pdtimokkha is considerably 
smaller in size.® The Sutra section consists of the Prajndpdramitd, AvatarhJaka, 

* These two great collections, which took centuries to develop through the joint labours of both 
Indian and Tibetan monk-scholars, are popularly known as Kanjur and Tanjur. The former contains 
1,108 texts and the latter about 3,458. They are, in the words of F. W. Thomas, the Sruti and Smfti 
of Tibet The Tibetan collections of translation of Indian texts are much larger than the Chinese 
both in accuracy and volume. The credit for compiling them goes to Bu-ston (a.d, 1290-1364), an emi- 
nent scholar and authoritative historian of the country. 

* A kind of ancient Shamanism prevailed in Tibet as a distinct religion prior to the advent of 
Buddhism. For details see H. Hoffmann, The Religions of Tibet (London, 1961); M. Lalou, Les Reli- 
gions du Tibet (Paris, 1957); and M. Eliade, Shamanism (London, 1964). 

‘ The Chinese translation made by Kumarajiva, the Sanskrit Prdtimoksa excavated from 
Kucha, and the original Mulasarvdstivdda Vinaya discovered in Gilgit speak about the sources of 
Tibetan translation. 
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Ratnakuta, and Nirvana or Mahaparinirvana Sutras. The Prajndpdramitd texts, 
numbering twenty-three in twenty-one volumes, are held in the highest 
esteem by the Tibetans. Available in six volumes, the Avatarhsaka texts describe 
the glorious activities of Buddha with his supernatural powers. It is interesting 
to note that the Chinese Tripitaka enumerates some of the sections of the 
Avatarhsaka-Sutra under the heading Hua-yen. The Ratnakuta-Sutra, consisting 
of about forty-nine texts in six volumes, speaks about the supra-mundane 
performances of the buddhas. The Mahdparinirvdna-Sutra has been translated 
by Tibetan scholars from time to time corresponding to its Chinese version. 
There are, moreover, a large number of texts including the Avaddna stories 
and moral and metaphysical doctrines of Buddha preserved in the Sutra section 
and they form a separate group. Several Paritta texts in Pali have also been 
translated into Tibetan and preserved under the Sutra section. It may be 
mentioned in this connexion that the fragments of the Sanskrit texts dis- 
covered in Central Asia sometimes do not differ much from those in Tibetan. 
The Tantra section, containing twenty-two volumes, has two broad sub- 
divisions, inferior rituals and superior rituals. Each of these refers to four classes 
of Tantras, namely, Kriyd Tantra, Caryd Tantra, Yoga Tantra, and Anuttarayoga 
Tantra. According to tradition, Buddha delivered his secret doctrine in the 
assemblies of the supernatural deities and buddhas in heaven in order 
to expel the evils and other undeserving elements. This section also includes 
233 dhdrani texts which are commonly used for abhiedra-karma (rituals 
and spells). 


BSTAN-HGYUR COLLECTION 

The Bstan-hgyur collection or the collection of Sastra works, comprises 
the commentaries and philosophical texts written by great Buddhist saint- 
scholars, Nagarjuna, Aryadeva, Asahga, Vasubandhu, Dihnaga, Dharma- 
kirtti, and their successors. Besides the canonical and exegetical texts of 
Buddhism, a large number of secular texts have also been translated and 
preserved in this collection. The Bstan-hgyur contains 225 volumes. Two more 
volumes, one containing stotras and the other an index, are also included in 
this collection. The secular- texts translated into Tibetan number about 
1000. About 500 texts are listed in the Bstan-hgyur collection, while a large 
number are preserved in Tibetan translation separately as the contri- 
bution of the Indian masters. The secular Indian texts which were translated 
into Tibetan relate to various branches of general Sanskrit Uterature, viz. 
Kavya, Nataka, Alahkara, Vyakarana, Jyotisa, Ayurveda, etc. The works 
translated include the Meghaduta of Kalidasa, the Kdvyddarsa of Dandin, 
the J\dgdnanda ol Siiharsa, the Astddfy^l of Panini, the Kdtantra Vydkarai^, 
the Niti texts ascribed to Canakya, Mayuraksa, and Vararuci, the Candra- 
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chando-ratiidkara, the Astdnga-hrdqya Samhitd, the Amarakosa with its Kdmadhenu 
commentary, the Vetdla-pancavimiah, and the Sarvehara-rasdyana.^ 

TRANSLATION OF INDIAN TEXTS 

The spread of Indian literature in Tibet, which was started by Thon-mi- 
sam-bhota under the patronage of Sroh-btsan-sgam-po, languished for a few 
decades after the death of the latter in a.d. 650. But it took a significant 
turn during the reign of King Khri-sroh-lde-btsan (a.d. 755-97), a descendant 
of Sroh-btsan-sgam-po. He brought a new vigour to the spread of Buddhism 
in Tibet by establishing the Sam-iye monastery where the Indian teachers San- 
taraksita and Padmasambhava preached the old Tantras and founded the 
Rnih-ma school. King Ral-pa-can {c. a.d. 824-36), grandson of Khri-sroh- 
lde-btsan, was also a great patron of Buddhism. He invited a conference to 
standardize the technique of translating the Indian Buddhist texts into Tibetan, 
particularly in respect of corresponding Tibetan terminology, metrical 
composition, and syntactical rules. Among the participating Tibetan scholars 
were Ye-ses-sde, Dpal-brtsegs, ’Jam-dpal-go-cha, and Chos-kyi-skyon. The 
Indian teachers included Bodhimitra, Danasila, Jinamitra, Surendrabodhi, 
Silendrabodhi, and Prajnavarman. The eminent Tibetan scholar, Ye-ses- 
dbari-po, presided over the said conference. Nam-mkha’-snih-po, Ye-ses-sde, 
and Dpal-brtsegs were entrusted with the task of classifying and codifying 
all the Buddhist texts which had been translated into Tibetan up to the 
beginning of the ninth century a.d. Among the important texts translated 
into Tibetan during this period, the following may be mentioned: Vinaya 
texts — Prdtimoksa and its commentary, Vinqyavibhanga commentary by Vinita- 
deva, Vinaya-Sutra commentary by Dharmamitra, and Vinaya-prasna-kdrikd of 
Kalyanamitra; Sutra texts — Bhadrakalpika-Sutra, DharmasangUi-Sutra, Samadhi- 
rdja-Sutra, Bhadracaryd-pranidhdna and its commentary by Alahkabhadra, 
Ratnacandra-pariprcchd, and Ratnajdla-pariprcchd; Prajndpdramitd texts — Sata- 
sdhasrikd, Daiasdhasrikd, Saptasatikd commentary by Kamalasila, Prajndpdramitd- 
hrdaya, and its commentary by Vimalamitra, and. Astasdhasrikd Prajndpdramitd; 
Philosophical texts — Hetucakradamaru of Dihnaga, Abhidharmakosa with its 
commentary, Pratityasamutpdda commentary, Dasabhumika commentary by 
Vasubandhu, Hetubindu and Sambandha-pariksd of Dharmakirtti, Yasomitra’s 
commentary of Abhidharmakosa (Sphutdrtha), Nagarjuna’s Mulamadhyamaka- 
kdrikd, Amanera-kdrikd, and Tuktisasti-kdrikd with its commentary by Candra- 
kirtti, Vinitadeva’s commentaries on Nydyabindu and Hetubindu, Aryade\-a’s 
Skhalitapramardana, Buddhapahta’s commentary of Mulamadhyamaka, Asahga’s 


‘ Details may be found in V. Sastri, Bhotaprakdia (Calcutta, 1 938) ; Rahula Sankrityayana, Tibbat 
me Bauddhadharma (Allahabad, 1940); Nalinaksha Dutt, The digit Manuscripts (Srinagar/Calcutta, 
1939-59); and S. K. Pathak, Indian Nitisdstras in Tibet (New Delhi, 1973). 
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Abhidharma-samuccaya, Mahaydna-safigraha, and Sutrdlankdra with its commen- 
tary, Santideva’s Siksd-samuccaya and Bodhicarydvatdra, Santaraksita’s Madhya- 
makdlankdia and its commentary by Kamalasila; Tantra texts — Ddkinijihvdjvdld 
Tantra, Vajramantrdsanigmha, and Vajrasattva-mdydjdla-guhya-sarvddarsa Tantra. 

Following the pattern of Sanskrit lexicons like the Amarakosa, Sanskrit- 
Tibetan dictionaries were compiled. The most important and the first authentic 
work in this category now extant is Bye-drag turtogs par byed pa ( Mahdvyutpatti). 
This work is generally assigned a date prior to a.d. 825. There were other 
secular books too. Mention may be made in this connexion of Siddhehara 
on medicine. The progress of Indian literature in Tibet was, however, handi- 
capped when Buddhism had a setback in the land for a couple of centuries 
following the assassination (c. a.d. 836) of King Ral-pa-can, because of his 
devout faith in Buddhism. The renaissance in the field of Buddhism and 
Buddhist literature in Tibet was heralded by the advent of Dipahkara (a.d. 
982-1054), a distinguished teacher of the Vikramaala monastery of India. 

In the history of Indo-Tibetan cultural contact, the visit of Dipahkara 
Srijfiana or Atisa may be considered as a landmark. Dipahkara went to Tibet 
around a.d. 1041 and stayed there till his death (a.d. 1054). This period syn- 
chronized with Muslim incursions into India forcing many Indian scholars 
to take shelter in Tibet. A number of Tibetan scholars like Rin-chen-bzan-po, 
’Brog-mi Sakya Ye-ses, Sakya’od, and Nima grag-pa flourished in Tibet 
during the eleventh century. Their mutual collaboration resulted in the 
translation of a good number of Sanskrit works into Tibetan. These were: 
Vinaya — Samddhi-sambara-parivarta and Bodhicittotpdda-sama-ddnavid of Jetari ; 
Sutra — Sumagadhdvaddna ; Prajndpdramitd — Astasdhasrikd Prajndpdramitd revised 
by Rin-chen-bzan-po and Indian pundit Subhasita; Philosophical texts — 
Asvaghosa’s Paramdrtha-bodhicittabkdvand, Aryadeva’s Hastabalaprakarana, Matrce- 
ta’s Caturvisaya-kathd, Haribhadra’s Abkisamaydlankdrdloka, Asahga’s Mahdyd- 
nottara Tantra commentary, Dipahkara’s Bodhipatha-pradipa, Bhavaviveka’s 
Madhyamaka-hrdaya and his commentary of Nagarjuna’s Miilamadhyamaka-kdrikd, 
Jhanasrimitra’s Kdryakdranabhdvandsiddhi, Vasubandhu’s Dharma-dharmatd- 
vibhafiga, Prajhakaramati’s Abhisamaydlankdra-vrtti, Dharmakirtti’s Nydyabindu 
and Pramdna-viniscaya, Candrakirtti’s Mulamadhyamaka commentaries, Nagar- 
juna’s Mahaydnavirhsikd, Tuktisasti-kdrikd, Dharmottara’s Apohaprakarana, and 
Ratnakirtti’s Apohasiddhi ; Tantra texts — Kdlacakra Tantra, Togini Tantra, 
Hevajra Tantra, and Vajrdloka Tantra. The secular texts translated into Tibetan 
during this period include Vimala-praJnottaramdldratna, a Niti text ascribed to 
King Amoghavarsa; Astdnga-hrdaya Sarhhitd, an Ayurvedic text ascribed to 
Vagbhata; Asvdyiaveda, a work on veterinary science by Sahhotra; and Subhd- 
sita-ratna-karanda of Sriharsa. 

The patronage of the Sa-skya monastery, founded in c. a.d. 1071, to the 
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leading Indian pundits like Alankadeva, Dharmadhara, Kirtticandra, Sakya- 
srlbhadra, Mitrayogi, Laksmikara, and Sumanassri resulted in the production 
of many important translations of Indian texts. Besides the Buddhist 
texts like Arya Sura’s Jatakamdld and Dharmakirtti’s Pramdnavdrttika-kdrikd, 
a large number of secular texts were also translated during the twelfth and 
thirteenth centuries. Among the secular texts were Atreya’s Pratimdmdna- 
laksana on iconography, Amarasirhha’s lexicon Amarakosa with its commentary 
Kdmadhenu, dramas like the Lokdnanda of Candragomin and the Ndgdnanda of 
Sriharsa, Kalidasa’s poetical composition Meghaduta, Dandin’s work on poetics 
Kdvyddarsa, and Durgasirhha’s commentary Kdtantra-vrtti on Kdtantra Vydkarana. 

The spread of Indian literature in Tibet received a further stimulus towards 
the end of the fourteenth century a.d. when the Dge-lugs-pa or Geluk-pa 
(Yellow) sect was established by Tsong-kha-pa (a.d. 1357-1417). Owing to 
the patronage extended by this sect, the period between the fourteenth and 
seventeenth centuries witnessed remarkable literary activity in the country. 
Important Buddhist texts like the Abhidharmakosa commentary by Sthiramati 
and Nagarjuna’s Isvara-kartrttva-nirdkarana were translated together with many 
Indian secular texts, which include Kdlacakra-ganita, Sdrasvata Vydkarana, and 
ManjuM Sabdalaksana and its commentary ascribed to Bhavyakirtti, king of 
Kalihga. The rendering of Indian texts into Tibetan continued unabated 
in the following centuries also. 

In conclusion, it may be noted that a technique distinct from that in other 
Asian countries was observed in the preservation of Indian literature in Tibet. 
As Sanskrit was introduced in the original into South-East Asia, Indian texts 
had been preserved there mostly in Sanskrit. Not much effort was, therefore, 
made in preserving Indian texts in the South-East Asian languages. But Indian 
texts, mostly belonging to the Mahayana Buddhism, are very largely pre- 
served in translation in Chinese and Tibetan. The originals of these texts 
are not found in India and many of them are also lost in China and Tibet. 
The restoration of original texts from their foreign versions is evidently an 
extremely difficult task. But owing to the unique policy adopted in the Tibetan 
translations of the Indian texts, it has become easy for modern scholars to 
restore almost the original Sanskrit words from them. Although the practice 
of preserving the Indian texts through translation was introduced into China 
prior to that in Tibet, such restoration is not possible in the case of Chinese 
versions. The Tibetan translations were done more faithfully and the meaning 
of the sermons of Buddha remained literal. For every translation from Sanskrit 
(or Pali) into Tibetan one (or more) Tibetan scholar versed in Sanskrit had 
to work with one (or more) Indian scholar versed in Tibetan. The object was 
to make the translation accurate, literal, word-for-word, and in keeping with 
the Tibetan syntax. The idiom and imagery of the Sanskrit original were to be 
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fully reflected in the Tibetan diction and the two parties had to agree before 
a draft translation could be submitted for approval by the council of editors. 
The process was a stupendous one. But to produce the exact rendering, the 
Tibetan scholars had to undergo this and they did not spare any pains to probe 
the intricacies of Sanskrit grammar and to study the numerous homonyms 
and synonyms preserved in Sanskrit lexicons. In fact, a thorough acquaintance 
with these was a must for the work of translating Indian texts into Tibetan. 
The translators did not have the option of using words according to their 
choice and were advised to strictly confine themselves to the bilingual voca- 
bularies compiled by Tibetan scholars in collaboration with Indian teachers. 
Such efforts resulted in \ery correct translations and, therefore, the Tibetan 
versions now available to us are close to the Sanskrit (or Pali) original.’ 

MONGOLIA 

Buddhism and its Literature in Tibetan translations reached the regions 
now known as Inner and Outer Mongolia through Tibetan missionaries during 
the second half of the twelfth century a.d. when these areas were integral parts 
of the khanate of Chingiz Khan {c. a.d. 1162-1227). Even before the intro- 
duction of Buddhism into Mongolia, the Mongols were somewhat familiar 
with the Buddhist culture around the sixth century a.d. through the Uighur 
and Sogdian teachers.® Mention may also be made in this connexion of the 
visit of two Indian Buddhist missionaries, Sakyavamsa and Narendrayasas in 
the sixth-seventh centuries a.d. It is said that Kun-ga-rgyal-mtshan or Sakya 
Pandita (a.d. 1182-1252) of Tibet instructed Godan, successor of Chingiz 
Khan, in the teachings of Buddha. ’Phags-pa Blo-dros-rg^al-mtshan (a.d. 
1235-80), a nephew of Sakya Pandita, could also impress Kublai Khan, 
successor of Godan. In a.d. 1253 Kublai sought religious instruction from a 
learned Tibetan lama who was honoured as the Imperial Preceptor. This 
was the early story of how the Tartar Mongols adopted the doctrine of Buddha. 
In the course of time a large number of the Tibetan versions of Indian texts 
were rendered into Mongolian. Some books like Lalitavistara were available 
in the original (Sanskrit) in Mongolia. Mongol monks also flocked to the 
Tibetan monasteries in quest of the knowledge brought from India, the land 
of Buddha. 

A few Buddhist sutras and dhdranis of Bkah-hgyur and some texts of Bstan- 
hgy'ur were translated into Mongolian during the time of Gulug Wu 
Tsung (a.d. 1308-11). The translations of the Tibetan Bkah-hgyur was com- 
pleted at the time of Legs-ldan-khutuktux Khagan of Cakhar (a.d. 1603-34). 

’ See Nalinaksha Dutt (Ed.), Prajna (Gangtok, 1961), Foreword. 

* See S. K. Pathak, ‘Sanskrit and Central Asia’, Vishveshvarananda Indological Journal (Hoshiarpur, 
Punjab, September, 1974), pp. 240ff. 
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The greater portion of the Tibetan canonical texts was translated, revised, 
and blockprinted in Mongolian during the time of the Chinese emperor K’ang 
Hsi (a.d. 1662-1722). Subsequently, Lcan-skya Rolpa’i rdo-rje and Blobzah 
btsan-pa’i-hima were commissioned by the Chinese emperor Chien Lung to 
translate the texts of the Bstan-hgyur collection. During his reign forty-two 
sutras ascribed to Matahgakasyapa, preserved in Chinese but lost in the 
original, were translated by a Mongolian scholar whose Sanskritized name 
was Prajhodayavyasa. 

Indie nomenclature, in pure Sanskrit or hybrid Mongol Sanskrit forms, 
was popular among monks and scholars as well as tribal chiefs. The translation 
of the Saptarsinaksatra-Sulra dates back to a.d. 1330 when Tub Temur Khan 
was on the throne. Mongolia had its own version of the Rdmdyam and there 
were shadow plays based on it. There is also evidence of Indian rhetoric 
and medical treatises being studied in Mongolia. The Aoaddna stories in Buddhist 
Sanskrit and the Jdtaka stories in Pali were translated into Mongolian in two 
collections, namely, Uligarun Dalai (‘Ocean of Compassion’), and the Altan- 
garal (‘Gold-lustre’), the latter corresponding to the Suvarnaprabhdsa-Suirra 
preserved in the Bkah-hgyur collection. It is said that this book was translated 
during the time of Gusri Khan {c. a.d. 1581). A similar work, Cindamani-kdrikd 
(‘Wreath of Jewels of Wisdom’), was translated into Mongolian on the basis 
of the stories narrated by Dipahkara about the pious deeds of the ancient 
teachers. The interesting story of Devi Manohari, presumably drawn from 
an Indian source, was rendered into Mongolian by Gusi with the title of Kundu- 
bilika Arilgaki Manuhari under the patronage of Dsasaktu Hung-taiji by the 
end of the seventeenth century. A story named Sudhandvaddna from the Divyd- 
vaddna and the Avaddna-kalpalatd resembles that of Manohari. Even a scene 
of Kalid^a’s Vikramorvaiiya (Act IV) strikingly corresponds to this story. The 
Mongolian translation of DvdtrirhSatputtalikd was made with the title Arji 
Borji. The story mentions a King Krsna of the city of Gokula on the bank 
of the Yamuna who succeeded King Bhoja. The Mongolian version was pro- 
bably composed from a Tibetan translation which bore marks of the Buddhist 
tradition. The Pancatantra stories also came into Mongoh’a from some unknown 
source. It may be mentioned that a number of them are also available in 
Tibetan translations.® Besides these, Indian Niti texts in verses went to Mongolia 
to teach practical wisdom and rules of conduct for laymen and royal officials. 
Oyun Tulkigur (‘Key to Understanding’) is one such work available in Mongolian. 
A gdthd text, Toba-yin gagao-ii-logiji, consisting of verses with examples and 
similes from the life of Buddha, was composed from some unknown Indian 
source. In this regard, we may mention the Mongolian version of the Subkdsita- 

* See P. Mukherji, ‘Buddhist Literature in Mongolia’, Sino-lnJwn Journal (July, 1947) ; Kowalewsky, 
Mongolische Cresbmathie, Vob. I and II. 
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ratna-sangraha (‘Collection of Elegant Sayings’) ascribed to Sakya Pandita of 
Tibet. The Mongol tradition of writing Niti works may also be referred to in 
this connexion, which was a legacy of Indian impact. Thus, both religious 
and secular texts of India have been preserved in Mongolia since the fourteenth 
century a.d. The contributions of Mongolian lamas and scholars are remark- 
able in disseminating Indian literature and culture in the region during the 
seventeenth and eighteenth centuries — a period which may be described as 
the ‘Golden Era’ in the cultural h'story of Mongolia. 

SIBERIA 

Buddhism spread among the people of the trans-Baikalian Siberia much 
later than in Alongolia. It was firmly established among the Siberian Buryats 
by tire end of the seventeenth century. The Kalmyks, however, had embraced 
Buddhism through the Tibetans earlier. In a.d. 1725 Damba Dorje Sayait 
of Buryat Mongolia visited Tibet and studied Buddhist scriptures there. After 
his return to Buryat in a.d. 1740 with a large mass of scriptures and objects 
of worship, he was recognized as the chief among the Buddhists in Siberia. 
The teachings of Buddha thus went to Siberia through the Tibetan collections, 
Bkah-hgyur and Bstan-hg>'ur, which preserved the verbatim translation of 
the Indian originals. The impact of Buddhism has exerted a tremendous 
influence on the development of the entire culture of the Buryats and Kalmyks 
in Siberia, who are today found in the Buryat ASSR (Autonomous Soviet 
Socialist Republic), especially in the Aginsky National Area of Chita Auto- 
nomous Region and the Buryat National Area of the Irkutsk Region, and in 
the Kalmyk ASSR and the Tuva Autonomous Region. 

Of the Kalmyk contributions in the field of translation of the canonical 
and non-canonical texts into Mongolian from Sanskrit, the translation of the 
Damamukandma-Sutra made in the seventeenth century may be mentioned. 
Siddhikiir, corresponding to the Vetdla-pancavimsati, was another important 
specimen of the Kalmyk Mongolian translation from Sanskrit. The Tibetan 
version of the Vetala stories is also available. The Rdmdyana story was known 
in Siberia and there is evidence of the epic having been translated in the 
Kalmyk language.** Among the important seats of Buryat learning where 
Indian texts were preserved in Tibetan and Mongolian versions, the Aginsky 
monastery deserves special mention. It has been known to the world as the 
seat of Buddhist scholars like Zamcarano, Tshybikov, and Baradin, who 
attained international reputation for their Sanskrit scholarship. The Aginsky 
monastery has two temples; the earlier one dates back to a.d. 1816 and the 
other was built in a.d. 1846. The library of the monastery with its own prin tin g 

Lokesh Chandra and others (Eds.), India’s Contribution to World Thought and Culture (Madras, 
1970), p. 631. 
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house has been a famous centre for Buddhist learning in Siberia. Bethlenflavy 
has thrown new light on the Indian texts, preserved and printed in the monas- 
tery, which had been carried to Siberia through Tibet and Mongolia about 
three hundred years ago. The catalogue written in Tibetan is a ccmprehensive 
bibliography of Mongolian and Tibetan texts which include a large number 
of Indian works preserved either in Tibetan or Mongolian. These may 
be classified on the basis of prints as follows: Long prints — (i) canonical texts 
from the Buddhist Sanskrit sources, (ii) treatises of the Buddhist teachers, 

(iii) commentaries and manuals for studying philosophy and mysticism, and 

(iv) texts on medicine, pharmacology, chemistry, etc. Medium size prints — 
119 texts consisting of indigenous Tibetan works. Short prints — fifty-four 
texts on Tantric rituals and practices. New Short prints — ninety-nine miscel- 
laneous works by the native scholars. The texts collected in the first category 
contain the works of Indian masters like Nagarjuna, Maitreya, and others, 
besides the Sutra and the Vinaya texts like the Aksayamati-nirdeia-Sutra and the 
Vinaya-Sutra. A thorough study of the catalogue may provide new knowledge 
regarding Indo-Siberian cultural relations. Soviet scholars at Leningrad, 
Moscow, Ulan-Ude, and Chita are engaged in compiling exhaustive catalogues 
and reference media of this great literature of Buddhism in Northern Asia.^® 

The library of the Ivolginsky monastery (constructed in 1944-45) preserves 
100 volumes of Ganjur (Tibetan Kanjur or Bkah-hgyur) and 220 volumes 
of Danjur (Tibetan Tanjur or Bstan-ligym). It may be noted that this monastery 
has its own rare collection of the Navaralna Ganjur, based on the Tibetan 
Narthang edition and written in nine inks prepared from silver, mumin, coral, 
turquoise, gold, copper, pearl, iron, and conch. This tradition of scribing the 
teachings of Buddha with multicoloured ink had been imported from India. 

Thousands of texts and compendia which are now available in Tibetan 
and Mongolian, including Buryat and Kalmyk, bear the legacy of India, 
especially traces of the way of life and thought which prevailed in ancient 
India. Due to the vicissitudes of history most of the Buddhist Sanskrit texts 
are lost in India and many are even unknown to us. But they are still carefully 
preserved in the Tibetan and Mongolian records. Furthermore, many tradi- 
tions and practices have been lost and forgotten by the present generation in 
India, but these are still faithfully continued and meticulously preserved by 
the people of Tibet, Mongolia, and Eastern Siberia as the most precious 
heirlooms inherited from their ancestors. 

For a Tibetan Catalogue of the Blocks of the Lamaist Printing House in Aginsky, see Bethlenflavy, 
Acta Orientalia Academic Scientiantm Htmgaricae Vol. XXV (1972), pp. 53-72. 

Regarding bibliographical works on Indian literature in Northern Asia where Tibetan was 
the medium of communication, pubh’cations from the International Academy of Indian Culture, 
New Delhi, are noteworthy. Mention may particularly be made of Lokesh Chandra’s Materials 
for a History of Tibetan Literature (1963) and B. Rinchen’s Four Mongolian Historical Records (1959). 
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CHINA, KOREA, AND JAPAN 
I 

CHINA (A): LITERATURE OF BUDDHISM 

I NDIA and China had knowledge of each other from pre-Asokan times, ^ 
though active contacts between the two countries began during the first 
century a.d. with the introduction of Buddhism into China.* The story that 
Buddha’s teachings reached China even as early as c. 217 b.c. has no historical 
basis and has been discarded as ‘a pious legend forged in later times when 
Buddhism had been well established in China’.® Although the date of the 
advent of Buddhist texts and images in China can be definitely put in the year 
2 B.C., Buddhist missionaries from India began their visits to China from a.d. 
65. The first Indian missionaries to China were Ka^yapa Matahga and 
Dharmaraksa, who translated a number of Buddhist works into Chinese. 
Gradually, Buddhism came to occupy an important place in Chinese life, and 
in the Wei period (a.d. 386-534) it became a State religion. The visit of Fa 
Hien to India and his stay in this country for about a decade (from a.d. 401 
to 410) is a matter of great significance in the history of Sino-Indian cultural 
relations in general and the growth of Buddhist literature in China in par- 
ticular. He was not only one of the first-known Chinese pilgrims to India,* 
but also the first authentic translator of the Mahasahghika Vinaya which 
he discovered in a monastery of Pataliputra and carried to China. He com- 
pleted the translation round about a.d. 424. Sino-Indian cultural contacts 
reached their heyday during the T’ang period (a.d. 618-907) when Buddhism 
made its deepest impact on the Chinese mind. This period was the most fruitful 
one in the history of transladon of Indian Buddhist texts into Chinese. Hiuen 
Tsang and I-tsing, famous Chinese pilgrims to India, who were themselves 
great Buddhist scholars and translators of outstanding calibre, belonged to 
this period. The Chinese version of the Tripitaka is in the main a translation 

^The reference to China as 'Cina’ in the Mahabharata can be accepted as one of the pointers to 
this belief. 

‘The earliest contact between India and China, however, can be traced to a couple of centuries 
earlier. We are informed that India had trade connexions with south-western China as early as the 
time of Chang Kien, i.e. the second century B.c. Some Indian stories seem to have migrated to Cli.-na 
from India directly or indirecUy through some frontier people even during the pre-Christian era 
They are traceable in the writings of Huainan Tseu, a Chinese author of the second century B.c. 
‘P. C. Bagchi, India and China (New York, 1951), p. 6. 

*In his journey from China, Fa Hien was accompanied by four other Chinese monks, viz Hui 
Ching, Tao Chmg, Hui Ying, and Hui Wei. On their way to Central Asia they came across another 
party of Chmese pagrims to India consisting of five monks— Che Yen, Hui Kien, Seng Shao, Pao 
Yun, and Seng Ching. Both the parties joined and made their journey to India. * 
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from the Indian original. The^translations were made by both the Chinese 
Buddhist scholars and Indian monks. The work of translating Indian Buddhist 
texts, which began as early as the first century a.d., continued throughout 
the first millennium of the Christian era. By means of translations and com- 
mentaries, the Chinese collecdon has preserved for the world today a good 
number of texts of the vast Sanskrit canon of Buddhism, while the originals 
in Sanskrit are lost in India. 

SCTRA, SASTRA, and VINAYA 

The Chinese Buddhist canon forms a huge collection. It follows the broad 
pattern of the usual Buddhist classification, viz. (1) the Sutra or the Buddha- 
vacana or the Word of Buddha, (2) the Abhidharma or the Sastra,® and (3) the 
Vinaya or the Code of conduct and discipline that one has to follow in one’s 
cultivation of the Buddhist way. The entire canon again falls into two broad 
divisions — Hinayana and Mahayana. 

SUTRA TEXTS 

Of the sutras of Hinayana and Mahayana, there are several classifications. 
The sutras of Hinayana consist chiefly of the agamas (viz. Dtrgha, Madhyama, 
Samyukta, and Ekottara) which are the Sarvastivadins’ collection of Buddha’s 
teachings. The agamas form a small part in the Chinese collection. Some sutras 
are also grouped together as pen-yuan-ching, a term which can be translated as 
jdtakas or avaddnas. They form a kind of mixed group of both Hinayana and 
Mahayana texts. The Chinese Sutra Pitaka also includes at least three different 
translations of the Uddnavarga (the Dhammapada in Pah) made as early as the 
third and fourth centuries A.D. The of Hinayana attracted but httle atten- 
tion in China. The major sutras of Mahayana, on the other hand, have been 
from the very beginning the subject of very wide, serious, and sincere study. 
Practically, every important Buddhist school in China has come to base itself 
on one or the other of these sutras. These sutras of Mahayana are classified into 
certain groups, namely, Prajndpdramitd, Saddharmapundarika, Nirvdtia, and Vai- 
pulya. 

In the Prajndpdramitd group, the Prajndpdramitdhrdaya-Sutra, the shortest and 
the most widely used text, has now six different translations in Chinese, while 
the Pancavirhiatisdhasrikd has two. One of these is by Kumarajiva, famous Bud- 
dhist philosopher and scholar, who worked in China in the early fifth century. 
He translated most of the early Madhyamika texts including the Prajndpdra- 
mitd-idstra, well-known commentary on the Pancaoithiatisdhasrikd, traditionally 
attributed to Nagarjuna, famous Madhyamika philosopher. The biggest in 
this group is the one translated by Hiuen Tsang. This is in two hundred chuans 

‘In the Chinese collection, the Abhidharma Pitaka is known as the collection of Sastras. 
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and corresponds roughly to the Satasahasrikd Prajndpdramitd. The central theme 
of the Prajndpdramitd-Sutras is the undivided Being as the ultimate Reality, and 
this is expounded through sunyatd. These Sutras are overwhelmingly negative 
in their form, method, and approach. 

The Saddharmapundarika, Avatamsaka, and Nirvdna Sutras, each of which is 
central to its own group, set forth and emphasize different aspects of the philos- 
ophy of Mahayana. Each of these Sutras provides the basic inspiration as well 
as the ideological foundation to a specific school of Buddhism. The school that 
takes the Saddharmapuridarika-Sutra as its basis is called the T’ien-t’ai school, 
named after the mountain T’ien-t’ai where its activities were centred. It is also 
called the Saddharmapundarika school. To the T’ien-t’ai school the Nirvdna- 
Sutra is fundamental. It accepts the Prajndpdramitd-sdstra as its basic Sastra 
or expository text. We do not have the original Sanskrit version of the Pfirvdna- 
Sutra. It was translated into Chinese by Dharmaksema who worked in China 
in the fifth century. A Nirvdna-Sutra translated slightly earlier with a shorter 
text was rejected later. The Avatamsaka-Sutra or Buddhdvatarhsaka-Sutra, basic 
text of the Avatamsaka group, has three different versions counted separately as 
large, medium, and short. One of the sections in the Avatamsaka-Sutra, the 
section on the ten bhurnis (levels), expounds the levels in the course of a bodhi- 
sattva’s wayfaring. This section was translated separately as an independent 
sutra, the Dadabhumika-Sutra or DaJabhumisvara-Sutra, the sutra on the ten 
bhurnis. This Sutra has a commentary by Vasubandhu, famous philosopher of 
Vijnanavada. For some time, there prevailed a separate school of Buddhism 
in China called the school of the bhumi text, which based itself on Vasubandhu’s 
commentary on this Siitra. Later, it merged with the main stream of the Ava- 
taihsaka %ch.oo\.T\i& Yogdcdra-bhiimi-^dstra is an independent treatise expounding 
the different levels, counted as seventeen, in the course of a bodhisattva’s way- 
faring. This work of great value was translated into Chinese by Hiuen Tsang. 
While the Prajndpdramitd-sdstra can be said to have provided the logical founda- 
tion for the philosophy of Mahayana, this work provides the psychological 
analysis and the details pertaining to the kinds and levels of wayfaring. But it 
also seems to have the additional ideological element of emphasizing citta or 
vijndna as the all-inclusive reality. Thus it assumes an idealistic trend and has 
been regarded as a basic text for Vijnanavada. 

The group called Vaipulya or the ‘Wide Collection’ contains sutras of mis- 
cellaneous type; it is none the less quite important. Included in this group are 
the texts of what are sometimes called the ‘Collection of sutras' or the Sutra- 
samuccaya and the ‘Great Ccllection’ or the Mahdsannipdta. The sutras of the 
group called Ratnakuta, which itself may be counted separately, also form a 
part of the Vaipulya. Among the important sutras of this group, mention may be 
made of the Vimalaklrtti-nirdesa which is one of the foremost. It is an extremely 
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absorbing text, short in length but equal in profimdity to the Prajndpdramitd. 
This mtra has been widely studied and deeply admired by all the schools of 
Mahayana in China, but it has a special affinity with the Ch’an (or the Dhyana) 
school. Then there are in the Vaipulya group, the Lankdvatdra and the Sandhi- 
nirmocana Sutras. These are basic to the Fa Hsiang (or the Dharmalaksana) 
school which in fact is the Vijfianavada in China. This school played a very 
important role by providing considerable material and insight to the ideology 
not only of several Buddhist schools, but also of certain non-Buddhist schools 
of Chinese philosophy. Lastly, we may mention another sutra in this group, viz. 
the Amitdyus-Sutra (or the Amitdbha-Sutra), also called the Sukhavatlvyuha. This 
sutra is put in the Ratnakuta group when it is counted as one of the sutra groups. 
The principal text of the Ratnakuta group is the Mahdratnakuta-Sutra, which is a 
collection of forty-nine different texts. In the Chinese collection, the Amitdyus- 
Sutra has three different versions counted separately — 'large, medium, and short. 
The school that is based on this sutra is called the ‘Pure Land’ school. It is one 
of the most popular schools of Buddhism in East Asia. 

SASTRA or ABHIDHARMA TEXTS 

All the seven Sastra or Abhidharma texts (viz. Jndna-prasthdna, Sanglti- 
parydya, Prakaranapdda, Vijndnakdya, Dhdtukdya, Dharmaskandha, and Prajnapti- 
sdrapdda) of the Sarvastivada school, one of the most important early schools of 
Buddhism, are preserved in Chinese translations. The term abhidharma means 
in this case the analysis, definition, and cl3issification of elements as well as the 
laying bare of the various ways in which the elements function in order to 
bring about events that constitute the world of experience. The Abhidharma 
Pitaka of the Sarvastivada school is a vast philosophical hteratme of profound 
value. The Abhidharma-mahdvibhdsd-sdstra is a great commentary on the Jridna- 
prasthdna-sdstra which was the basic text of the Sarvastivada study of dharmas 
(entities). This was the main work and the other six were deemed supplementary 
to it, all now available only in their Chinese translations. The Abhidharma- 
mahdvibhdsd-sdstra is an extremely absorbing work expounding the basic philos- 
ophy of the Sarvastivada. This was rendered into Chinese by Hiuen Tsang, who 
translated also a number of very important Vijfianavada works. This interesting 
combination of Sarvastivada-Abhidharma and Vijfianavada is a feature that 
prevailed widely in India even during the time of Vasubandhu. HisAbhidharma- 
kosa-sdstra is an exposition of the Sarvastivada doctrine of the Dharma, on which 
he himself wrote a commentary from the Sautrantika standpoint criticizing 
the doctrine of the ultimacy of elements that was basic to the Sarvastivada. He 
later wrote the famous Vimsikd and Trirhsikd expounding the basic philosophy 
of the Vijfianavada. Abhidharmakosa-sdstra in this case serves as a preliminary 
to the study and comprehension of the Vijfianavada. The school of Buddhism 
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that prevailed in China as the Kosa school was later absorbed into the Fa 
Hsiang school. Another school based on the text Satyasiddhi-sdstra lasted for a 
while in China. This text was translated into Chinese by Kumarajiva. It is 
believed that he translated this text in order to provide a kind of stepping-stone 
to the more complete cridcism of the Sarvastivada, and thus to the more mature 
philosophy of the Madhyamika. The Satyasiddhi school soon got overshadowed 
by the Madhyamika. The Madhyamika school is known as the ‘School of the 
Three Treatises’, namely, the Madhyamika-^dstra and the Dvddasamukha-^dstra 
of Nagaijuna, and the Sata-sdstra (or Catuhsataka) of Aryadeva. Based on these 
texts along with the Prajndpdramitd-sdstra, there came into being the ‘School of 
the Four Treatises’, which, in contrast with that of the ‘Three Treatises’, empha- 
sized the positive side of the teaching of ^unyatd. Later it was absorbed into the 
T’ien-t’ai school which accepted the sunyatd teaching as well as its positive 
import so well expounded in the Prajndpdramitd-sdstra. 

Among the Mahayana texts in the Sastra class, the Prajndpdramitd-Sdstra 
and the Togdcdra-bkumi-sdstra are the most significant and outstanding. But in 
the Chinese collection, there are a large number of sdstras of Mahayana which 
are either expositions of special topics like logic, psychology, and metaphysics 
or brief introductions to different systems. Among them may be mentioned the 
Mahaydna-Sraddhotpdda-Sdstra, Mahdydna-samparigraha-Sdstra, and Vijnaptimdtratd- 
siddhi-Sdstra. All these are idealistic in their approach to, and in their presenta- 
tion of, the nature of ultimate Reality. The Sraddhotpdda-sdstra is recognized 
even in the T’ien-t’ai and Hua-yen (Avatarhsaka) schools, while the Vijnapti- 
mdtratdsiddhi is a basic text of the Fa Hsiang school. 

VINAYA TEXTS 

The Vinaya class in the Chinese collection is usually rich and of enormous 
value. We have here the Vinaya texts of five different Buddhist schools, viz. 
the Mahasahghikas, the Mahisasakas, the Dharmaguptakas, the Sarvastivadins, 
and the Mulasarvastivadins. The Vinaya texts in the Chinese collection belong- 
ing to the first four of these schools were translated in the early fifth century. 
The texts of the last were brought to China and translated by I-ching in the 
eighth century. These texts are hardly available except in their Chinese versions. 
The introduction of the Vinaya literature into China was comparatively late. 
It was brought about in order to meet the growing need of regulating the com- 
munity life of the Sahgha and for disciphne in the daily life of its members. In 
the early stages, this need was met by the Vinayas of the Sarvastivadins and the 
Mah^ahghikas. However, the Vinaya that eventually gained the appreciation 
of the Chinese was the Dharmaguptaka Vinaya, also called the ‘Vinaya of the 
Four Sections’. It is with this as the basis that the Vinaya school came into being 
in China. There has been no Mahayana Vinaya as such. Some parts of the 
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Yogacdra-bhumi-^astra and the Dasabhumika-Sutra are reckoned as the Vinaya, as 
they prescribe the course of training to be taken by a bodhisattva. The interesting 
thing is the way in which the ‘Vinaya of the Four Sections’ has been interpreted 
so as to be in tune with the basic philosophy of Mahayana, making use of the 
dlaja-vijndna, a conception that is central to the Vijn^avada. 

tantrayAna or mantrayAna sOtras 

There are in the Chinese collection also a number ofsutras that together form 
the source of the esoteric school of Buddhism known as Tantrayana or Mantra- 
yana, which grew in India around the eighth century a.d. largely under the 
influence of Brahmanical Tantricism. The basic philosophy of two groups of 
these sutras, with the Mahdvairocana-Sutra and the Vajrasekhara-Sutra as their cen- 
tres, is that ofMahayana. The mystic forms included in the Tantrayana school 
are Vajrayana, Kalacakrayana, Sahajayana, etc. Of these, only the texts of the 
Vajrayana variety are available in Chinese, while those of the other forms are 
not. Vajrabodhi and his disciple Amoghavajra, two Indian monks, carried the 
Vajrayana works to China and translated about 150 of them into Chinese bet- 
ween A.D. 720 and 774. Subhakarasirhha, another Indian monk and a teacher 
of Buddhist mystic doctrine, came to China in a.d. 716. Among the translations 
he attempted to undertake, the most notable was that of the Mahdvairocana- 
Sutra. Two other Indian monks, Dharmadeva and Danapala (?), rendered 
into Chinese about 200 Vajrayana texts towards the end of the tenth century 
a.d. Many of these Vajrayana works are in the form of mantras, dhdranis, and 
sddhanas relating to the deities of the Mahayana pantheon. 

The vast literature preserved in Chinese consisting of translations from the 
original Indian Buddhist works in Sanskrit amply testify to the study of Sanskrit 
in China dining the first millennium a.d. Chinese Buddhist scholars not only 
collaborated with the Indian missionaries in translating the Buddhist texts, 
but also translated the texts themselves. They used to learn Sanskrit under 
the tutorship of Indian missionaries. To facilitate the process, Chinese-Sanskrit 
dictionaries were compiled, some specimens of which are available to us. It may 
not be out of place to note that a variety or derivative of Brahmi called Siddham 
or Siddhamatrka, used in North India during the seventh and eighth centuries 
of the Christian era, was introduced into China in the eighth century a.d. and 
became very popular there. Its popularity in China was due to its association 
with the Mantrayana school. This script was used in China during the eighth 
and tenth centuries a.d. for writing Sanskrit mantras and dhdranis. Several 
manuscripts have dhdrani texts in Sanskrit and in the Siddham script together 
with their Chinese transliterations. In some cases, Siddham as well as Chinese 
was written vertically. A similar way of writing Siddham (vertically and from 
right to left) may be noticed in an inscription found at Hsuan-wu in the Loyang 
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District of China. It contains a version of the Umisa-vijaya-dharani engraved 
on a stone tablet at Shao-Iin in Honan (China). Bricks in certain temples 
in Yunnan (China) bear magical formulas in the Siddham script. It appears 
that Prakrit was also known in China in the early centuries of the Christian era 
and is supposed to have played an important role in the propagation of 
Buddhism in the country. The Prakrit inscription (second/ third century a.d.) 
in the Kharosthi script referring to Buddhist Sangha, found at Lo-yan, is of 
great significance in this context. Some scholars believe that many of the early 
translators of Buddhist texts into Chinese were well versed in Prakrit and some 
early Buddhist texts (e.g. the Dirghdgama translated in a.d. 413) might have 
been translated into Chinese from Prakrit (Gandhari Prakrit) originals. 

CHINA (B) : SECULAR LITERATURE 

The introduction of Buddhism into China, as already seen, marked a new 
epoch in the history of cultural exchange between India and China. This 
initial contact gradually deepened into closer relationship and learned monks 
as well as laymen marched along the routes that linked these two ancient 
centres of civilization. Moreover, the entire length of the trade routes that ran 
through Central Asia and connected India with China were dotted with 
flourishing Indian colonies which in various ways helped the spread of Indian 
culture in Central Asia and China. In the course of this close contact over a 
long period, the Chinese not only acquired intimate knowledge of Buddhism 
and translated hundreds of books on Buddhism, but also gained a first-hand 
knowledge of the other aspects of Indian culture such as music, painting, 
sculpture, mathematics, medicine, astronomy, astrology, etc. They also trans- 
lated and summarized Indian books on different subjects, references to which 
are found in the official bibliographies compiled in China. When we study the 
lists of Indian books on secular subjects translated into Chinese, two facts stand 
out in sharp relief. Firstly, most of these books were translated by theBuddhists 
during the Sui (a.d. 581-618) and T’ang (a.d. 618-907) periods. Secondly, 
the majority of the Indian books translated deal with astronomy and astrology. 
Indian mathematics was only appreciated as a useful tool to understand Indian 
astronomy. Even the books on medicine translated in the earlier period are 
comparatively few. Although Indian music, painting, and sculpture exerted 
great influence on the corresponding aspects of Chinese culture, no reference 
is now available to Indian books on music and Silpa-^astra being translated 
into Chinese. The reason for the preference for Indian books on astronomy 
can be traced to the important position which astronomy enjoyed in Chinese 
culture as well as to the high state of development the Indians attained in this 
branch of science as early as the fifth and sixth centuries a.d. As for the impor- 
tance of astronomy in Chinese culture during ancient and medieval times, we 
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have to take note of the ‘basic quality’ of Chinese astronomy, namely, its 
‘official character’ and ‘intimate connexion with the government and the 
bureaucracy’.* Thus the stage was perfectly set for Sino-Indian collaboration 
which resulted in the incorporation of Indian astronomical knowledge in the 
Chinese scientific tradition. 

Astronomy. The annals of the Sui dynasty, completed by Wei Cheng in 
A.D. 636, contains in its bibUographical catalogue the following Indian astro- 
nomical works, almost all beginning with the words Po-lo-men (Brahmin)^: 
Po-lo-rrun-fien-wen-ching (‘The Brahmin Astronomical Manual’), Po-lo- 
men-chie-ch’ie ksien-jen-fien-wen-shuo (‘The Astronomical Theories of the 
Brahmin Sage Chie-ch’ie’), Po-lo-men-l'ien-ching (‘The Brahmin Sutra 
on the Sky’), Mo-teng-chi-ching-huang-tu (‘A Map of the Sky in the 
Mdtangi-Sutra'), and Po-lo-men-yin-jang-suan-li (‘The Brahmin Calendrical 
Methods’). These works must have been circulating in China about 
A.D. 600. As all these works are now lost, it is difficult to say what their contents 
were and how far their theories were accepted by Chinese scholars. In the 
T’ang period, the influence of Indian astronomy was felt even more, 
and the number of Chinese books wliich were either translations of 
Indian books or based on Indian material increased. Lo, a member 
of the Gautama school,® presented to Empress Wu in a.d. 684 a 
new calendar called Kuang-tse-li, ‘The Calendar of the Bright House’. This 
calendar was in use for three years.® Between a.d. 718 and 729, Indian astro- 
nomer Siddhartha (Hsi-ta), who was president of the Bureau of Astronomy 
at the Chinese capital and the most distinguished member of the Gautama 
school, produced K’ ai-yuan-chan-ching, the greatest collection of the Chinese 
astronomical and astrological fragments from the fourth century onwards. 
Chapter CIV of this collection is virtually a translation from an Indian 
calendar, Mavagraha-siddhdnta.^^ It is usuaUy believed that this calendar was 
similar to the material contained in the Panca-siddhdntikd of Varahamihira.^^ 
The Chiu-chih, as it is called in Chinese, introduced Greek astronomical 
terms adopted in Indian books. As A. Wylie^®has shown, li-to, a minute 
(Sanskrit liptd), is originally a Greek word. So also is the case with 

•Joseph Needham, Science and Civilization in China, Vol. Ill (Cambridge, 1959), pp. 186fF. 

’Cf. P. C. Bagchi, op. cit., p. 170. 

•There were three Indian astronomical schools at Gh’ang-ngan during the seventh century, 
viz. Ch’iit’an (Gautama), Chiayeh (Kasyapa), and Chumolo (Kumara). 

•P. C. Bagchi, op. cit., p. 169. 

^“Ibid. See also R. C. Majumdar (Ed.), Swami Vivekananda Centenary Memorial Volume (Calcutta, 
1963), p. 200, and Joseph Needham, op. cit., p. 175. The translation by Hsi-ta was, however, not literal, 
and all the computations were recast for the latitude of Ch’ang-ngan (Joseph Needham, op. cit., 
p. 203, f.n. ‘e’). 

•^^oseph Needham, op. cit., p. 175, f.n. ‘i’. 

•*Cf. his Chinese Researches (Shanghai, 1897), pp. 86ff. 
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Sanskrit hard, an hour, which appears to have been rendered in Chinese 
as huo-lo. The Kumara scliool contributed a method of computation 
of solar eclipses to the Ta-yen-li or the Ta-yen Calendar (a.d. 728), the com- 
pilation of which was started by I-hsing, a Chinese Buddhist monk. 
I-hsing died in a.d. 727, and the work was completed by Chang Ytieli 
and Ch’en Hsiian Ching under the Imperial order. The influence of 
Indian astronomy on this calendar is evident from its introduction, 
in the Indian fashion, of nine planets, namely, the sun, the moon, the five 
planets, and Rahu and Ketu.^® The Kumara school produced an astrological 
manual in Chinese based on Indian tradition. Four Buddhist astronomical 
texts were translated into Chinese during the Thing regime. These texts reached 
China through Serindian intermediaries, particularly the Sogdians. Although 
the names of the days of a week are given in these texts in their Sogdian forms 
(namely, mh\ Sunday ; max, Monday; wnxan, Tuesday; hr, fVednesday; wrmzt, 
Thursday; maxid, Friday; and kewan, Saturday), the titles of the texts in which 
they occur point to their Indian origin. The book entitled Fan-fien-huo-lo- 
chiu-yao (‘The hard of the Brahma and the navagraha’) was falsely attributed to 
I-hsing, but in reality it was not translated before a.d. 874.^® Ch’ i-yao-hsing- 
ck'en-pieh-hsing-fa (‘The Different Influences of the Seven Stars and* Lunar 
Mansions’) lists the lunar mansions and gives the number of stars in each one.“ 
The other two books are Ch’i-yao-jang-tsai-chiu [‘Mantras for Averting the Evil 
Influences of the Se\'en Planets’) and Wen-shu-li-p’u-sa-chi-chu-hsien-so-shuo- 
chi-hsiung-she-je-shan-ngo-su-yao-ching {‘Sutra Spoken by Bodhisattva Manjusri 
and the Sages on the Auspicious and Evil Days, and the Good and E\ il Planets 
and Lunar Mansions’) . The latter was translated by P’u K’ung or Amoghavajra. 
It was annotated by Yang Ching Feng, a Chinese disciple of Amoghavajra, in 
A.D. 764. Yang Ching Feng mentions the seven planets with their names in 
Sanskrit, Sogdian, and Persian and points out that these planets— the sim, the 
moon, and the five planets — -control the destiny of man. It was the same 
Amoghavajra who translated another Buddhist astrological work named Hsiu- 
yao-ching in a.d. 759, which was also commented upon by his disciple.^’ His 
commentary shows the great influence Indian astronomers and astronomy 
exerted on China. He wrote: ‘Those who wish to know the position of the five 
planets adopt Indian calendrical methods. One can thus predict what hsiu 
(a planet will be traversing). So we have the three clans of Indian calendar 

“Ch’en Hsuan Ching’s joint declaration with Ch’ut’an Chuan in a.d. 733 that the Ta-yen Calendar 
teas a plagiarism of the Chiu-chih Calendar as translated by Hsi-ta from an Indian original is also 
a pointer to this direction. Cf. Joseph Needham, op. cit., p. 203. 

i*P. C. Bagchi, op. cit., p. 171. 

^Toseph Needham, op. cit., p, 1 76, f.n. ‘b’. 

“/4iV., p. 204. 

^■Ibid., p. 202. 
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experts, Chiayeh (Kasyapa), Ch’iit’an (Gautama), and Chiimolo (Kumaxa) 
all of whom hold office at the Bureau of Astronomy, But now most use is made 
of the calendrical methods of Master Ch’iit’an together with his “Great Art”, 
in the work which is carried out for the government.’^® The ‘Great Art’ might 
refer to trigonometry which, as Yabuuchi points out, was the main contribution 
of the Po-lo-men books and the schools of the Indian astronomers to Chinese 
mathematics.^® 

Alathematics: Due to the development of trigonometry, Indian astro- 
nomy was valued in China, and Indian works on mathematics were 
translated and incorporated in Chinese works. The Yin-te Index No. 10 
mentions three books on mathematics, all beginning with Po-lo-men.-^ 
These books were in circulation in the Sui period. Po-lo-men-suan-fa 
(‘The Brahmin Arithmetical Rules’) and Po-lo-men-suan-ching (‘The 
Brahmin Arithmetical Classics’) are the two Indian books on matlie- 
matics which find mention in the annals of the Sui dynasty. Shen 
Tso Che {c. twelfth century a.d.) says that in his days the children of 
China used to learn mathematics from printed Buddhist text books.^- He gi\ es 
tlic name of such books as P’li-sa-stiaii-fa (‘Bodhisattva Calculation Methods').-® 
Medicine: Chinese Buddhist monks had felt interest in the Indian 
medical system even from the fifth century a.d.®* There is a work 
called Chih-ch’ an-ping-pi-yao-fang (‘The Method of Curing the Diseases 
Concerning Meditation’) by Citing Sheng, a Chinese noble converted 
to Buddhism. It treats of the ailments of the heart and nerves caused 
by shocks and distractions during meditation. Translated in a.d. 455, 
this is a compilation from different texts of Indian origin.®® Hsi-yii- 
rning-yi-so-chih-yao-fang (‘The Best Prescriptions Collected by the Most 
Famous Physicians of the Western Countries’) listed in the bibliogra- 
phical catalogue of the Sui annals®* might have contained prescriptions 
from India. The same bibliography also mentions a book called Po- 
lo-men-yao-fang (‘Brahmin Pharmaceutics’). The Yin-te Index No. 10, 
however, mentions three Indian books on pharmaceutics.®^ The Chinese 
Buddhist collection includes a few other Indian medical texts, some of 
which are of purely Buddhist inspiration. The Sanskrit work, Rdvaria- 

^oibid. 

^^Ibid., f.n. ‘d’. 

^“Joseph Needham, op. cit., Vol. I (1961), p. 128, l.n, 'b’. 

‘^Ibid., p. 128, and P. C. Bagchi, op. cit., p. 170. 

^'(Joseph Needham, op. cit., ^'ol. III, p. 88. 

-mid. 

-*P. C. Bagchi, op. cit., p. 172. 

^-mid. 

““Joseph Needham, op. cit., Vol. I, p. 128. 

-Ubid., f.n. ‘b’. 
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kumdra Tantra, which deals with the method of treatment of children’s 
diseases by spell as well as fumigation, was translated into Chinese in the elev- 
enth century a.d. Another Chinese text of the same century, which deals 
with the treatment of pregnant women’s diseases, is probably a translation 
of a portion of the Kdsyapa Samhitd, a celebrated Ayurvedic compendium.^ 

II 

KOREA AND JAPAN 

Buddhism, which had its origin in India, was introduced into China by 
Indian Buddhist missionaries during the first century a.d. Gradually, a Chinese 
form of Buddhism with its own peculiar special features came into existence 
and thus a new sphere of Buddhist culture emerged in East Asia covering 
Korea and Japan with its centre in China. Although Buddhism thus dissemi- 
nated was almost entirely Chinese in character, there were some Indian dcdryas 
who also played significant roles in spreading the religion of Buddha and its 
literature to these two countries directly from India. 

KOREA 

With the introduction of Buddhism two streams of civilization, Indian 
and Chinese, converged in ancient Korea. As Korea’s knowledge of 
Indian Buddhist literature was coloured mainly by Chinese versions of 
Indian texts, a study of early Korean literature, therefore, enables one 
to have an ‘indirect’ idea of the spread and influence of Indian literature 
in Korea. Unfortunately, there was no growth of any literature in Korea 
in the early centuries of the Christian era, as it had no national script 
to express ideas in the Korean language. It could probably boast only 
of oral tales and folk-songs. The country was divided into three king- 
doms, namely, Koguryo, Paikje, and Silla. They flourished side by side 
between a.d. 313 and 668. In a.d. 669 SiUa unified them all and held 
sway over Korea till the beginning of the rule of the Koryo dynasty 
(a.d. 935-1392). Of the three kingdoms, Koguryo, which was nearest 
to China, had adopted Buddhism as early as a.d. 372. Its king Sosurim Wang 
allowed Buddhist priests to bring with them Buddhist literature, images, etc. 
from China, and schools and temples grew up. In a.d. 374 the first Indian 
monk Ahdo came to Korea, and in a.d. 384, first regnal year of King Chimryu 
Wang, the rehgion spread to Paikje. In this Malananda, second Indian monk 
to visit Korea, played a notable role. In a.d. 540, the then Chinese emperor 
of the Liang dynasty, at the request of the king of Paikje, sent not only the 
sacred scriptures of the Buddhists, but also many teachers. A local monk 

*®P. C. Bagchi, op. cit., p. 172. 
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named Kyumik brought from India sacred Buddhist texts relating to Vinaya 
and translated them into Chinese. A third Indian monk named Mukhoja 
visited in a.d. 417 (during the reign of King Nulchi Wang) the neighbour- 
ing kingdom of Silla which adopted the Buddhist religion in a.d. 528. Wun- 
cheuk (a.d. 613-96), leading scholar of Silla, was a great Sanskridst. His 
contribution in developing the tenets of the Vijnaptimatrata school is note- 
worthy. The commentaries of Wunhyo (a.d. 617-86), who was a master of the 
Avataihsaka school in Korea, were held in great esteem in China. During 
the reign of King Chungsuk Wang (a.d. 1314-30) another Indian monk 
named Jigong came to Korea. I-chang, a Korean scholar who came to India 
in A.D. 673, stayed in Nalanda for about a decade and studied Buddhist scrip- 
tures. Then he travelled all over India and collected many Sanskrit texts. 
\Vhen he returned to Korea in a.d. 695, he brought with him as many as 400 
Sanskrit texts. Several other Korean scholars also came to India and studied 
Buddhist scriptures here. 


INFLUENCE OF SANSKRIT 
ON THE FIRST KOREAN SCRIPT 

The introduction of Buddhism necessitated the study of the Buddhist 
scriptures in Pali and Sanskrit, and also the writing of texts and annotations 
in native Korean. But the native language and literature were unequal to the 
task, for, as has already been said, it had no script. The Chinese system of 
writing, which obviously penetrated into Korea in the meantime, could not 
serve the purpose of a national script in Korea as Korean was different from 
Chinese in almost every respect. The experimentation was, however, made 
to adapt Chinese ideographs to Korean conditions. It took several centuries 
but ultimately bore no fruitful result. In a.d. 1446 King Sejong of the Yi 
dynasty (a.d. 1392-1910) developed a script for Korean called Hanggul. 
It was the first Korean system of writing, and many Buddhist scriptures were 
published in this script. Some scholars are of the opinion that the Hanggul 
script consisting of twenty-eight letters*® was adapted from Sanskrit. It may 
be mentioned here that the study of Sanskrit characters known as Siddham 
had also been introduced into Korea and the use of this script is still in vogue 
in the land for writing Sanskrit. 

PUBLICATION OF BUDDHIST SCRIPTURES 

The printing of Daejang-gyung (Buddhist scriptures which were originally 
written in Sanskrit and translated into Chinese and Mongolian) was the 
greatest achievement of the Koryo dynasty. This corpus of scriptures was based 

“Later on, the number of letters was, however, reduced to twenty-four by merging the other 
four in letters of similar sounds. 
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on the Chinese edition®® brought to Korea by Mukhwa in a.d. 981. The 
printing was started during the reign of King Hyunjong (a.d. 1010-31). A 
Buddhist monk named Uichun brought from China in a.d. 1086 some 3,000 
commentaries on the Buddhist scriptures and many more were collected from 
Liao and Japan. These were preserved in the Hungchunsa temple and 1,010 
copies of 4,740 volumes were reprinted in a.d. 1096. These texts were reprinted 
thrice in order to seek divine intervention during Mongol incursions. In this 
wav. nearly 6,000 Buddhist scriptures were printed, but the Mongol hordes 
destroyed in a.d. 1232 all the blocks for the printing of the scriptures. Only 
the lists of the subjects and a few of the printed \olumes sur\'ived and were 
preserved in the Buinsa temple (near Taegu). The Daejang-gyiing texts were 
reprinted under the guidance of Sugi, chief priest of the Kaetaesa temple, 
from the new Koryo capital in the islet of Ganghwa where the capital was 
transferred due to Mongol invasions. Here in a.d. 1236, after sixteen years 
of hard labour, 1,511 copies of 6,791 volumes of the sacred scriptures were 
printed from 81,658 wooden blocks. These blocks have come to be 
known as the ‘Eighty Thousand’, and are now preserved in the Hawinsa 
temple. Some Buddhist scriptures were also copied in gold and silver 
letters. 

BUDDHIST INFLUENCE ON KOREAN LITERATURE 

The earliest genre of Korean poems is known as hyangga. Only 
twenty-five specimens of these poems are available now, of which fourteen 
were composed between the reigns of Chinpyong (a.d. 579-632) and 
Hon ’gang (a.d. 875-86), and the remaining eleven were composed 

in the early part of the reigns of the Koryo kings. Some of these 
poems show the influence of Buddhist philosophy and metaphysics, 
and it appears that they were composed by Buddhist monks. ‘Chanki- 
parangka’ and ‘Mojukjirangka’, for example, have beautifully blended 
poetic excellence with Buddhist philosophy of life. But this Buddhism was of 
the Vajrayana variety, because in one place vajra has been compared with 
sunya. The poems ‘Tosolka’ and ‘Chonsutaebika’ breathe the prayerful attitude 
of Buddhism. Towards the end of the Koryo rule, a literary style known as 
sijo came into vogue. Some think this to be an offshoot of the hyangga, others 
trace its origin to the Buddhist songs introduced from China. Although this 
literary style remained in vogue for nearly 700 years, only ten specimens have 
reached us. One of these refers to the reign of King Sejong of the Yi dynasty, 
who, on the death of a favourite queen, asked his son. Prince Su Yang, to 

“Commenced in .^.d. 718 during the T’ang rule, the work of the Chinese edition was 
completed during the reign of the first Sung emperor in a.d. 971. 

^rVide Tae Hung]_Ha, Korea — Forty-three Centuries (Seoul, 1962), pp. 67-68. 
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compose a biography of Buddha. The prince accordingly composed Sokpo 
Sangjol sometime before a.d. 1450. The king was exceedingly pleased with the 
work and himself composed many lyrical poems in praise of Buddha. During 
this time, many Buddhist texts were composed in the Hunmun language. In 
the fifteenth century an important work called Kumo Sinhwa was written by 
Kim Si Sup (a.d. 1435-93). It contains five independent stories of which one 
is entitled Alanboksa Chap’o Ki (‘Game with Buddha’). The Buddhist ideal 
inspired also another work called Kun Mong, one of the best in Korean literature. 
Another great writer, Kim Manchung, discussed in his famous work The Cloud 
Dream of the Nine, written in a.d. 1689, the basic philosophies of the three great 
religious systems of the East, viz. Taoism, Buddhism, and Confucianism. He 
placed Buddhism in the forefront. Buddhism thus played a significant role in 
the development of literature in Korea. 

Indian tales and fables went to Korea and made a great impact there. 
Korean folk-songs were influenced by Indian tunes. In the evolution of the 
instrumental and vocal music of Korea as well as Korean dance, India made 
a considerable impact. Styles and principles of Indian art and architecture also 
exercised a great influence in Korea. In fact, Indian culture had its impact on 
every field of Korean culture and made notable contribution towards its en- 
richment. 

JAPAN 

It was through Buddhism that Indo-Japanese cultural contacts came to be 
established and Indian influence on Japanese literature came particularly to be 
felt. Buddhism was officially introduced into Japan from Korea in a.d. 552 
during the reign of Emperor Kimmei (a.d. 539-71) when an image of Buddha 
and some copies of the Buddliist scriptures were brought to the Japanese court 
by a representative of the Korean king of Paikje or Kudara. The new faith, 
however, did not meet with immediate acceptance, but eventually its success 
was assured with the \actory of the pro-Buddhist group in the royal court. 

STUDY OF SANSKRIT BUDDHIST SCRIPTURES 

The study of Sanskrit Buddhist scriptures became quite extensive in Japan 
since the last decade of the sixth century a.d. and was an important feature of 
Japanese cultural life. The find of ancient Sanskrirmanuscripts in old Brahmi 
characters preserved intact in Horyuji, the most ancient monastery extant in 
Japan, and some other old monasteries is a pertinent point in this 
connexion. In fact, these manuscripts are even much older than the 
oldest manuscripts found in India, as they date from the first half of 
the sixth century' a.d.®^ (It may be mentioned here that the earliest 

®*Hajime Nakamura, Japan and Indian Asia (Calcutta, 1961), p. 3. 
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manuscripts which India now possesses date back 1,000 years or so.) 
All these manuscripts must have been brought from India to China 
via Central Asia, and from there to Japan. The patronage of Empress 
Suiko (a.d. 592-628) and Prince Shotoku [c. a.d. 622) to Buddhism was 
a factor of great significance so far as the spread of the Dharma and the study of 
Sanskrit Buddhist scriptures are concerned. When the Horyuji temple was 
constructed in a.d. 607, the prince often discoursed there on the Mahayana 
sutras, particularly the Saddharmapundarika-Sutra, the Mdladevl-simhanada-sutra, 
the Vimalakirtti-nirdesa-sufra, etc. His commentaries are still extant. In a little 
over fifty years, Hetuvidya or Buddhist logic was also introduced into Japan. 
It has been stated of Dosho (d. a.d. 700) that he went to China to study the 
Vijfiaptimatrata (i.e. Buddhist idealism) as well as the system of Buddhist 
logic under Hiuen Tsang. He returned to Japan in a.d. 661 and began to 
teach Buddhist logic from the Genkoji temple. In the Nara period (a.d. 710- 
94), the study of the subject received further impetus when Genbo went to 
China in a.d. 716 to study Buddhist logic under the guidance of Chih Chou, 
grandson of the founder of the Hosso sect which propagated the teachings of 
Buddhist idealism. On his return to Japan, he began to discourse on the subject 
from the Kofukuji temple. It constituted a subject for study by the adherents 
of the Hosso sect, whose major disciplines were the study of the Abhidharmakosa 
and Buddhist idealism. Hajime Nakamura has drawn our attention to the fact 
that in the bibliography entered at the end of Immyo-Zuigenki (‘The Origin of 
Buddhist Logic’) written by Hotan in the first half of the eighteenth century, 
eighty-four Japanese works have been listed on the subject and many of them 
were undoubtedly studied in earlier times.*® 

The scope for studying Buddhist scriptures was expanded during the 
Nara period, as it included the study of the Vinaya as well as the 
Abhidharmakosa of Vasubandhu, the Satyasiddhi of Harivarman, the works 
of Nagarjuna and Aryadeva, besides works on Buddhist idealism like 
Dharmapala’s Vijhaptimdtratasiddhi, and the Avatarhsaka or Buddhdvatamsaka 
{Gandavyuha)-Sutra. These have been designated as the ‘Six Schools of 
the Ancient Capital’. The first three belong to the Hinayana school 
of thought, while the others to the Mahayana. Of the texts current 
in ancient Japan, the Saddharmapundarika-Sutra Wcis the most important 
and popular, and it has often been referred to in Japanese literature. 
Bodhisena, a great Buddhist savant of India, who visited Japan in a.d. 
736 on a special invitation from Emperor Shomu, used to teach Sanskrit and 
the Hua-yen {Gandavyuha-Sutra) in different monasteries of Japan till his death 
in A.D. 760. His principal disciple Shuyei wrote in a.d. 770 an eulogy on his 

*^Ibid., p. 52. 
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death, mentioning therein how ‘the sage was reduced to eternal calm all too 
sudden, as charcoal is extinguished (as is set forth in the Saddharmapundanka- 
Sutray.^ Bodhisena acted as the officiating minister in the historic dedication 
ceremony of the statue of Vairocana Buddha held in the city of Nara, the 
then capital, in a.d. 746 in the presence of both Emperor Shomu and Empress 
Komyo and eminent Japanese monks. This as well as his appointment as an 
archbishop by Imperial order in a.d. 750 attests to the great honour accorded 
to an Indian monk by the Japanese royalty. Dharmabodhi is said to have vis- 
ited Japan in the first half of the seventh century. He is recorded in Japanese 
history as the first Indian monk to have come to Japan. The visits of Dharma- 
bodhi and Bodhisena throw a flood of light on Indo-Japanese cultural rela- 
tions in the first millennium of the Christian era. 

The Indian texts current in medieval Japan are not all well known. But if 
one is to judge from the writings of Jogan (a.d. 1632-1702) and Jiun, also 
known as Onkwo (a.d. 1718-1804), their range must have been considerable. 
Of the Buddhist texts studied in Japan in those days, the following deserve 
particular mention: the Sukhavativyuha-Sutra, Bhadracannama Arya-Samanta- 
bhadra-pranidhana, Prajndpdramitdhrdaya-Sutra, and Prajfidpdramitdnaya-Sutra. The 
corpus of study included, in addition to such important Buddhist texts, many 
Sanskrit dhdranis, stotras, gdthds, grammars, and lexicons, Sanskrit studies 
received great impetus in Japan from Jogan who was a great Sanskritist him- 
self. He wrote a book called Shittan-sanmitsu which is an authoritative text on 
the Sanskrit studies in the country. He also edited some Sanskrit dhdranis. Jiun 
was a great Buddhist scholar and a prolific writer. Juzen-hogo is one of his 
important works, which contains his sermons to the royal family on the ten 
fundamental virtues of Buddhism. The tradition of Sanskrit studies, it may be 
mentioned, is still very much alive in Japan, and there are many students in 
different colleges and universities of the country who learn tins sacred language 
of India. 


JAPANESE ALPHABET : INDIA’S CONTRIBUTION 

Japanese, like Korean, also suffered from the handicap of not having 
any national script for the first few centuries of the Christian era. 
The Chinese language and its written characters had obtained great 
vogue in the land, particularly among the official class. The extant 
chronicles of Japan of the ancient period covering a.d. 686 to a.d. 
784,*® the Kojiki (a.d. 712) and the Nihongi (a.d. 720), and the first 

p. 48. 

•'Earl Miner in his IntnducHon to Japanese Court Poetry (Stanford, 1968) has classified the history 
of literature of ancient and medieval Japan under the following periods : 


V— 94 
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great anthology of Japanese poetry Manyoshu (a.d. 760) were written 
in Chinese or, what was worse, in a transliterated form of Chinese. 
But Chinese was unsuitable for the Japanese language, as the latter 
was phonetic, while the former was ideographic. The Japanese language, 
like Sanskrit, is inflectional. Its rules governing syntax, morphology, phonology, 
and semantic structure follow a pattern of its own. The forty-seven letter.s of the 
Japanese alphabet are said to have been devised by the Japanese Buddhist saint 
Kobo Daishi, also known as Kiikai (.\.d. 774-835), after the Sanskrit alphabet. 
The arrangement of the Japanese syllabary based on the Sanskrit system is also 
attributed to the influence of Bodhisena in Japan which, according to Riri 
Nakayama, ‘will continue as long as the Japanese language continues to 
exist’.®® It has been pointed out tiiat the old Japanese song ‘Iroha-uta’, which 
contains all the forty-seven Japanese letters, is a liberal translation of a Sanskrit 
Buddhist hymn in the Mahaparinirvana-Sutra.^’’ The Indian script known as 
Siddhamatrka or Siddham, called Hsi-t’an in Chinese and Shittan in Japanese, 
gained currency in Japan for writing Sanskrit from the eighth century. It was 
introduced by Kobo who was responsible for bringing Mantrayana Buddhism 
from China to Japan. Even now, Sanskrit letters are sometimes used in Shinto 
rites, and mountaineers preparing to climb Mount Ontake sometimes paint 
or print the auspicious word ‘Om’ in Siddham on their scarves. Some details 
regarding the Siddham script have been preserved in Bonji-shittanjimo-narabi-ni- 
shaku-gi, a text written by Kobo. The title of the text signifies ‘Sanskrit and 
Siddham scripts and the explanation of their designations’. It describes the 
origin of the Indian scripts, the explanation of different dhdranis, etc. More 
important than Kobo’s work was the text Shittan- go (‘Siddham Ratnakara’), 
written by An-nen in a.d. 880. The work narrates at the beginning what is 
known from original Chinese sources about Sanskrit and the Siddham script. 
The author then examines the transliteration of Sanskrit words in Chinese 
characters and compares the phonetic value of both. Lastly, he discusses 

(i) Ancient period: a.d, 686-784; 

(ii) Classical period (first phase); a.d. 784-1100: 

(iii) Classical period (second phase) : A.D. 1100-1241; and 

(iv) Classical period (final phase) : a.d. 1241-1500. 

A somewhat different classification has been furnished by Donald Keene in his Anthologv ofJaf>an‘';e 
Literature (New York, 1955). This classification is as follows: 

(i) End of the Ancient period: .a.d. 794; 

(ii) The Heian period: a.d. 794-1185; 

(iii) The Kamakura period; .a.d. 1185-1333; 

(iv) The Mtiromachi period: a.d. 1333-1600; and 

(v) The Tokugawa period: a.d. 1600-1868. 

We have followed Miner. 

®®Cf. Ghaman Lai (Ed.), India and Japan: Friends of Fourteen Centimes (Hoshiarpiir. 1959), p. 48. 
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all the letters of the Siddham script and all their possible combinations. 
Each of the letters of this script is deemed to be a bija and identified with a deity. 

INDIAN INFLUENCE ON JAPANESE STORIES 

A considerable portion of the cosmogonical and mythological literature 
of Japan bears traces of Indian influence. Hajime Nakamura has 
observed: ‘Some stories of ancient India were very influential in shaping 
Japanese stories by providing them w'ith materials. In the process of 
shaping, however, Indian materials were greatly modified and adapted 
in such a way as would appeal to the mentality of the common people 
of Japan in general.’®* Post Wheeler has also said; ‘Many fragments 
of the Japanese myth-mass are unmistakably Indian.’®® The original 
homeland of the first man and woman of Japanese mythology is 
said to have been in the Earth-Residence-Pillar, i.e. Mount Meru of Indian 
mythology. Wheeler thinks that the episodes concerning the eating of poisoned 
food in the Hades by the Food-god and the creation of crops and domesticated 
animals out of his various limbs have their parallels in Indian mythology. 
Similarly, the story of the growth of bamboo-shoots from the teeth of the comb 
thrown by the first man called He-Who-Invites in liis flight from the nether 
^v•orld, to bar the path of the pursuit of the Ugly-Females-of-the-Land-of-Night, 
is believed to have been of Indian origin.*® The story has, however, also Persian 
parallels.** Whatever one may think of the Indian origin of this episode, there 
is hardly any doubt about the origin of the story of the Buro-no Kami whose 
identity has been established with the deity called Bra\ e-Swift-Impetuous-Male. 
This Kami may be none other than the Indian deity Gavagriva, the Ox-head 
deity.*^ The story recounts in the style of the jdtakas how the deity punished 
the heartless rich brother and rewarded the kind-hearted poor brother. In 
India one of the names of the moon is Sasahka (lit. having a rabbit in the lap) 
and there is an ancient Indian legend why it is so called. The belief prevalent 
in ancient Japan that there lived a rabbit in the moon was probably an out- 
come of the Indian influence.*® The story of the monkey and the crocodile men- 
tioned in the Jataka appears in a slightly modified form in Sasekishit, a medie\ al 
Japanese collection of popular stories. The story is referred to in a work by 
Nichiren (a.d. 1222-82) and also in Konjaku-monogatari. Among other episodes. 


®®Lokesh Chandra and otliers (Eds.}, India’s Contribution to World Thought and Cultuie (Madras, 
1970), p. 363. 

^*Post Wheeler, The Sacred Scriptures of the Japanese (London, 1952), p. 421. 

*mid. 

*mid. 

*^In the text called Gien-Engi, it has been stated; ‘There is a kingdom to the North of India 
named K’yuse. Its king is named Gozu-Tenno tOx-Head-Heaven-King) . . .’ 

“Cf. Lokesh Chandra, loc. cit. 
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one may recall the Indian Puranic story of the sage RsyaSrhga** who had never 
seen the face of woman and was ultimately seduced by Santa, daughter of 
King Lomapada. The story is likely to have reached Japan in the trail of Bud- 
dhist legends. In the Japanese garb, the sage is designated Ikkaku Sennin, i.e. 
the Unicorn sage.^® A famous medieval Japanese drama Marukami has been 
based upon this story. These instances clearly illustrate the nature and extent 
of ‘Indian influences on Japanese stories’ 

INDIAN INFLUENCE ON JAPANESE CLASSICAL WORKS 

Japanese classical works also reveal ‘a great deal of Indian influence’,*'' 
both Buddhist and Brahmanical. 

The works of some important poets of the first phase of Japanese classical 
literature, extending from a.d. 784 to a.d. 1100, show considerable Buddhist 
influence. The nikki or diary of Murasaki Shikibu offers us an insight not only 
into the court and aristocratic life of contemporary Japan, but also 
furnishes sidelights on the impact of Buddhism on it. The greatest 
work of Japanese literature, indeed one of the dozen masterpieces of 
world literature, namely. The Tale of Genji, by the same author, is 
not immune from similar influences. The second phase of Japanse 
classical literature covers the period from a.d. 1100 to a.d. 1241. Some 
of the works of this period also bear the marks of Buddhist thought. 
This was principally due to the immense effort made by various 
Buddhist sects to bring the rehgion closer to the common man. In this 
direction, the efforts of Shinram (a.d. 1175-1262) deserve particular 
mention. He wrote many articles like ‘Tannisho’ and ‘Kyo-gyo-shinsho’ 
in easy Japanese for the comprehension of his rustic followers, laying 
particular stress on the veneration of Amitabha Buddha. The work 
of Dogen (a.d. 1200-1253) was not the less important for the pro- 
pagation of Buddhist teachings. He gave regular discourses to his 
disciples at the monastery of Eiheiji and these were posthumously pub- 
lished. Of these texts, the best-known is Sko-bo-gen-zo which is recognized as an 
authoritative text on the essence of the True Doctrine in Japan. Nichiren, who 
founded the Hokke sect in a.d. 1252, taught his disciples the Saddharmapun- 
darika-Sutra. It was the most sacred text of the Hokke sect and one of the 
principal works of the Tendai and Zen sects. It is also worth noting here that 
there are three complete translations of the Chinese Tripitaka including the 

“Literally, the name means ‘the Antelope-homed’. As the sage had one horn on his head, he was 
also called ‘Ekasrhga’, i.e. ‘Unicorn’ or ‘Monpceros’. 

“Hajime Na k a m ura, op. cit., p. 4. For the drama rendered into English, see Lokesh Chandra, 
op. cit., pp. 364-68. 

“Lokesh Chandra, op. cit., p. 369. 

^Ubid. 
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supplementary twenty-five volumes of the Taisho edition of the Tripitakad® 
Apart from religious and scholarly texts, some poems of this period also show 
distinct Buddhist influences. A moving description of the Buddhist philosophy 
of flux in the phenomenal world has been drawn up by Kamo-no Chomei 
(a.d. 1153-1216) in his work called An Account of My Hut: ‘The flow of the 
river is ceaseless and its water is never the same. The bubbles that float in the 
pools, now vanishing, now forming, are not of long duration : so in the world 
are man and his dwellings.. .Whence does he come, where does he go, man that 
is born and dies? We know not. For whose benefit does be torment himself in 
building houses that last but a moment, for what reason is his eye delighted 
by them? This too we do not know...I have installed an image of Amida (i.e. 
Amitabha). The light of the setting sun shines between its eyebrows. On the 
doors of the reliquary, I have hung pictures of Fugen (i.e. Samantabhadra) 
and Fudo (i.e. Acalanatha).’^® Towards the end of this period was published 
Uji Shut Alonogatari containing 194 tales which were probably compiled in the 
early part of the thirteenth century. Many of its tales breathe the Buddhist 
spirit of dedication and morality in right Jataka style.^® The last phase of 
Japanese classical literature covers the period a.d. 1241 to a.d. 1500. A poet- 
ess of this age was Chikako (c. a.d. 1300), some of whose writings exhibit the 
influence of Zen Buddhism. In fact, other writings of this period also betray 
this impact in various degrees. 

Japanese literature is also replete with instances of the influence of the 
Hindu theory of Karma and the transmigration of the soul. Although Bud- 
dhist deities like Buddha, Maitreya, Amitabha, Samantabhadra, and 
Vairocana predominate Japanese literature, Hindu deities like the Sea- 
god Varuna (Japanese Suiten), the king of gods Indra (Japanese Tai- 
shakuten), the god of success Ganesa (Japanese Shoten), the god of 
wealth Vaisravana or Kuvera (Japanese Bishamon), the goddess of 
learning Sarasvati (Japanese Benten or Benzaiten), the goddess of fortune 
Laksmi (Japanese Kichijoten), Mahakala or iSiva (Japanese Daikoku), 
the divine architect Visvakarman (Japanese Bishukatsuma) are also 
quite well known. In the annals of the Todaiji temple, it has been 
stated that the worship of Sarasvati and Laksmi was first introduced 
in Japan in a.d. 722 and continued down the centuries. In Bessom 
Zokki (‘Description of Gods’), written in the twelfth century in the Siddham 

*®B. Nanjio entered in his famous Catalogue as many as 1,662 texts classified into four divisions, 
namely: (i) the Sutra Pitaka, (ii) the Vinaya Pitaka, (iii) the Abhidharma Pitaka, and (iv) Miscel- 
laneous. Hobogirin, in a still later Catalogue, includes 2,184 texts printed in fifty-five volumes of the 
Taisho edition. Supplementary texts written in Japan and China are included in another twenty- 
five volumes. 

‘•Donald Keene, op. cit., pp. 197-207. 

“For some of the stories see ibid., pp. 213 ff. 
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script, a corrupt Sanskrit mantra reads: Sarasvatai svahd namo sarasvatyai mahd- 
devjai svdhd, namo bhagavati mahddevi sarasvati sidhjatu mantrapadami svdhd.^^ A 
description of Sarasvati occurs in the voluminous text Asabasho by Shocho 
(a.d. 1205-82} and the rituals connected with her worship have been recorded 
by Ryoson (a.d. 1279-1349) in Chapter CXLIX of his Bjaku-hokku-sho (‘The 
^Vhite Jew'el Oral Tradition’). The adoption of these Hindu deities into the 
Buddhist and Shintoist®- pantheons of Japan indicates the influence of India on 
Japanese religions as well as the syncretic character of the religious systems 
ol Japan. 

The survey made above reveals the immense contribution of India to the 
theology of Japanese Buddhism as well as to Japanese literature. The present 
indications are that the texts utilized were written in Sanskrit, probably in the 
Siddham script, and there was no intrusion of Pali, unlike in the Buddhist 
countries of South-East Asia. The Buddhist religion, until the Meiji Restora- 
tion of A.D. 1868, was the religion of the royalty, the aristocracy, and the 
masses. Consequently, the Japanese literature has not been able to escape the 
all-pervading sweep of this religion. The impact of Sanskrit rhetoric and pro- 
sody is not discernible anywhere, but the vocabulary has received many words 
of Sanskrit origin. 


‘’Tt is piesentd m tin iNtiinaji tcnipk’ ol K>oto; images and their desriipui'ii oicur m lilts- 
se\en scrolls. 

‘^Shintoism has been designated In some scholars as the Japanese veision ol Hinduism. — Cl'. 
Chaman Lai, op. cit., pp. 145 fV. 
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CEYLON (SRI LANKA) AND SOUTH-EAST ASIA* 

CEYLON 

C ULTURALLY, Ceylon has never been isolated from the Indian mainland 
since the dawn of history. The geographical proximity of the two countries 
contributed to the long history of their intimate contacts. Buddhism, which is 
‘the greatest of all links between India and Ceylon V was introduced into 
the island from India during the reign of Devanarhpiya Tissa (247-207 b.c.) 
by Asoka’s son Mahinda and daughter Sahghamitta. The earliest records of 
Ceylon are in the Brahmi script of Asoka’s time noticed specially in the in- 
scriptions of Western and South India.- As there was no alternative system of 
writing in Ceylon in the pre-Christian centuries, the earliest literary heritage of 
the country before the third century b.c. presumably belonged to the domain 
of unwritten folk-literature, in which the principal ingredients wer& cosmo- 
gonical stories, myths, legends, ballads, folk-songs, pro\'erbs, and the like. The 
introduction of Buddhism gave the first great impetus to usher the writing age 
in Ceylon and tlie Brahmi inscriptions bear testimony to this phenomenon. 

PALI LITERATURE 

The sacred texts of Buddhism in Ceylon are in Pali \v hich developed from 
a North Indian dialect known as Magadlii.® The Pali literature of Ceylon, 
which flourished in the island after the establishment of Buddhism, is vast in 
range and depth.^ There is hardly any doubt that the greater part of the 
canonical texts of the Theravada school was fashioned in India and possibly 
given final approval in the Third Buddhist Council held at Pataliputra diuing 
the reign of Asoka, and then transmitted to Ceylon. For about two centmies 
thereafter the canon circulated orally, as in India in the early days of Buddhism, 
from teacher to pupil, as explained in the Mahdvamsa.^ Due to periodic visita- 
tions of famine and the consequent dispersal of monks, knowledge of the sacred 
canon grew dimmer. It was therefore decided to put down the sacred texts 
in writing, and this was done during the reign of Vattagamani in 
the first century b.c. Many non-canonical Pali texts were also written in the 
island and Pali commentaries on canonical texts were often translated 

♦This article has been edited by Dr D. C. Sircar (DCS).' 

D. Raghavan, India in Ceylonese History, Society andCuUure (New Delhi, 1964), p. 69. 

*S. Paranavitana (Ed.), Epigraphia .^y/a/tiVo, \'ol. I, p. 13. 

*For the origin of Pali, see p. 185 of this volume. 

♦For a succinct account, vide M. Winternitz, HIL, Vol. II, pp. 1-226; G. P. Malalasekera, The 
Pali Literature of Ceylon (Colombo, 1958) ; B. C. Law, A History of Pali Literature, 2 Vols. (London, 1933) ; 
and pp. 185-202 of this volume. 

‘XXXIII. 100. 
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into Sinhalese. It seems reasonable to hold the view that the earliest canonical 
texts were brought to his country from India by Mahinda and Sanghamitta, 
but the atthakathds (commentaries) thereon written in Old Sinhalese were grad- 
ually drawn up locally for exegetical needs and, whenever necessary, these 
were retranslated into Pali. It is usually believed that upon these aUhakathas 
were based the two famous Pali chronicles of Ceylon, the Dlpavarhsa and the 
Mahavamsa, of which the former was composed at the close of the fourth century 
A.D. by an unknown author, while the latter, a more ornate text, was composed 
towards the end of the fifth century a.d. by Thera Mahanama. The Culavarhsa. 
a supplement to the Mahavamsa, was composed by Dhammakitti in the thir- 
teenth century. The style of these two texts reminds one of the Sanskrit kdvjas. 
A commentary on the Mahavamsa called the Mahdvarhsa-tika was written in 
Ceylon between a.d. 1000 and a.d. 1250, but it contains many extraneous 
matters. 

The most outstanding audior in the history of Pali literature is doubtless 
Buddhaghosa, an Indian Brahmin converted to Buddhism, who came to Anu- 
radhapura in Ceylon during the reign of King Mah^ama (a.d. 409-31). 
One of his works, the Samantapdsddikd, a commentary on the Vinaya Pitaka, 
was translated into Chinese as early as a.d. 489. In his introduction to this 
work, he tells that he had translated the Sihala-atthakathds into Pali.® Among 
his other important works mention may be made of the Visuddhimagga, Sumah- 
galauildsint, Papancasudani, Sdratthapakdsim, and Manorathapuranl. His scholarly 
works in Pali established the language firmly in the Buddhist world. Buddha- 
datta, believed by many to be a contemporary of Buddhaghosa, was the author 
of a commentary on the Buddhavathsa called Madhuratthavildsini and of several 
works on the Vinaya and the Abhidhamma. Besides Buddhadatta, other com- 
mentators like Dhammapala, Upasena, and Mahanama made substantial 
contributions to the growth of Pali literature in Ceylon. A ninth century text 
seems to be the Khema-pakarana, whose author Khema furnishes here an exposi- 
tion of the Abhidhamma. 

Pali as well as Sanskrit studies received great impetus during the Polun- 
naruva-Dambadeniya period (ninth-thirteenth centuries), and there was a 
galaxy of brilliant writers in these languages. One of the earliest and best- 
known authors of the time was Moggallana, whose Moggalldna Vydkarana, a 
Pali grammar, was very popular and led to the growth of a new school of Pali 
grammar in the island. The most veraitile scholar of the period was, however, 
Sariputta whose work in the field of Sanskrit grammar and linguistics was 
matched by his compositions in the field of Pali literature. He is the author of 
the Vinayasangaha which offers a summary of the Vinaya Pitaka. Commentaries 
on the Anguttara Nikdya and the Majjhima Mkdya also came from his pen. His 

•The Sinhalese commentaries translated by Buddhagho^ are not extant now. 
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magnum opus was, however, the Saratthadipani, a sub-commentary on Buddha- 
ghosa’s Samantapasddikd on the Vinaya Ktaka. All his works in various degrees 
bear the imprint of his knowledge of Sanskrit language and literature. The 
Mahabodhivamsa or the Bodhivathsa by Upatissa, which seems to have been 
composed either in the last quarter of the tenth century or the beginning of the 
eleventh, bears the impact of Sanskrit. Its language may be termed as Sans- 
kritized Pali. The language of the Ddthavathsa, written in five cantos by Dham- 
makitti in a.d. 1211, is also Sanskritized Pali. The Thdpavarhsa, available in 
both Pali and Sinhalese recensions, was probably composed in the thirteenth 
century by Vacissara. Kalyaniya’s poetical work Telakatdhagdthd, exhorting 
people to lead the good fife, is assigned to this period. A commentary on the 
Mahdvamsa called Vamsatthapakdsini may also have been written during this 
period. 

SANSKRIT LITERATURE 

Sanskrit inscriptions and the existence of a fairly extensive Sanskrit literature 
attest to the importance of Sanskrit in Ceylon’s cultural and religious life. One 
of the earliest extant Sanskrit texts written in the island in the fourth century 
A.D. is Sdrdrtha-sangraha by King Buddhadasa. An outstanding composition in 
Sanskrit is ih.e. Jdnaki-har ana by King Kumaradasa (a.d. 513), who was him- 
self a great Sanskrit scholar. Sanskrit grammars and lexicographical texts were 
introduced from India to facilitate the study of Sanskrit. These also sometimes 
served as models for texts written in Sinhalese. Not only was Candragomin’s 
grammar {Cdndra Vydkaram) assiduously studied in Ceylon, but also used by 
Moggallana as a model for his famous Pali grammar. Sariputta of the Polun- 
naruva-Dambadeniya period composed a concise Sanskrit grammar called 
Pdddvatdra and also a commentairy called Panjikdlankdra on Ratnasrij Sana’s 
Panjikd which again is a commentary on Cdndra Vydkaratia. In a mixed Sanskritic 
style, he also composed the Abhidharmdrtha-sangraha-sannaya which gives a word- 
for-word explanation of the Pali text attributed to Ananda. A great scholar of 
the time of King Parakramabahu I (a.d. 1153-86) was Dimbulagala Maha- 
kasyapa who wrote the Sanskrit grammar Bdldvabodhana. Even a glossary of 
synonyms like the Abhidhdna-pradipikd was drawn up on the pattern of the 
famous Sanskrit lexicon, the Amarakosa. There were also Sanskrit treatises on 
Silpa-sastras, particularly on the statuary art, as for example, the Sdriputra. 
In about a.d. 1245, a Brahmin scholar from Gauda (Bengal) named Rama- 
candra Kavibharati came to Ceylon and was converted to Buddhism. He re- 
ceived the title of ‘Bauddhagama Cakravartl’, from King Parakramabahu II 
(a.d. 1236-68) for writing a work entitled Bhakti-sataka in glorification of 
Buddha. It is ‘essentially a Hindu poem’ as far as its idea and treatment are 
concerned. Buddha is praised here in ‘precisely the same fashion as Rama, 
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Krsna or Siva in Brahmanical bhakti poems’.’ The poem is comparable to the 
sarana works in Sinhalese of almost the same period, such as But-sarana, Daham- 
sarana, Sanga-sarana, etc. The same author is also credited with the composition 
of the Vrtta-ratnakara-panjika, which is a commentary on the famous Indian 
Sanskrit text on prosody called Vrtta-ratndkara by Kedara Bhatta. Very often 
subject-matters have also been borrowed from famous Indian Sanskrit works 
or allusions have been made to them. There is hardly any doubt that Sinhalese 
monks of the Mahayana school used Sanskrit as the vehicle of their ideas and 
studied the language and its literature extensively. Outside literature proper, 
Sanskrit was used not only in inscriptions on votive tablets of Ceylon, but also 
in many of the dhdranis or brief mystic forms of prayer or spells, dating mainly 
from the ninth century, in the eastern Indian script of the Pala period.® 

SINHALESE LITERATURE : INDIA’S CONTRIBUTION 

The hnguistic and Uterary traditions of India made a great impact upon the 
Sinhalese language and Uterature. They fashioned their growth from the for- 
mative stage. Sinhalese emerged as an Indo- Aryan speech like Bengali, Hindi, 
Marathi, and Gujarati.® The contributions of Sanskrit and Pali to the corpus 
of Sinhalese vocabulary as well as to the development of literary Sinhalese are 
indeed immense. The language was also influenced to a large extent by the 
Dravidian languages of South India, particularly Tamil.^® Mudaliyar W. F. 
Gunawardhana says: ‘...while in regard to its word equipment, Sinhalese is 
the child of Pah and Sanskrit, it is, with regard to its physical structure, essen- 
tially the daughter of Tamil’.*^ In the matter of script also, Ceylon has been 
profoundly influenced by India. The influence of the Grantha script of South 
India, which is a form of Brahmi, can be noticed in the current script of Ceylon, 
and scholars believe that the latter is derived from the former.^® The earliest 
extant Sinhalese verses seem to be recorded in the three Brahmi inscriptions 
of the third century b.c. Of the extant Sinhalese works, the oldest is Sijabas- 
alankdra, a text on poetics composed in the ninth century after the Kdvyddarsa 
of Dandin. It is attributed to King Sena I (a.d. 831-51). Works of Kalidasa 
were very popular in Ceylon. His masterpieces like the Abhijndna-Sakuntala, 
Ragkuvamsa, and Meghaduta were ‘regarded as models of poetic composition 
and were an inspiration to Sinhalese writers and poets. . Sikavalanda Vinisa 

’M. Winfemitz, op. cit., p. 379. Such mahStmya texts extolling the merciful bounties of Buddha 
were composed by the Mahayanists. Other works of this nature are the Buddha-gadyaya, the Ammddha- 
sataka, etc. 

“For their texts, see N. Mudiyanse, Mahayana MonummU in C<y1on (Colombo, 1967), pp. 99-105. 

*M. D. Raghavan, op. cit., p. 80. ’ 

^Hbid., pp. 85-87. ^Hbid., p. 86. 

and Culture (Madras, 

1970), p. aU5. See also LJHl, Vol. I, p. 72. 

“M. D. Raghavan, op. at., p. 41. 
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and Heranasika Vinisa, which are texts on monastic discipline based on the 
Vinaya, also belong to this period. There are also other texts of similar nature. 
A different trad has been left by the glossarial commentary called Dahampiyd- 
atuva-gatapadya which offers meanings for different words and phrases occur- 
ring in the Pali Dhammapada-atthakathd. Composed by King Abo Salamevan 
Kasub (tenth century), it indicates the role of the native language in the study 
of the sacred Pali literature. On this model were written Jdtaka-atuvd-gatapadya, 
Mahdbodhivariisa-gatapadya as well as Vesaturudd-sanne. There were also other 
commentaries, specially designed to aid the study of the Pali commentaries on 
the Vinaya. 

Although writers of the Polunnaruva period showed greater inclination to 
promote the study of Sanskrit and Pah, some important Sinhalese works were 
also composed during this period. Such works include Sasa-ddvata which is a 
versification of the Pali Sosa Jdtaka. It was probably composed in a.d. 1 197 
during the reign of Queen Lilavati. Another poem of the period was Muva- 
deva-ddvata dealing with the theme of the Pali Makhddeva Jdtaka. The famous 
work called the Amdoatura is a sort of prose-poem in eighteen chapters written 
by Gurulugomi, dealing with the progress of Buddhism. The same author is 
also credited with the composition of Dhartna-pradipikdva, a Sinhalese com- 
mentary on the Pali Mahdbodhivarhsa. Both the texts were probably composed 
towards the close of the twelfth century or the beginning of the thirteenth. 
King Parakramabahu II composed a Sinhalese paraphrase of Buddhaghosa’s 
Visuddhimagga. Another work written during his reign is Pujdvaliya. It is a devo- 
tional work written by Buddhaputta, extolling the idea of Bodhisattvahood. 
It refers to the story of Sumedha and many other Jdtaka tales. The Sinhalese 
epic Kavsilumina, also called Kusa-ddvata, deals with the theme of the Pali 
Kusa Jdtaka. It was composed by the court poet of the king. A glossary to the 
Jdtaka-afthakathd, written by Rajamur^i, and Karma-vibhdgaya have also been 
assigned to this period. The most important prose text of the succeeding Dam- 
badeniya period is Saddharma-ratndvaliya based on the Dhammapada-atthakathd 
of the fifth century A.D. It includes much new material not foimd in the original 
Pali text. Composed by Dhammasena, it is a vast collection of Buddhist ethical 
stories. An important work of the Kurunegala-Gampola-Kotte period (four- 
teenth-sixteenth centuries) is Pansiyapanas-jdtaka-pota by Virasiihha Pathiraja 
and Parakrama. It is a translation of the Pahjdtakas. There are other works 
also translated from, or based on, PaU works. Subdsitaya by Alagiyavanna Mohot- 
tala (seventeenth century) is a didactic poem based on the Sanskrit Hitopadesa. 
Besides, there are innumerable references to, and quotations from, Buddhist 
Sanskrit texts in Sinhalese literature.^* 

^*Vide C. E. Godakumbura, Sinhalese IMerature (Colombo, 1955), pp. 43-45 and University of 
Cg>lon Review, I, No. 1, pp. 86-93. 
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A novel feature in the late medieval Sinhalese literature was the introduc- 
tion of the sandesa-kavyas after Kalidasa’s Meghaduta.^^ But in the Sinhalese 
counterparts, the message is not that of an anguished lover for his beloved, 
cruelly separated from each other, but that of a dutiful subject who sends a 
bird to a temple, praying for some blessings for the king or a member of the 
royal family. The reign of Parakramabahu V (a.d. 1348-60) witnessed the 
appearance of the first sandesa-kdvya in Sinhalese, Tisara-sandesaya. Mayiira- 
sandesaya is another work composed during the reign of Bhuvanekab^u V (a.d. 
1360-91). Seven such texts are known to be extant now and two of them, 
Stlalihini-sandesaya and Parevi-sandesaya, are by Totagamuve Sri R^ula (fif- 
teenth century). 

The foregoing survey makes it abundantly clear that the Pali and Sanskrit 
literatures not only inspired Sinhalese scholars and writers to compose excellent 
works in these languages, but also led to the growth of a fairly extensive litera- 
ture in the language of the land which shone with multi-faceted brilliance. 
The contribution of the Dravidian languages of South India, particularly of 
Tamil, in the evolution of the Sinhalese language has also been indicated. 

SOUTH-EAST ASIA 

The countries of South-East Asia formed a stronghold of Indian culture from 
the early centuries of the Christian era. The extent of Indian influence in the 
field of languages and literatures of this vast area is particularly remarkabre. 
Scholars have detected that the languages spoken in the various parts of South- 
East Asia not only often adopted, without losing their basic character, Sanskrit 
abstract and material terms, but also were influenced in many cases by Sanskrit 
rhetoric and prosody, and sometimes even by grammatical rules of euphony, 
compounds, etc. Some idea can be formed from the fact that in the Cham 
lexicon, the number of Sanskrit words is about 700 out of a total of 9,350,“ and 
in Siamese, the number of Sanskrit and Pali words would be 1,362 in a total of 
40,000.^’ In the Malay diedonary compiled in the early part of the sixteenth 
century, some Sanskrit words have been listed. Words of Sanskrit extraction 
have also penetrated the vocabulary of the Buginese, Busang, and Bari lan- 
guages in Celebe.. Even the remote Tagalog language of the Philippines has 
admitted some Sanskrit words. But the largest influx has occurred in Old Java- 
nese. In a well-known Old Javanese dictionary, Sanskrit words number no less 
than 6,790; and the ratio of Sanskrit to Old Javanese in some Old Javanese 
texts would be as high as 4 to 9, while the proportion in the kakavins (poetical 


D. Raghavan, op. cit., p. 84. 

I'Cf. E. Aymonier and A. Cabaton, Dictionmure cam-franfaise (Paris, 1906); J. Gonda, Sanskrit 
in Indonesia (Nagpur, 1952), p. 52. 

I'V. Thompson, Thailand: The New Siam (New York, 1967), p. 760. 
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compositions) is often 1 to 4 or 2 to 74* As early as a.d. 515, a Malayan king 
wrote to the Chinese emperor that ‘the precious Sanskrit’ was known in his 
kingdom.^® But whereas a vast Sanskrit literature in manuscript form has come 
down to us from the Hindu-Javanese period, preserved mainly in Bali, hardly 
anything of the same period has reached us from Kambuja, Campa, Burma, 
Thailand, Malaya, or Sumatra. Sanskrit inscriptions numbering several 
hundred, discovered in most of these countries, however, indicate that 
Sanskrit was widely studied there. The inscriptions, usually written in 
flawless kaoya style, may be treated as specimens of Sanskrit hteratme. Another 
great result of the Indian impact was the gift of the Indian script. The languages 
of South-East Asia are mostly written in scripts derived from the old Brahmi 
alphabet of India. 


I. KAMBUJA (CAMBODIA) ' 

In Kambuja (earUer Fu-nan), some inscriptions have over 200 verses written 
in various ornate metres, besides the sloka or anustubk and the upajati-indravajra- 
iipendravajrd group. They also exhibit different forms of alankdra including 
upamd, ilesa, etc.®® Some of the inscriptions arc written in the gaudi style, using 
exaggeration, alliteration, and long compounds.®^ Many of the rulers as well 
as queens and princesses of Kambuja were accomplished Sanskrit scholars, 
and some of them have left specimens of their composition. We may mention 
in particular the names of King Suryavarman II (a.d. 1116),®* Prince Surya- 
kumara (a.d. 1186),®* and Queen Indradevi.®* A number of Kambuja rulers 
were adepts in Vedic learning. Thus King Suryavarman I (a.d. 1002-50) 
has been described as proficient in the Vedahgas. The Vedas as well as the 
Vedanta and Vedanga were studied by the Br^manas. A Saiva Brahmana 
called Sakrasvamin figures in an inscription of a.d. 713 as being well versed in 
the Vedanta and the Taittiriya.*^ All these studies proliferated in the Angkorian 
period {c. a.d. 800-1150) and continued at least up to the reign of King Srin- 
dravarman (a.d. 1307).®* The study of the grammar of Panini, MimSmsa, 
Nyaya, the Puranas, the Dharma-sastras, etc. was also pursued vigorously. 
King Yasovarman (a.d. 889-900) is said to have composed a commentary on 
the of Patanjali.®® There are quotations from Panini (1. 4. 58-59 and 

**J. Gonda, op. cit., pp. 119-20. 

>*W.P. Groeneveldt, Notes on the Malay Archipelago and Malacca (Bataira, 1876), pp. 10-11. 

“V. Raghavan in Proceedings of the XXVIth International Congress of Orientalists, IV, pp. 52 ff. 

^CX. G. Coedis in Melanges d’indianisme offerts par ses eleves h M. Sylvain Livi (Paris, 1911), pp. 
214-15. 

”R. G. Majumdar, Inscriptions of Kambuja (Calcutta, 1953), p. 430. 

^Ibid., No. 177. ^Ibid., No. 182. 

“G. Coedes, Inscriptions du Camhodge, IV, p. 58. 

*‘R. C. Majumdar, op. cit., No. 190. 

^Ibid., No. 62. 
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80) . A Brahmana named Vidyavisesa is said to have mastered, besides grammar, 
the Vaisesika system of Kanada, the Nyaya system of Gautama (Aksapada), 
the Sarhkhya system of Kapila, and the texts on Buddhism. The Hora-sastra 
(astrology) and Siddhanta-sastra (astronomy) were also studied.^ Several 
inscriptions not only refer to Manu’s code, but actually quote from it,*® while 
kings, ministers, and others are often described as ‘proficient in the Dharma- 
sastras’. Chapters Vlll-IXofthe Mam Sarhhita, with some modifications, still 
constitute the basis of the legal system of modern Cambodia.*® The Dhanurveda 
(archery), Ayurveda (medicine), Gandharvavidya (music), and Kama-sastra 
(erotics) were also studied. 

A record of the sixth century tells us that a Brahmana called Somasarman, 
who was a brother-in-law of King Bhavavarman I, dedicated a copy of the 
Ramdyana, a complete copy of the Makdhharata, and also a copy of a Purana 
for daily recitation before the deity named Tribhuvanesvara.®^ In the following 
century, a manuscript of the sambhava section of the Adiparvan of the Mahabhd- 
rata was deposited in the temple of Bhavajnana.®* Scholars proficient in the 
recitation of the, Rdmdyana and the Mahdbhdrata as well as ‘numerous Puranas. .. 
without omitting any one’ have been referred to in Cambodian inscriptions.*® 
Allusions to many stories from the epics and the Harivanda are foimd in the 
inscriptions. Among the scholars speciaUy proficient in the study or recitation 
of the epics were Sivasoma, Vagisvarapandita, and Kavindrapanc^ta. The 
last-named is credited with having explained a ‘developed’ [pistdra) text of the 
Mahdbhdrata.^ 

As the royal house worshipped the Devaraja-lihga for many centuries, 
the deities of the Saiva-Tantric pantheon were especially honoured in Kambuja. 
The Sdok Kak Thom inscription of Udayadityavarman II speaks of the study 
of some Tantric texts during the reign of King Jayavarman II (a.d. 802-50). 
Inscriptions also refer to the teaching of the doctrines of the Saivite sect of the 
Pa^upatas and of the Vaisnavite sect of the Pancaratras by competent instruc- 
tors.*® Among other treatises, the §tva Sarhhitd,^ the Saivite Yoga manuals,®* 
Sivadharma,^^ and Guhya-tikd^* have been mentioned in local inscriptions. It is 

“iiiV., Nos. 74, 152, 180, etc. >>Ibid., Nos. 66-68. 

“See A. Leclere, Rechercher sur Us origins Brahmaniques des lois Cambodgiennes; R. Lingat, ‘ “L” 
influence juri dique de ITnde au Champa et au Cambodge’, Journal Asiatique (1949), pp. 237, 286. 

•^R. C. Majumdar, op. cit.. No. 13. 

“Ibid., No. 41. 

“Ibid., Nos. 13, 41, 97, 173, and 149A. 

“K. K. Sarkar, Early Indo^Cambodian Contacts (Santiniketan, 1968), p. 42. 

®®R. C. Majumdar, op. cit.. No. 66. 

“Ibid., No. 102. 

130 ^ Bergaigne, Inscriptions sanskrihs du Campa et du Cambodge, No. 17B, Verses 6, 

“G. Coedes, Inscriptions du Cambodge, V, p. 193. 

’“R. C. Majumdar, op. cit.. No. 180. 
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interesting to observe in this connexion that the reputation of many Indian 
authors travelled to Kambuja. The inscriptions of Yasovarman make particular 
reference to such authors as Vatsyayana, Gunadhya, Bharavi, and Mayura.*® 
Although Kalidasa’s name does not occur in the available inscriptions, it ap- 
pears from some of the inscriptions that their authors were well acquainted 
with his style and works.*^ There are some folk-tales of Kambuja which closely 
resemble those of India in structure and details.^^ 

Buddhist texts were also studied in ancient Kambuja. Mention has been 
made in epigraphic records of the Pratityotpadana, Brdhmaghosa, and Saddkarmar- 
sabhaPA commentary on the Tattva-sangraha and the texts caUed Madfyavibhdga 
and Pdrami Tantra have also been referred to. Yajnavaraha, guru of King 
Jayavarman V, has been described in an inscription as ‘proficient in the doc- 
trines of Buddha’.** Some Pali inscriptions also attest to the growing popularity 
of Hinayana Buddhism during the last days of Kambuja’s greatness. 

11. CAMPA (SOUTH ANNAM) 

The inscriptions of Campa number over one hundred and they exhibit 
their authors’ knowledge of Sanskrit rhetoric and prosody and their ability to 
use various alankdras and metres with consummate artistry.*® There are ref- 
erences to rulers who studied the Vedas and were proficient in the six branches 
of Hindu philosophy, Panini’s Astddhydyi, the Kd^ikd-vrtti, and the Uttarakalpa 
of the Saivas*® as well as the Dharma-sastras*''. The inscriptions attest to the 
great popularity of the Rdmdyana, the Mahdbhdrata, and the Puranas in Campa. 
We learn from an inscription of King Prakasadharma {c. a.d. 653-79) that an 
image of Valmiki was installed at Tra Kian.*® An eleventh century record 
refers to an unknown Sanskrit text called Purdndrtha, described as a ‘mine of 
information’. The Buddhist sacred texts also seem to have been studied well, 
since the Chinese general Liu Fang is said to have sacked the capital city of 
Campa in a.d. 605 and taken away 1,350 Buddhist texts. In his Mison stelae 
inscription dated a.d. 1170, King Jaya Indravarman IV claims to have been 


•^Ibid., No. 64. 

Raghavan, op. cit., pp. 48-49. 

‘•Bijan Raj Chatteijee, Indian Cultural Influence in Cambodia (Calcutta, 1928), pp. 245fF. 

“G. Coedfes and H. Parmentier, Lisle GMrale des Inscriptions et des Monuments (Paris, 1923), 
No. 111. 

“R. C. Majumdar, op. cit.. No. 102. 

“The earliest epigraphic record of Campa is the Vo-canh rock inscription which is possibly 
of the fourth century a.d. and contains some verses in the Sikharini, Vasantatilaka, and Sardulavikridita 
metres. See D. C. Sircar, Select Inscriptions, Vol. I (Calcutta, 1942), pp. 471fF. — DCS. 

Bulletin de BEcole franfaise d’Extrgme-Orient (BEFEO), Vol. XI, p. 268; R. C. Majumdar, Ancient 
Indian Colonies in the Far East, Vol. I (Lahore, 1927), No. 45. 

“L. Finot, ‘Les Inscriptions de Mison’, BEFEO, Vol. IV (1904), p. 965. 

** Bulletin de I’Ecole franfaise d’Extrgme-Orient, XXVHI, p. 149. 
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versed not only in grammar, astrology, and philosophy, but also in the 
doctrines of the Mahayana. 


III. BURMA 

The earliest records of Burma, found in the vicinity of Prome and belonging 
to the fifth century a.d., quote parts of the Buddhist canon in Pali.** The 
Mulasarvastivadins, who used Sanskrit texts, have left their traces in the relics 
of the seventh and later centuries. Archaeological and inscriptional evidences 
prove that Buddhism was introduced into Lower Burma before the fifth-sixth 
centuries A.D. and it remained a flourishing religion in the area till the middle 
of the eleventh century with Thaton, capital of the Talaing country, as one of 
its most important centres. The conversion of King Anoratha (Aniruddha, 
Anuruddha) of Pagan in Upper Burma, by a Talaing monk named Shin Arahan 
in A.D. 1057, had a tremendous impact on the fortunes of Theravada Buddhism 
in Burma. On the refusal of King Makuta“ of Thaton to surrender the Tripi- 
taka and other sacred text.s, Anoratha marched on Thaton and carried away to 
Pagan not only the king as a prisoner, but also many artisans and priests with a 
huge load of sacred texts. This disseminadon of Buddhism and the Pali canon 
was sustained by the patronage of King Anoratha and his successors and by 
a close religious contact with Ceylon and KancI, strongholds of Thera\'ada 
Buddhism. 


PALI LITERATURE 

The earliest specimens of literary effort in Burma are in inscriptional Pali 
in East Indian characters referring mainly to religious themes. But they have 
little literary merit. Paleographically speaking, the oldest of them was composed 
before the eleventh century a.d. Dr Mabel Haynes Bode“ observes that a 
safe starting point for the history of Pali literature in Burma would be the elev- 
enth century. The Pali literature of Burma includes commentaries on Buddhist 
canonical and other sacred texts as well as works on metaphysics, grammar, 
prosody, rhetoric, and law. The Burmeie wrote, in addition, Niti treatises, 
folk-tales, particularly t\iejataka stories, etc. The pilgrimages of Uttarajiva and 
his famous disciple Capata to Ceylon in the latter part of the twelfth century 
proved to be events of great significance in the progress of Theravada Buddhism 
in Burma. It was due to their efforts, particularly of Capata, that Sinhalese 
Buddhism came to predominate in Burma. The Sinhalese recension of the 

‘•The reference seems to be to the Maunggun goH-pIate inscriptions [Epigraphia Itutica, V, p. 
101; D. C. Sircar, op. cit., pp. 462fr.) — DCS. 

••The name Makuta was formerly read as ‘Manuha’ {Journal of the Burma Research Society, XXXII, 
194a,p.89). 

•’See Mabel Ha>Tie8 Bode, Pali Literature of Burma (London, 1909), p. 10. 
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Tripitaka in its Pali version naturally occupies a place of honour in Burma. 
Capata made a substantial contribution to the Pali literature of Burma. He 
wrote the Vinayagulhatthxiiipanl which explains difficult passages in the Vinaya 
Pitaka. He is credited with several other works also. Ariyavaihsa, a monk of the 
Capata sect, who had settled at Ava during the reign of Narapati (a.d. 1442- 
68), wrote the Manisaramarijusd, which is a commentary on the Abhidhammat- 
thabhdvani. He has also other works to his credit including Jdtakavisodhana, a 
study on the jdtakas. Among the seventeenth century monks of Saggaing, a 
Thera named Tilokaguru wrote a tikd on the Patthdna, the most important book 
of the Abhiddhamma Pitaka, while another monk wrote the Visuddhimagga- 
ganthipadattha and the Gulhatthadipani. The latter explains difficult passages in 
the books of the Abhidhamma Pitaka. Commentary Uterature developed in 
Pegu, and the tradidon was kept alive in other centres bke Amarapura near 
Mandalay down to the nineteenth century. The Gandhavamsa. written in the 
seventeenth century by Nandapanna, gives us the history of the Pah canon. 
In writing grammatical works, scholars of Burma were the equals of those of 
Kambuja and Indonesia. Aggavarhsa wrote the Saddaniti, a grammar of the 
Tipitaka, in a.d. 1154. In the Dhdtumdld, second part of this work, the author 
furnishes the Sanskrit equivalents of the Pali forms, thus showing his mastery 
over both Sanskrit and Pali. Capata, mentioned above, was the author of the 
famous Suttaniddesa or Kaccdyanasuttaniddesa which explains the iuttas of Kacca- 
yana, the great Pah grammarian. Saddhammasiri’s Saddatthabhedacintd is 
based partly on Kaccayana’s Pah aphorisms and partly on Sanskrit authorities. 
There are several famous commentaries on it. King Kyaswa (a.d. 1234-50) 
wrote two grammatical works, Saddabindu and Paramatthabindu. During the time 
of the Shan king Sihasura or Thihattu (a.d. 1312-24), Sirimahgala wrote 
commentaries explaining the grammatical base of the Samantapdsddikd of Bud- 
dhaghosa, which was itself a commentary on the Vinaya Pitaka. Another work 
on Pah grammar is the Saddasdrattkajdlini by Nagita, written under the same 
king’s patronage. Saddhammakitti compiled the famous vocabulary Ekakkha- 
rakosa. The Vacakopadesa of Vijitavi of about the end of the sixteenth century 
holds its ground in Burma till now on account of its logical exposition of gram- 
matical science. The Kavisdra, a treatise on metre, was composed by Dhamma- 
buddha of Pegu in the fourteenth century. Saddhammanana wrote the 
ChandosdraUhavikdsini, a commentary on the Viittodaya which is a Pah work on 
metre, and the Chapaccayadipani, a work on prosody. He is also said to have ren- 
dered the Kdtantra Vydkarana into Pah. After King Anoratha’s invasion in the 
eleventh century, traces of literary activity in the Thaton-Pegu region of the 
Talaing country are revealed by the Sdsanavarhsa, the famous Pah chronicle of 
Burma, written in 1861. The Talaing monk Sariputta Dhammavilasa wrote 
the juridical text entitled Dhammavildsa Dhammasattha about a.d. 1174 when 
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Narapatisithu (a.d. 1173-1210) was the ruler of Pagan.” In the thirteenth 
century, the Shan king Wagaru or Wareru compiled the fVagaru Dhammasattha 
in Talaing, 'following Dhammavil^a, which exhibits the influence of the codes 
of Manu, Yajnavalkya, and Narada. King Alaungpaya (a.d. 1752-60) also 
ordered the compilation of law books, and some Hindu legal codes ascribed to 
Manu were translated into Pali and Burmese, under orders from King Hsinbyu- 
shin (a.d. 1763-76), with the assistance of Brahmanas brought from Varanasi. 
The king also appointed scholars to translate a number of Sanskrit works on 
grammar, astrology, and medicine into Burmese. Bode observes : ‘In the legal 
texts, we notice the use of the Pali language (1) to preserve a Hindu tradition 
derived from the Talaings and (2) to consecrate Burmese customary law which 
could, we may suppose, be codiHed equally well in the Burmese idiom. The 
classic literary language naturally chosen in such cases as the attribute of awe 
and majesty befitting the written code is here also the reminder of the debt 
that Burmese custom and law owe to Buddhism.’®* 

IMPACT OF PALI ON BURMESE 

The impact of Pali on Burmese was profound. The former contributed in a 
massive way to the evolution of a Burmese vernacular literature by the four- 
teenth century. Burmese was an agglutinative language and Pali lent it terse- 
ness, delicacy, and volition, especially in its nonrinal and verbal inflections 
as well as in the formation of large compounds. Literary specimens of the 
vernacular anterior to the second half of the fifteenth century®* have not 
survived and those that are extant include tales on the previous lives of Buddha 
based on the Jdtaka stories and translations of important Buddhist texts. This 
trend continued in the centuries that followed. 

STUDY OF SANSKRIT 

The Brahmanas attached to the royal courts of Burma as soothsayers and 
counsellors exerted their influence on the royal patrons and thus preserved and 
promoted Sanskrit culture and learning. Some of their writings have been pre- 
served in the Nagari, Bengali, or proto-Bengali scripts.®® There are inscriptions 
in Sanskrit or in mixed Pali-Sanskrit, which also testify to the study of Sanskrit 
in the country in earlier days. In the days of King Anoratha, there were scholars 
in Pagan who were well versed in the Vedas, particularly the Atharva-Veda.^ 
In the Kalyani inscription dated a.d. 1442, we come across the names of some 
Sanskrit texts, which cover the grammar of the Katantra school, the Kasika, 

^*lbid., p. 33. ^Ibid., p. 89. 

“U Hla Pe, Litterattira birmana (Rome, 1957), p. 791. 

“Mabel Haynes Bode, op. cit., p. 100. 

“/Wrf., p. 50. 
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lexicography, Niti texts, etc.®’ Shin Arahan is said to have been proficient in the 
four Vedas, while two monks of Ava are said to have been ‘learned in the 
Vedic texts, but deficient in the study of the Canon. . .’.®® However, by ‘Veda’ 
the Burmese scholars of the seventeenth century may have meant Brahmanical 
texts on astrology, astronomy, medicine (Ayurveda), and sciences in general, 
texts on ma^c, manuals on love and sex, and so on.®* As late as 1852, the chief 
queen of a Burmese king is said to have been versed not only in the canonical 
texts of Buddhism, but also in the Vedas.®** The Hitopadesa fables also attained 
wide cmrency in Burma. Sometimes, the kings took active steps to propagate 
Sanskrit learning in the country, especially by way of translation of Sanskrit 
texts like Vopadeva’s Mugdka-bodha, besides works on astrology, palmistry, 
medicine, erotics, and so on. 

IV. THAILAND AND LAOS 

The earliest written records in Thailand are some archaic Mon inscriptions 
in South Indian characters of the sixth or seventh century a.d.®’ These inscrip- 
tions contain some Sanskrit and Pali words. Thai literature, properly so called, 
did not develop before the fourteenth century. With the establishment of Ayut- 
thaya as the capital of the Thai kingdom, poetic compositions like the curse 
upon the flood waters or the prayers addressed by the court to divine beings 
and spirits before the commencement of a trial by ordeal, all of non-Buddhist 
texture, were made or inspired by the Brahmanas who inherited the traditions 
of Angkor. The Burmese law code called Wagaru Dhammasattha, which largely 
drew upon the Mam Samhitd, was introduced into Thailand. Ritualistic p)oems 
are said to have been composed by the court Brahmanas brought from Kam- 
buja after her defeat in the thirteenth century. In a.d. 1345 Lu Thai, grand- 
son of the famous Rama Khambaeng, composed the Traibhumikatha. (‘Story of 
the Three Worlds’), a voluminous text on Buddhist cosmology, and it has come 
down to us in a Siamese translation.*’ The range of subjects studied by Lu Thai 
included, as an inscription tells us, the Vinaya and Abhidhamma, the Veda, 
law, and maxims as well as treatises on astronomy and the calendar.®® A poem 
entitled Lilit Tuen P’ay, which is full of Sanskrit words, was composed during 
the reign of King Paramatrailokanatha (a.d. 1448-95). A session of the Great 
^nbid., pp. loiff. 

^Sdsanavarhsa, pp. 68, 110, 117. 

‘•Mabel Haynes Bode, op. cit., p. 51. 

‘’‘Sdsanasarhsa, p. 154. 

“Among the early epigraphic records of Thailand, mention should be made of a number of 
Buddhist clay seals bearing small texts in East Indian characters of about the ninth-tenth centuries 
A.D. The seals resemble those discovered at Indian sites like Nalanda. See Journal of Ancient Indian 
History, V, pp. 366 if.. Plates XI-XIIL— DCS. 

••G. Coedis, The Traibhwanakathd (1957), p. 349. 

“G. Coedis, Recueil des Inscriptions du Siam, I (Bangkok, 1924), pp. 98-99. 
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Council was held at Chieng Mai in a.d. 1475 to revise the Pali scriptures. 
The tempo was caught by a band of royal scholars who composed the poem 
Mahajati, based on the Vessantara Jdtaka, in a.d. 1482. Sinhalese monks settled 
in Thailand and Laos also contributed to the dissemination of knowledge of 
the Buddhist scriptures in Pali. The fillip thus imparted led to the production 
of the two notable works, the Mangaladispani and Dhammapada-attliakatha. The 
latter was translated into Modem Siamese during the reign of King Rama III 
(a.d. 1824-51). King Narayana (a.d. 1657-88), who was a patron of poets, is 
said to have written several poetical works, two of which refer respectively to 
Balin’s instructions to Sugriva and Dasaratha’s advice to Rama, both based 
upon the Ramayana. The first-known Siamese version of the Rdmdyana called 
Rdmakien {Rdmakirtti) , composed by King P’raya Chakri between a.d. 1770 
and 1780, is incomplete. The first complete version is assigned to the reign of 
King Rama I (a.d. 1782-1809).** Rdmakien has been utilized by many later 
Thai writers. The dramatic literature of Thailand owes its origin to, and was 
influenced by, the Rama saga of India, although its affiliation is to certain 
floating Rama legends including the story of the DaJaratha Jdtaka.^ Eigh- 
teenth century Thai literature included fourteen plays, the themes of which were 
borrowed from the Jdtaka stories. 

The literature of Laos is but a dialectical variation of Thai literature. 
Among its important productions are some edifying religious works of which 
the best-known are the apocryphyal ‘Fifty Jdtaka Stories’ and the Laotian 
version of the Pancatantra consisting of four collections of stories. The Laotian 
work, entitled Mangalasutta, by Sirimangala enjoyed a great reputation. 

V. MALAYSIA 

The ancient Malay inscriptions, which belong to the last part of the seventh 
century a.d., contain some Sanskrit words pertaining mainly to the calendar 
and religion, and some abstract terms.*® The Trengganu (a.d. 1326-27 or a.d. 
1386-87) and Pasai (a.d. 1380) stone inscriptions contain many Sanskrit 
words.*’ The artificial world created by Malaysian folk-tales is linked with the 
folk-world of India. The storv' of the tress of a lady’s hair floating in a golden 
bowl reminds us of a well-known Bengali folk-tale. While some stories are 

“Nicolas, ‘Le Ramayana siamois analyse’, Extreme Asie (1928), No. 19, p. 297; No. 21, p.'409; 
No. 23, p. 565; No. 25, p. 21. 

'"Prince Dhani Nivata, Selected Articles, II (The Siam Society, The Fiftieth Annual Commemora- 
tion Volume, Bangkok), pp. 177-78. 

“The earliest inscription discovered in Malaysia contains Buddhist tracts engraved on a pillar 
by Mahandcika Buddhagupta of Raktamrttika in West Bengal. It is written in the fifth century cha- 
racters of South India, which must have been prevalent in the Kedah area during the age. Sec 
D. C. Sircar, op. eit., p. 465 — DCS. 

'’’Journal of the Malay Branch of the Royal Asiatic Society, II (1924), pp. 252, 258; XXXI (1958) 
p. 37. 
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influenced by the Rdmdyam, many have been traced in the Kathdsarit-sdgara, 
and a large number have their counterparts in the Jdtaka stories, the Panca- 
tantra, and the Kathd literature.®* The Malay romances have episodes often 
speaking of merchants, princes, and ascetics from India, while Hindu fairies, 
spirits, sages, gods, and goddesses jostle in them with Islamic fairies, sages, and 
heroes. In a general way, a.d. 1350-1450 may be taken to be the period when 
the Islamic matrix of Malay hterature was laid; but it had not yet shed the 
traits of its earlier Indian character. 

The Malay Rdmdyam, known as Hikayat Seri Rdma, has two versions in which 
the flotsam and jetsam from the east, west, and south-west of India were gathered 
to produce the prototype of the Malay texts.** Some of these Indian elements 
arrived in Malaya in the twelfth centvuy and might have been woven into the 
textme of Hikayat Seri Rdma between the twelfth and seventeenth centuries.™ 

Some works of the fifteenth century, such as Hikayat Iskandar Dhu'l-Kamain 
and Hikayat Amir Hamzah, also betray the influence of the Rdmdyam as well as 
the Mahdbhdrata through its Javanese version known as Bhdraia-yuddha. The 
Javanese Bhdrata-yuddha is represented in Malaya hy Hikayat Perang (Pdndava- 
jaya). Hikayat Rdjardja Pasai in prose contains a tag translated from the Tamil 
Mat^imekalai. Sejarah Melayu (‘The Malay Annals’) shows familiarity with Sans- 
krit and Tamil as well as with the Rdmdyam and the Bhagavad-Gitd.'’^ Hikayat 
Merang Mahdvamsa (‘The Kedah Armais’), based on local folklore, bears the 
stamp of the Rdmdyam and the Jdtaka stories. The shadow plays of Malaysia 
drew their themes from the Rdmdyam and the Mahdbhdrata, and they were 
presented by invoking the deities of the Hindu pantheon hke Siva and Gane^a 
as well as important figures of the two great Indian epics hke Rama, Ravana, 

Vibhisana, Indrajit, and Arjuna. 

VI. INDONESIA 

The earhest records of Java, such as the inscriptions of King Purnavarman • 

(fifth centirry a.d.) of West Java, of Tuk Mas, of Canggal (a.d. 732), and of 
the Sailendra rulers, are all written in Sanskrit.’* No Old Javanese text is 
available prior to the ninth century.’® The earhest inscriptions in Old Javanese 
reveal the growing infiltration of Sanskrit words into the vocabulary of the 
former. The Indo-Javanese language took hterary shape in the period between 

*»Ibid., XXXI (1958), pp. 20ff. 

•'Ibid., p. 35. 

-‘'Ibid., p. 37. 

’'H. B. Sarkar, Indian influences on the Literature of Java and Bali (Calcutta, 1934), p. 129; Journal 
of the Malay Branch of the Royal Asiatic Society, XXXI, pp. 38-39. 

’“H. B. Sarkar, Corpus of the Inscriptions of Java, I (Calcutta, 1971), Nos. 1-3, 5-6, and 10; J. G. 

De Casparis, Prasasti Indonesia, I & II (Bandung). 

’*H. B. Sarkar, Corpus of the Inscriptions of Java, No. 7. 
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A,D. 650 and 850 when Sanskrit-Old Javanese dictionaries and simple grammars 
appear to have been written. The lexicon Amaramdla, which refers to King 
Jitendra of the Sailendra dynasty, and the Vajrayana text Sang Hyang Kama- 
hayanikan, a part of which is called Sang Hyang Kamahaydnan Mantranaya, belong 
to a period prior to the beginning of the tenth century to which the Old Java- 
nese Rdmdyana is usually assigned. Indo-Javanese literature began to flower in 
Central Java; but it developed its golden age at the courts of the east Javanese 
kings from about a.d. 925 to 1400. The literary output of this period of about 
five centuries may be reviewed imder the following heads: (i) the Vedas (as 
known under the name in Bah) and the Puranas; (ii) the Agamas, Dharma- 
sastras, Niti-sahitya, and Sasana; (iii) Kanda (grammar, rhetoric, prosody, 
astrology, etc.) ; (iv) Itihasa including prose parvans and kakavins (poems in 
Sanskrit metres) ; and (v) Miscellaneous including kidungs (ballads in native 
metres), tantri (fables of Sanskrit or native origin), babad (historical works), 
etc. 


VEDAS AND PURAl^AS 

The Vedas were studied in Java, as in Indo-China, in the ancient period; 
but what now pass under this name are manirar and meant for the different 
deities of the Hindu and Buddhist pantheons. It is worth noting that no 
complete mantra, as given in these texts, has been found in India. What has 
been preserved in Bah are called Rk, Tajus, and Sdmavedaiiras, which are sung, 
not recited, on the first day of the bright half of the month and on fuU-moon 
nights. Other mantras include the Veda-parikrama-sdra-samhitd-kirana containing 
many subsidiary mantras which are to be accompanied by various mudrds and 
by prdi}dydjna, nydm, kumbhaka, etc. In fact, no Vedic mantra has been found 
anywhere in Indonesia, except a fragment of the gdyatri which also occurs in 
post-Vedic and post-epic Indian hterature. Besides a number of Buddhist 
hymns, many hymns dedicated to Surya, Sri, Vayu, Prthm, Yama, V^uki, 
and others have been discovered in Bah. The spiritual tenor of the mantras and 
stutis is doubtless Indian, but no full text of the hymns has yet been traced in 
India. Of the Puranas, only Brahmdnda Purdna has been discovered in Java. It 
has a prose and a versified recension. According to Gonda, the prose recension 
may be dated in the tenth or eleventh century.^^ The subject-matter of this work 
has been borrowed for the most part directly from a Sanskrit recension, though 
in certain respects the text talhes better with relevant portions of the Vdyu, 
Matsya, and Vardha Purdnas. The versified recension, called Brahmdnda Purdna- 
kakavin or Prthu-vijaya, was composed by Astaguna in eighteen cantos probably 
in the twelfth century. Many works written in the Puranic style and of a 

’*J. Gonda, ‘Het Oudjavaansche Brahma^ Ptaava’, Bibliotheca Javanica, No. 5 (1932-33); ‘The 
Old-Javanese Brakmartda Purdria’, Pttrdfia, II (1960). ’ 
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Cosmogonical nature have been discovered in Bali. Most of the Old Javanese 
works contain amstubk stanzas in Sanskrit with Old Javanese elucidation. 
Tantu Panggelaran, which is a veritable repository of cosmogony, mythology, 
and church-history, was composed between the fourteenth and sixteenth 
centuries. Another work of a Puranic nature is Agastjaparva containing some 
Sanskrit staixzas and Agastya’s answers to the questions of his son Drdhasya. 
Tattva Savang Suvung and Adi Parana deal with cosmology and allied topics. 
Manik Maya, a later work, is also written in the Puranic style. 

AGAMAS AND DHARMA-gASTRAS 

Among the works which constitute the Agamas and Dharma-sastras, 
Bhuvanakosa and Bhuvanasarhksepa of the Saiva Tantric school contain some 
Sanskrit stanzas. Tattva Sang Hyang Mah&jnana expoimds the implications of 
linga worship and Vrhaspatitattva (also perhaps called Sivatattva) contains many 
Sanskrit verses, and discusses various doctrines of Saiva theology. Ganapatitattva 
in which Siva replies to Ganapati’s queries is another Old Javanese text on 
Saiva philosophical speculation composed in anustubh stanzas with Old Javanese 
exegesis. Among the works of the Niti class Kunjarakarna, an Old Javanese text 
composed between the twelfth and fourteenth centuries, recounts how the 
yaksa Kunjarakarna sought the advice of Vairocana for gaining rebirth as a 
higher being. The story of the previous births of the two yaksas, Kunjarakarna 
and his fiiend Purniavijaya, is narrated in the Old Javanese text Bhuvanatattva- 
paricaya. Sara-samuccaya, another text of the Niti class, has about 517 Sanskrit 
ilokas, of which 321 have already been traced in the Mahahharata, Pancatantra, 
and Hitopadeia. It was so important that an Old Javanese legal text called 
PuTvadhigama (also called Sivaidsana) refers to it among the texts which a 
prdgvivdk {prddvivdka, judge) must study. Vratisdsana {c. thirteenth century) and 
Slokdntara have thirty-seven and eighty-three Sanskrit Uokas respectively, each 
having an ethical base. Of the books on statecraft and allied matters, mention 
should be made of the Rdjapatigundala of King Bhatati or Krtanagara, Rdja 
Kapa Kapa, and JVavanatya. Ethical matters mixed with statecraft form the 
subject of the NitUdstra-kakavin (second half of the fifteenth century) and 
Kdmandaka Rdjaniti which can be considered either as a fragment of the Sanskrit 
Kdmandakiya Nitisdra or as part of an anthology.’® In the Old Javanese text 
called Nitipraya, Sage Vyasa plays a leading role. A large number of Old Java- 
nese texts, such as Kutdramdnava, Svarajambu, Astddasa-vyavahdra, and Adigatna, 
belonging to the Sasana or Smrti Hterature of Java and Bali, are based upon 
the Manu Samhitd, Kutdramdnava claims to have been promulgated by Bhrgu in 
the tretd yuga. Purvddhigama, which has been already referred to, contains 
Sanskrit ilokas. 

’'C. Hooykaas in Journal of the Greater India Society, XV (1956), p. 23. 
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kAnpa works 

Svaravyahjana, Adisvara, Krtavasa, Suksavasa, and Karaka-sangraha are works 
on grammar. The references to Panini and Kdtantra Vyakarana in Karaka-sangraha 
and to Candra Vyakarana in the inscriptions of ancient Java seem to be indicative 
of the tradition of the study of Sanskrit grammatical literature in Java.’® There 
were besides, Sanskrit-Old Javanese lexicons such as the Amaramdld, already 
referred to, and the Candakarana. Of the works on prosody, the most outstanding 
is the Vrttasancaya, written by Mpu Tanakung probably in the twelfth century. 
It deals with more than a hundred Sanskrit metres and refers to Pihgala and the 
Pingala-chandah-sutra. The impact of Sanskrit rhetoric on the Old Ja\anese 
kakavins is considerable. These remind one of the Buddka-carita, RaghuvamJa, 
Kumdrasambhava, ^isupdla-vadha, etc. Some works dealing with medicine, 
astrology, and astronomy have been found in Java, which contain many words 
of Sanskrit origin. 

itihAsa or epic_works 

W^e shall now turn to the epic literature of Java and Bali. The Old Javanese 
Rdmdyaria, the first and perhaps the best of the kakavins, was probably composed 
about the first quarter of the tenth century by Yogisvara, whose real name, 
according to Balinese tradition, seems to be Rajakusuma or Kusumavicitra. 
The text contains 2,774 stanzas, divided into twenty-six cantos and written in 
various Sanskrit metres. The major part of the text is a translation of the Bhatti- 
kdvya. The story broadly follows Valmiki’s Rdmdyana, but ends with the retitrn 
of Rama, Sita, Laksmana, and their entourage to Ayodhya. The Old Javanese 
Uttarakdrida is not part of Yogisvara’s Rdmdyana, but constitutes an independent 
work. There are also later recensions of the Rdmdyana, such as Rama Kling, 
Serat Kanda, Rdmdyana Sasak, Rdma Kidung Bali, Rdma Tambang, and many 
others of lesser importance. Indeed, it has been said that there are about 1,200 
versions of the Rama story prevalent in East Java alone.” The Rdmdyana stories 
furnished the themes of local shadow plays, and were depicted on temple reliefs. 
They also inspired a cycle of stories in Old Javanese, such as Sumanasdntaka, 
Arjuna-vijaya, and Harisraya. Sumanasdntaka, which means ‘death by flower’, 
depicts the love affair of Aja and Indumati. Arjuna-vijaya, written by 
Mpu Tantular after a.d. 1365, handles the theme of Arjunasahasrab^u’s 
fight with Ravana. The story of Hariiraya is based upon the Old Javanese 
Uttarakdrida and discusses how the gods, being threatened by Malyavan and 
other demons, turned for succour to Visnu who killed the demons. 

No less popular was the Old Javanese Mahdbhdrata, of which the Adi, Virata, 
Udyoga, and Bhi^a parvans were composed under orders of King Dharmavamsa 

’‘H. B. Sarkar in ibid., HI (1936), pp. 108-12. 

”J. Kats, Het Rdmayarfa op Jaoaansche Umpel-reliefs, p. 17. 
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Anantavikrama (a.d. 991-1007), some other portions having been composed as 
late as the fourteenth century. Bhdrata-yuddha-kakavin, dealing with the middle 
section of the Mahdbhdrata, was composed by Mpu Sedah, preceptor of King 
Jayabhaya of Kadiri, but was completed by the Buddhist author Mpu Panuluh 
in A.D. 1 157. The text has fifty-two cantos, with 731 stanzas and is written in 
various Sanskrit metres. It concludes with the death of Salya and the consequent 
self-immolation of his beloved wife Devi Satyavati, the submission of his crown- 
jewel by Asvatthaman, and the wise rule of Yudhisthira. The Harivamsa has 
an Old Javanese recension by Panuluh, which narrates in an original way a 
fight between Krsna and Jarasandha over Rukmini. The same theme is handled 
by Mpu Triguna in Krmdyana composed in the beginning of the twelfth 
century. The Old Javanese Bhagavad-Gitd, which contains many Sanskrit Jlokas, 
is an abridged version of the original. Of the many kakavins belonging to the 
Mahdbhdrata cycle of stories, Arjuna-vivdha was composed in thirty-six cantos by 
Mpu Kanva during the reign of King Airlangga (a.d. 1019-42). Hari-vijaya des- 
cribes some episodes fi'om the Adiparvan, such as the churning of the milk 
ocean etc., while the duel between Sunda and Upasunda forms the theme of the 
Old Javanese kakavin, Ratna-vijaya. Ghatotkacdsraya or Ghatotkacasaram describes 
the fight between Abhimanyu and Laksmanakumara over the beautiful maiden 
Ksitisundarl, and relates how Ghatotkaca assists Abhimanyu to win the girl. 
Indra-vijaya handles the themes of the assassination of Trisiras, Indra’s loss of 
paradise, and the rule and downfall of Nahusa, while the Old Javanese prose 
text called Koravadrama describes the story of the resurrection of the heroes of 
the Kuru-Pandava war, their spiritual adventures, and other episodes. Another 
Old Javanese poem Krmdntaka deals with some of the themes of the last few 
paroans of the Mahdbhdrata excluding the Svargdrohanaparvan. JVavaruci, probably 
of the fifteenth century, describes Bhima’s adventures in his search for the elixir 
of life. 

Smaradahana, written in the twelfth century by Mpu Dharmaja in forty 
cantos, describes the burning of Kama by Siva’s wrath. Sutasoma, which is also 
called Purusddaidnta, narrates how Purusada, who had conquered all the kings 
of Bharatavarsa (India), was ultimately subdued by Sutasoma, an incarnation 
of Bodhisattva. Kdlayavandntaka, also known as Krsna-vijaya, deals with the fight 
between Krsna and Karhsa, while Rdma-vijaya describes, in sixty-three cantos, 
the fight between Jamadagni and Ahgaraparna. Bhomakdvya, written perhaps 
in the fourteenth century by Mpu Bradah, relates the fight between Krsna 
and Bhoma or Bhauma (Narakasura). The story supplied material for shadow 
plays of the entire Malayo-Indonesian world. Tanakung’s Lubdhaka is an in- 
teresting kakavin. It tells how on a pitch-dark night a hunter, trembling with 
fear, was hiding in a vilva tree and accidentally caused a leaf from the tree to fall 
on a Sivalinga below, which ultimately led to his salvation. The outline of the 
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Story has presumably been taken from some Indian Puranic source.’® The 
Indian epics and Puranas supplied many themes for the shadow plays of Indo- 
nesia. These plays, which have kept ahve the Indian epic and Puranic stories 
even in Islamic Indonesia, were popular as early as the beginning of the eleventh 
century.’® 

MISCELLANEOUS WORKS 

There are some works of the nature partly of chronicles and partly of 
historical romances, called kidungs. Among such works, the following deserve 
special mention: Kidung Sunda, Rangga Lawe, and Harsa-vijaya. In the field of 
tantri or fables, the most important text is Tantri Kamandaka, which is 
principally based upon the Pancatantra and Hitopadesa. Some of the stories 
occurring in this work are depicted in the temple panels at various places.*® 
Allied to the tantri group are some folk-tales which have found place in other 
groups of stories, such as the story of the deer and the crow, of the porcupine 
and the hill, of the cat and the turtle-dove, which find their parallels in the 
Pancatantra and Hitopadesa as well as \hcjdtaka and Kathd literatures. There are 
many legends in Indonesia which also point to her close cultural link with 
India. Reference may be made in this connexion to the celebrated Javanese 
work, Aji Saka, which records a tradition of the art of writing having been 
introduced in Java by a Brahmana called Tritresta. It is, however, difficult 
to say how far this is based on facts, but we caimot ignore that the order of 
alphabet in Devanagari has been imitated in Sumatra and Celebes. Although 
the order is different in Javanese, it appears that the Indian arrangement was 
not unknown to the people of Java.®* Among the historical works, the most 
famous are Ndgarakrtdgama and the Pararaton. Ndgarakrtdgama (a.d. 1365) by 
Prapanca has been composed in various Indian metres. It contains some 
descriptions which strikingly remind one of their parallels in Sanskrit litera- 
ture.®* The other, Pararaton (written between c. a.d. 1278 and 1478), is a prose 
text. It also bears the stamp of Indian influence in that the first part of the 
book, for instance, opens with the well-known Indian formula, Om avighnam 
astu namas siddhamA^ 

After the downfall of the Hinduized State of Majapahit around a.d. 
1500, Javanese literature became divided into two streams, the main one in 
Bali laying there the matrix of the Middle Javanese literature as an offshoot 
of Old Javanese and distinct from Old Balinese. The other stream continued 

’*H. B. Sarkar, Indian Influences on the Lilerature of Java and Bali, p. 317. 

^•Ibid., p. 290. 

*»J. L. A. Brandes, TJandi DJago (The Hague, 1904), pp. 68-69, Photo Nos. 71, 72, etc.; N. J. 
Krom, Barabudur, I (The Hague, 1927), p. 177. 

**H. B. Sarkar, Indian Influences on the Literature of Java and Bali, pp. 15-16. 

»*Ibid., pp. 385 ff. 
p. 388. 
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in Java under stagnant conditions. The preservation of much of the rich Indian 
legacy was owing to the fact that when Majapahit was destroyed, the prin- 
ces, the elite, the priestly community, and others fled to BaU, taking with 
them their earthly possessions including books. The date which marked the 
end of the Middle Javanese literature and the beginning of the New Javanese 
may be taken as c. a.d. 1628. Indonesian literature of the Middle Javanese 
and New Javanese periods has been greatly influenced by the penetration of 
Islamic theology and literary ideals and they have been responsible for creating 
a hybrid composition of a very peculiar type. Adam, Sulaiman, Mohammed, 
and Hamza have appeared along with the heroes of the Ramayam and the 
Mahdbharata. 

It has been mentioned earlier that the order of the Devanagari alphabet 
was followed in the Sumatran and Celebes languages. The impact of Indian 
influence was also felt in the domain of loan-words in these areas. Moreover, 
there are reasons to believe that in the pre-Islamic period there existed a rich 
Indian and Indianized literature in Sumatra.®* 

Vil. THE PHILIPPINES 

It is only recently that the subject of Indian influence on the Philippine 
language and literature, script, art, and other matters has received increasing 
attention from scholars.®® Indications are that such influence reached the 
Philippines when the same was at its zenith in the zones intermediate between 
India and the Philippines during the twelfth-fourteenth centuries. The 
Islamization of the Malayo-Indonesian world since the sixteenth-seventeenth 
centuries gradually halted this process of Indianization. It is true that in the 
field of language and literature, the native languages of the Philippines did not, 
as in the case of South-East Asia in general, undergo syntactical or grammatical 
modifications on account of the intrusion of the Sanskrit language and literature, 
but there is no doubt that they helped to enrich the vocabularies as in the case of 
other South-East Asian languages. Besides, the Rama saga had its impact on 
the Maranaw version of the story, but the predominant influence on it was 
from the Malayan version. Further study of Indian influence on the Philippine 
language and literature only can determine the extent and depth of its perco- 
lation. 

•*H. B. Sarkar, Some Contributions of India to the Ancient Civilization of Indonesia and Malaysia (Calcutta, 
1970), pp. 100-101. 

*‘Vide in this connexion the following publications by J. R. Francisco: 

(i) Indian Influence in the Philippines {with Special Reference to Language and Literature), Quezon City, 
1964; (ii) The Philippines and India; Essays in Ancient Cultural Relations, Manila, 1971; {iu) Philippine 
Palaeograply, Quezon City, 1973; and (iv) ‘Sanskrit in Philippine Language and Literature’, 
Studies in Indo-Asian Art and Culture, Vol. II, New Delhi, 1973. 
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The foregoing survey would convince any one of the appropriateness of 
the remarks of S. L6vi, quoted approvingly by G. Coedes: ‘Mother of wisdom, 
India gave her mythology to her neighbours who went to teach it to the whole 
world. Mother of law and philosophy, she gave to three quarters of Asia a god, 
a religion, a doctrine, an art. She carried her sacred language, her literature, 
her institutions into Indonesia, to the limits of the known world, and from 
there they spread back to Madagascar and perhaps to the coast of Africa, 
where the present flow of Indian immigrants seems to foUow the faint traces 
of the past.’®* 


““TAe Indianized States of South-East Asia (Honolulu, 1968), p. xvi. 
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I NDIA’S contact with the outside world, especially with West Asia and parts 
of Africa and Europe, was established in remote antiqmty and developed 
through successive ages. Trade and maritime enterprises marked the beginning 
of this contact which was further strengthened by cultural relations. This 
intercourse resulted in a wide range of Indian literature — ^religious, philo- 
sophical, scientific, fictional, etc. — finding its way to the regions referred to 
and making a great impact there in the course of time. An attempt has been 
made in the following survey to consider the extent of the spread and influence 
of Indian literature in the Western countries. 

WEST ASIA 

Religious Literature: Some of the Vedic gods were worshipped in West Asia 
as early as the fourteenth century b.c. This has convincingly been proved 
by the Boghaz Koi inscriptions. ^ In subsequent centuries, some forms of 
Brahmanical religion pre\ ailed in different parts of West Asia. According to 
the Syrian writer Zenob, there ^vas an Indian colony in the canton of Taron 
on the Upper Euphrates, to the west of Lake Van, in the second century b.c. 
The Indians built there two temples containing images of gods about 18 and 
22 ft. high. When in c. a.d. 304 St. Gregory came to destroy these temples, 
he was strongly opposed by the Indians.^ It is reasonable to presume that the 
Indians carried to this area their sacred literature with them. Buddhism spread 
in West Asia during the days of Asoka {c. 273-232 b.c.). Alberuni (r. a.d. 
1030) says that in former times Khorasan, Persia, Iraq, Mosul, and the countries 
up to the frontier of Syria were Buddhist. The influence of Buddhist and other 
forms of Indian religious literature upon West Asian religious systems was by 
no means insignificant. Traces of Buddhist influence are unmistakable in the 
doctrines of Mani, a Persian saint, who flourished during the reign of the 
Sassanian king Shapur I (a.d. 241-72). A Manichaean treatise written in the 
form of a Buddhist sutra speaks of Mani as Tathagata and mentions Buddha and 
Bodhisattva.® Buddhist legends were popular in the Arab world. The story 

'^JRAS (1909), pp. 1094-109. These records contain the names of the following Vedic deities: 
Mitra, Varuna, Indra, and the Nasatyas. 

*R. C. Majumdar (Ed.), The History and Culture of the Indian People, Vol. II (Bombay, 1968), pp. 
633-34. 

*Ibid., p. 633. See also Hemchandra Raychaudhuri, Political History of Ancient India (Calcutta, 
1958), p. 521. 
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of the Great Renunciation of Buddha occurs in a book called Kitab Bilawhar 
wa Yudasaf. From Arabic it was rendered into Georgian and then into other 
European languages including Greek and Latin. A Manichaean version of this 
legend was discovered by Le Cog from Turfan on the basis of which P. Alfaric 
proved that Indian Buddhist legends reached Europe about the third century 
A.D. through the Manichaeans.^ 

The Islamic world, while extending its borders to India, became interested 
in things Indian, and Arab writers like Sulaiman (a.d. 851), Ibn Khuradadba 
(a.d. 912), Abu Jwaid (a.d. 916), Alitkhari (a.d. 951), Masudi (a.d. 956), 
and others wrote treatises on India. Their knowledge about India was superficial, 
but there were many Arab scholars interested in Indian wisdom. It was through 
their efibrts that several Indian scientific treatises were translated into Arabic. 
As a result, there was a renewed interest about India among the Arab scholars, 
the foremost among them being Alberuni who came to India to have a first- 
hand knowledge of the country. His celebrated work on India is popularly 
known as Kitabul Hind which contains an interesting account of the prevaih'ng 
Hindu thought and way of life. He learnt Sanskrit and translated a good 
number of Sanskrit treatises. The subjects of his interest were varied. From 
his own writings it appears that he had a basic idea of the contents of the four 
Vedas, though he did not read them directly. He knew about the existence of 
eighteen Puranas, but read only the Matsya, Aditya, Vdyu, and Visnudharmottara. 
He had a thorough acquaintance with the Mahabharata and the institutes of 
Manu. He was well versed in the Bhagavad-Gita and was in fact the first to intro- 
duce it into the Islamic world. Under the patronage of several Muslim rulers of 
India many Sanskrit texts were translated into Persian as a result of which these 
had easy access to the West Asian countries. Zain-ul ’Abidin, ruler of Kashmir, 
got the Mahabharata translated into Persian in the fourteenth century. A number 
of scholars of Akbar’s court were commissioned to translate into Persian the 
Atharva-Veda, Mahabharata, Ramdyana, Harivarhsa, Bhagavad-Gita, Togavdsistha, 
Visnu Purdna, Bhdgavata Purdria, etc. Such Persian translations of Sanskrit reli- 
gious literature were produced under the Muslim rulers in other parts of India 
also. Among the works translated, the following deserve special mention: the 
Brahmavaivarta Purdna, Adhydtma Rdmdyam, Vraja-mdhdtmya, Gayd-mdhdtmya, and 
Kdsl-kharida. Dara Shikoh translated fifty Upanisads in his Sir-i-Akbar. 

Philosophical Literature : Indian philosophical treatises were directly introduced 
into the Islamic world by Alberuni who had a thorough knowledge of the 
writings of Gaudapada, the ancient Samkhya texts (especially the i'Affi/fAya-Hnla 
ofIsvarakrsna),theTojga-5'atraofPatanjali(he had used a different version which 
has not yet been discovered), the Nydya-Sutra of Gautama and Nydya-bhdpya 
of Vatsyayana, the Mimdrhsd-Sutra ofjaimini, t\it Agastyamata (a Nyaya text), 

*P. Alfaric, ‘La vie Chretienne du Bouddha’, Journal Asiatique (1917), pp. 271ff. 
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etc. How thoroughly he understood the intricacies of Indian philosophical 
systems is proved by the way in which he presented them in his celebrated dis- 
sertation on India. 

Scientific Literature — Medicine : The Sassanian king of Iran, Khusru Anushir- 
wan (a.d. 531-79), was interested in Indian medicine. Interest was similarly 
shown by the Abbasid Caliphs of Arabia by whose order a number of standard 
Hindu treatises on medicine were translated into Arabic. Harun Alrashid 
(a.d. 786-809) established a translation bureau {baitul hikmat), where learned 
scholars were employed to render books on scientific subjects into Arabic. Among 
the translators were two well-known Indian scholars, namely, Mankh and 
Ibn-i-Dahan (Dhan or Doban). Khalid, a minister of Caliph Almansur 
(a.d. 754-75), took great care to get Sanskrit medical, pharmacological, and 
toxicological texts translated into Arabic. The medical texts included such 
famous works as the Caraka (Sirak), the Susruta (Sasrad), the Nidana {Tedan), 
and the Astdnga of Vagbhata. The Caraka was translated by Abdullah, while 
the name of the translator of the Susruta was Mankh (Manikya or Manika), 
referred to above, who cured Harun Alrashid of a severe illness and was appoint- 
ed head of the royal hospital by the grateful Caliph. A tenth century 
Sanskrit text on snake-bite by one Rai was also translated. An Indian lady 
doctor, Roosa, and her works were also known in Arabia. Among the Indian 
visitors to Abbasid Baghdad, mention may be made of Sabeh, a physician; 
Dhan, translator of Indian sciences into Arabic; Shanuk (Canakya?), author 
of a number of scientific treatises on poison, astrology and astronomy, morals, 
and veterinary science; and Kan-kah, writer of four books on ‘age’, ‘secret of 
birth’, ‘cycles of the year’, and ‘beginning of the year’,® Alrazi or Rhazes of the 
ninth-tenth centuries a.d. incorporated Indian medical science in his Kitab- 
al-hawi known to medieval Europe as Liber Continess through the Latin transla- 
tion by Moses Farachi.® 

Mathematics and Astronomy. About a.d. 771, an Indian traveller, who came 
to Baghdad as a member of a political mission, introduced a treatise on astro- 
nomy which was translated by Ibn Ibrahim Alfazari.'^ This is mentioned by 
Alberuni® who also refers to the visit to Baghdad of another group of Indian 
scientists in a.d. 778 led by a ‘well-known Hindu scholar’ who communicated 
to Ya’kub Ibn Tarik the Hindu traditions regarding the distance of the stars.® 
Subsequently, Ya’kub Ibn Tarik incorporated in his Tarikh-al-Afiak principles 
of Indian astronomy. These scholars brought such works on mathematics as 
the Brahmasphuta-siddhanta and the Khanda-khadyaka of Brahmagupta, which 

®A. M. Shushtery, Outlines of Islamic Culture (Bangalore, 1954), pp. 247ff. 

®C. Singer, A Short History of Science (Oxford, 1841), p. 149. 

’P. K. Hitti, History of the Arabs (London, 1960), p. 307. 

*E. A. Sachau, Alberuni’s India (London, 1888), p. 15. 

•Ibid., p. 67. 
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were translated into Arabic. It was thus that the Arabs first became acquainted 
with a scientific system of astronomy. Alkhwarizmi (a.d. 859) based his widely- 
known astronomical tables (zij) on Alfazari’s translation mentioned above. 
He made an abridgement and translation of the Brahmasphuta-siddhdnta (popu- 
larly known as Sind-Hind in Arabia) of Brahmagupta. Alkhwarizmi was the first 
exponent of the use of numerals, including the zero, in preference to letters. 
These numerals he called hindi, indicating their Indian origin. His work on the 
Hindu method of calculation was translated into Latin [De Numero Indico) 
which has survived while the Arabic original has been lost.i® Mahavira, in his 
Ganita-sdra-sangraha, and other Indian scholars hke Aryabhata II and Sridhara 
dealt with operations using zero and the summation of n terms of a geometrical 
progression. These were borrowed by the Arabs, and John of Seville and 
Abraham Ibn Ezra utilized them from the Arabic system. Other mathematical 
ideas, including the Mva theorem, solutions to indeterminate equations as found 
by Brahmagupta and Bhaskara II, and the introduction of sine and cosine 
functions in trigonometry were of Indian origin, which went to Europe through 
Arabia. Ibn-i-Jabahir Albattani studied the Indian use of ratios and introduced 
it among the Arabs. Alberuni’s Qanunal-Mas'udi was largely based upon Indian 
astronomical ideas. He also translated the Surya-siddhdnta of Varahamihira. 
The Arabic division of the ecliptic into twenty-eight parts was evidently bor- 
rowed from the Indian.^^ Thus, Indian astronomy exerted great influence upon 
the astronomical thinking of the Arabs. Indian conceptions of lunar-zodiac, 
cosmic cycles, liberatory motions, equinoctial and solstitial points, estimation 
of the precession of equinoxes, etc. were strikingly original and these became the 
basis of modern astronomy. 

Fictions and Fables: In the domain of myths and legends, there were many 
features common to India and West Asia. The flood legends of West Asia, 
especially the one found in the epic of Gilgamesh, have some resemblance to 
similar legends described in the Satapatha Brdhmana and the Puranas. Reference 
should also be made in this connexion to the cosmogonic myths, and earth and 
corn myths. Myths and legends about the mysteries of creation, life and death, 
the stages of life from the cradle to the grave, and the domains of theogony 
and apotheosis entered West Asia from different sources including India and 
were echoed in Rabbinic and re-echoed in Islamic mythology, altered and 
adapted so as to suit the spirit of monotheism. Rabbinic myths and tales 
have, on the one hand, entered Islamic literature, and Mohammed and his 
commentators have largely drawn from Jewish sources. On the other hand, 

“P. K. Hitti, op. cit., pp. 573-74. 

^^R. C. Dutt, Later Hindu Civilization (Calcutta, 1965), p. 104. 

i*Lokesh CSiandra and others (Eds.), India's Contribution to World Thought and Culture (Madras, 1970), 
pp. 574-75. 
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many legends of the Talmud and Midrash were directly or indirectly adopted 
from Indian sources. In the Quran, we have the cosmographic conception of 
seven firmaments and seven underworlds reminding us of the same Hebrew 
conceptions which arc quite similar, if not identical, to Brahmanical, Buddhist, 
and Jaina speculations.^* The myth of Shemhazai and Azael, a tale of 
Jewish origin, which in Islamic fiterature is told of Harut and Marut, resembles 
strikingly the story of Sunda and Upasunda in the Mahabhdrata. 

Indian fictions and fables at first translated into Persian were later rendered 
into other languages of West Asia. The most prominent example is the Panca- 
tantra, the famous book of fables in Sanskrit,* which was first translated into 
Pehlavi by Barzoi in collaboration with an Indian scholar at the command 
of Khusru Anushirwan (a.d. 531-79). This translation is lost, but it was the 
source of the first Syriac translation by Bud in a.d. 570. The Pehlavi version 
was translated into Arabic about the middle of the eighth century a.d. by 
Ibn-i-Maquffa. From the Arabic version there arose several others in West 
Asia, namely, a later Syriac version [c. a.d. 1000), a later Persian version [c. 
A.D. 1130), and a Hebrew version {c. a.d. 1250). A number of Buddhist /aiato 
were also translated into Arabic. Asvaghosa’s Buddha-carita was edited and 
modified by Arab writers. The Sukasaptati, another famous Indian book of fables 
in Sanskrit, underwent more than one translation into Persian. At the begin- 
ning of the fourteenth century there was already extant a rather crude version 
which was replaced by a finer one under the title Tutinama by Nachshabi, a 
contemporary of Hafiz, in a.d. 1330. Through this version, which included a 
part of the Vetdla-pancavirhsati, many Indian fables found their way to Europe. 
According to P. K. Hitti, the basis of the famous Arabian book of fables. 
Thousand and One Pfights, was a Persian work containing several stories of Indian 
origin. 


AFRICA 

The fundamentals of ancient Egyptian culture were known even to the 
Vedic Indians. This is proved by a Upanisadic reference to mummification.^’ 
A^oka is known to have sent missionaries to Egypt. The presence of Indians in 
Egyptian Alexandria has been recorded by Dio Chrysostom and Ptolemy. 
There is evidence of the existence of Brahmana philosophers at Alexandria 

“XLI. 8ff. 

“N. N. Bhattacharyya, ‘Brahmanical, Buddhist and Jain Cosmography’, Journal of Indian 
HisUny, Vol. XLVII, pp. 43-64. 

“A. B. Keith, HSL, p. 359. 

**P. K. Hitti, op. cit., p. 404. See also Cosquin, £tudes Folkloriqua, pp. 265fF. and A. B. Keith, 
op. cit., p. 361. 

^’Cf. Chd. U., VIII.8.5. In Indian tradition people living in countries from Iran westv/ards 
were known as Asuras. Sec R. C. Majumdar, op. cit., Vol. I (1971), pp. 222-28. 
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during the Kusana period.^® A Brahml inscription of the third century a.d. has 
been discovered in Egypt, We have to remember, however, that India’s histori- 
cal and cultural relations with Egypt did not bring the former into direct 
contact with genuine African culture and civih'zation, as Egypt during the time 
of Asoka was Hellenized and thereafter it was successively dominated by the 
Jewish, Persian, and Arabic powers. But, India’s relation with occupied Egypt 
was a deeply ingrained one. Not only Sanskrit and Sanskritic culture, but also 
regional languages, especially those from South India, were able to create some 
impression in the minds of the Egyptian Greeks. Reference may be made in this 
connexion to a few lines in a GAek drama found in a fragmentary form on the 
papyrus remains of the second century a.d. from Oxyrrhincus in North Egypt, 
in which is depicted a scene of an Indian court where the king and his courtiers 
speak in a foreign language. E. Hultzsch examined the extant specimens of 
that language, as preserved in the aforesaid work, and came to the conclusion 
that those were ancient forms of the Kannada language.^® 

Apart from Egypt, the only African country with which India’s cultural 
contact is known to us is Ethiopia. A hoard of Kusana gold coins of Kings 
Kadphises II, Kaniska I, Huviska, and ’Vasudeva has been discovered near the 
monastery of Debra Demmo in northern Ethiopia. Possibly by 250 b.c. the 
Indians came to know about Kusadvipa, land of the Kusa people — Ethiopia 
or Nubia — from the Persians. The commercial contact between India and 
Ethiopia, which is amply testified by the evidence of the Periplus of ike Erythrean 
Sea {c. A.D. 78), led to the adoption of a small but significant group of loan- 
words from Indian languages into Ethiopian. There are reasons to believe that 
the Indian systems of writing influenced the Ethiopian script. The vowel marks 
to the basic consonantal letters,for example, were introduced into the Ethiopian 
script from Brahml and Khahosthi®* owing perhaps to the influence of the 
Indian merchants and residents at Adulis and Aksum in the third and fourth 
centuries a.d.®i A Brahml seal belonging to the early Christian era has been 
discovered in the Adulis area. The coins of Kadphises II in the Debra Demmo 
hoard have legends in Indian Prakrit in the Kharosthi script. Not only the 
Indian principle, but the actual signs and their order were also adopted in 
many cases in the old Ethiopian script. As Professor Chaim Rabin observes : 
Tn older Semitic writing, consonants alone are to be found and no vowels are 
indicated. This is a shortcoming in the writing of the Semites which they did 
not succeed in overcoming by themselves. The Greeks solved it by using some 
Semitic consonants to indicate vowels. The Indians, on the other hand, invented 

^^Indian Historical Quarterly, Vol. XII, pp. 124fr. 

^•JRAS (1904), p. 399. See also Suniti Kumar Chatterji, Languages and Literatures of Alodern 
India, p. 292 and R. C. Majumdar, op. cit., Vol. II, p. 626. 

“Suniti Kumar Chatteiji, India and Ethiopia (Calcutta, 1968) ''p 49 
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special letters for the vowels, and originated the idea of two written forms for 
each vowel, one at the beginning and one for the middle of the word, which 
is attached to the consonant as in modern Indian writings. This happened in 
India quite early. In about a.d. 300 we find in Ethiopia, a country also 
influenced by India in other respects, the same system of adding vowels as 
little circles and strokes to the consonant letters, as the Ethiopians do till today 
. . .They must have learnt this from India, as it is also proved by the fact that 
they recite the vowels in approximately the same older as is customary in 
Sanskrit.’^^ 

EUROPE 

Philosophical and Religious Literature: Greece was presumably the first 
European country to come into close cultural contact with India. Scholars are 
of the opinion that Greek philosophy was deeply influenced by the Indian.*® 
The philosophy of Pythagorus, who lived in the sixth century b.c., was probably 
derived from the Sarhkhya system of India.*^ According to a Greek tradition 
preserved by Eusebius, Aristoxenus (a disciple of Aristotle) knew the summary 
of a conversation held between Socrates (fifth century b.c.) and an Indian 
philosopher. Alexander’s invasion (327-325 b.c.) placed the East-West cultural 
contact on a firm basis. Alexander was himself interested in Indian philosophy. 
It is stated that an Indian philosopher named Kalanos went with him from 
India.*® H. G. Rawlinson cites examples from Plato’s Republic which have very 
close bearing on the Indian doctrines of Karma, Maya, etc.*® Parallelisms 
between some doctrines of the Upanisads and those of the Eleatics are sometimes 
too striking to be ignored. R. Garbe, who made a detailed analysis of the 
Indian influence on Greek philosophy, pointed out that some of the fundamental 
ideas of Anaximander, Heraclitus, Empedocles, Anaxagoras, Democritus, 
and Epicurus can definitely be traced to the Saihkhya system.*" The distant 
regions to which Asoka sent Buddhist missionaries included Macedonia and 
Epirus (or Corinth) in Greece. Asoka claims that these missionaries achieved a 
definite success in preaching Buddhism in these areas.*® The neo-Platonist phi- 
losophy, which came into existence in the first century a.d., was presumably 
influenced by the Saihkhya system.*® Plotinus (a.d. 204-69), chief of the neo- 

“Ibid., p. 55. 

“Richard Garbe, Philosophy of Ancient India (Chicago, 1897), pp. 32-56; R. C. Majumdar, op. 
cit., Vol. II, pp. 630-33; A. A. Macdonell, HSL, pp. 421-24. 

®*R. C. Majumdar, op. cit., Vol. II, pp. 630-31; Leopold Von Schroeder, Pythagoras und die Inder 
(Leipzig, 1884); H. T. Colebrooke, Miscellaneous Essays, Vol. I (2nd Edn.), pp. 436-37. 

“J. W. McCrindle, Ancient India as Described in Classical Literature (Westminister, 1901), pp. 69-74. 

“Cf. G. T. Garratt (Ed.), The Legacy of India (Oxford, 1938), pp. 5fF. 

“Richard Garbe, op. cit., pp. 390ff. 

“R. C. Majumdar, op. cit., Vol. II, p. 616. 

**A. A. Macdonell, cit., pp. 422-23. 
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Platonists, depended upon the Indian Yoga system for his philosophic doctrines.*® 
There is reference to Appolonius and Plotinus as looking towards India as the 
home of wisdom.*^ The Christian doctrine of Gnosticism, which flourished in 
the second and third centuries a.d., owed much to Indian philosophy, parti- 
cularly to the Saihkhya system.** The conception of many heavens propounded 
by the Gnostics is drawn from ‘the fantastic cosmogony of later Buddhism’.*® 

M. Eliade has shown that Christian mythology and mysticism were in- 
fluenced by Indian ideas and that Indian beliefs and practices are referred to 
in Western literature.*^ Buddhist Jdtaka stories influenced the Christian gospels 
and parables. On this point more than fifty parallels have been suggested by 
eminent authorities. Buddhist legends were familiar to the Western world. The 
most remarkable example is Barlaam and Joiaphat (eighth century a.d.) written 
in Greek by John of Damascus, which is a Christianized version of Buddha’s 
renunciation. The Buddhist background of this story was first discovered by 
E. R. Labuli in 1859 and it was emphasized by F. Liebrecht in 1860. The Indian 
epics, particularly the Mahdbhdrata, were well known to the Greeks at least 
in the first century a.d. as it is evident from the statement of the Greek rhetori- 
cian Dio Chrysostom (a.d. 50-117).*® 

Scientific Literature ; Greek and Indian medical theories are strikingly similar. 
The idea of breath, pneuma in Greek and pram in Sanskrit, as the source and 
producer of all movements and changes, is emphasized in three treatises of 
Hippocrates as well as in classical Ayurvedic texts. Something similar to the 
Ayurvedic conception of tridosa or tridhatu is found in Plato’s Timaeus. We have 
also references in the Hippocratic collection to the borrowing of some Indian 
drugs and medical formulas in Greece. J. FiUiozat says : ‘India may very well 
have influenced the Hippocratic collection and Timaeus particularly, since 
Plato failed to mention his sources and since, moreover, his doctrine is closer 
to the Indian than to that of any contemporary Greek school. The influence 
of Indian ideas on certain aspects of Greek medicine during Plato’s time is 
further supported by the mention of Indian medicaments, including pepper, 
in the Diseases of Womenj part of the Hippocratic collection. Indian medical 
knowledge must have sipped through the Persian empire, then the overlord 
of parts of India and Greece alike along the trade routes described by Strabo 
and Pliny.’*® Indian medical science also made its way to Rome where Indian 
herbals were one of the principal imports. Lithotomy, which was one of the 

«/«(/., p. 423. 

’*J. W. McGrindlc, op. cit., pp. 183-84. 

•*A. A. Macdonell, op. cit., p. 423. 
p. 424. 

“M. Eliade, Yoga, Immortality and Freedom (New York, 1958), pp. 432ff. 

’®A. A. Macdonell, op. cit., p. 414. 

•‘J. FiUiozat, A General History of Science (London, 1957), p. 156. 
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outstanding feats of ancient Indian surgery, was praised by the Roman Gelsus 
as a typical Indian practice followed by other nations in his compendium. 
Galen of Pergamum, who belonged to the second century a.d., openly admitted 
that Roman physicians administered Indian drugs to their patients. Aryabhatlya 
of Aryabhata I, composed in four sections, one on mathematics and others 
on astronomy, was translated into Latin by an Italian mathematician in the 
thirteenth century a.d. 

Legends and Fables: The Vedic myths have parallels in the Indo-European 
speaking areas of Europe which are probably due to their common origin. 
Of Indian origin may be the story of King Solomon and Asmodeus which was 
taken over and brought to Europe where it appeared first in Gesta Romanorum. 
Other Indian legends also reached Europe, and can be traced in Gesta Roma- 
norum and in the stories of Boccacio, Straparala, Chaucer, and La Fontaine. 
The Pancatantra was introduced into Europe through its Arabic version made 
about A.D. 750 by Ibn-i-Maquffa, and exercised very great influence in shaping 
the literature of the middle ages in Europe. Among the earliest European ver- 
sions, the following deserve mention: the Greek version {c. a.d. 1180), the 
Spanish version {c. A.D. 1251), the Latin version (translated in c. a.d. 1270 
from the Hebrew version and printed in a.d. 1480), the German version 
(translated from the Latin version in about a.d. 1411 and first printed in c. a.d. 
1481), the Italian version (translated from Latin in a.d. 1552), and, finally, 
the English version (translated in a.d. 1570 from the Italian). Tn the whole 
field of world literature’, says Dr V. Raghavan, ‘there has been no work more 
remarkable than the Sanskrit Pancatantra of which 200 versions arose in more 
than fifty languages, three-fourths of which are non-Indian’.*^ 

Interest in Indological Studies: The first Englishman to learn Sanskrit was 
Charles Wilkins who published in 1 785 an English translation of the Bkagavad- 
Gitd. This was followed by the English version of the Hitopadela in 1787, and of 
the Sakuntala episode of the Mahdbhdrata in 1795. His Sanskrit Grammar ap- 
peared in 1808. He was also the first to translate some of the Indian inscriptions 
into English. Sir WiUiam Jones, founder of the Asiatic Society of Bengal, made 
a deep study of Sanskrit literature and translated some celebrated Sanskrit 
works like the Abhijnana-Sakuntala , Rtusamhdra (1792), and Manu Smrti 
( 1 794) . His English version of the Abhijhdna-Sakuntala was rendered into German 
by G. Forster in 1791 and was highly admired by Goethe. This German trans- 
lation created a great impression on Goethe, so much so that while writing the 
prologue of his famous drama Faust he modelled it on that of Kalidasa’s work. 
H.T. Colebrooke edited the Amarakosa, Astadhydyi, Hitopadela, and Kirdtd^uniya, 
and translated a number of inscriptions also. The German poet Friedrich 

*’V. Raghavan, Sanskrit: Essays on the Value of the Languages and the Literature (Madras, 1972), 
p. 146. 
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Schlegel translated some passages from the Ramdyam, Mam Smrti, Bhagavad- 
Gitd, and Abhijndna-Sakuntala. These were the first direct translations from 
Sanskrit into German. August Wilhelm Schlegel brought out in 1823 the first 
volume of Indische Bibliothek. In the same year, he published a good edition of the 
Bhagavad-Gitd with a Latin translation. Friedrich Rosen and F. Max Muller 
laid the foundations of Vedic studies in Europe with their individual editions 
of the Rg-Veda. It was in this way that Sanskrit was introduced into Europe. 
The study of Indian literature in Sanskrit as well as in Pali, Prakrit, and 
Apabhrarhsa gained momentum in the European countries as they gradually 
came into more direct and intimate contact with India from the nineteenth 
century onwards. The Vedas, the epics, the Bhagavad-Gitd, the Upanisads, the 
Mahdvama, the Dhammapada, the Jdtaka, the Vinaya Pitaka, etc., and the 
sacred literature of the Jains came to be studied, edited, translated, and pub- 
lished in various European languages. The principal centres of Indological 
studies were no doubt in England, France, and Germany. But the growing 
interest in the sacred and secular literature of India was also noticed in Italy, 
Czechoslovakia, Switzerland, Holland, Denmark, Belgium, Austria, Norway, 
Sweden, Finland, Poland, Rumania, Yugoslavia, Turkey, Hungary, and 
Russia, where a large number of Indian texts have been translated and published 
and centres established for deep and systematic studies.®® 

In the United States of America, Sanskrit studies were introduced by 
Salisbury and Whitney in the middle of the nineteenth century. The latter was 
the celebrated translator of the Atharva-Veda. Emerson (1803-82) and Thoreau 
(1817-62), however, prepared the ground for the American interest in Indology. 
The American Oriental Society, which was founded in 1842, made notable 
contribution to Sanskrit studies in this continent. C. R. Lanman, M. Bloom- 
field, E. W. Hopkins, A. V. W. Jackson, F. Edgar ton, W. Norman Brown, 
M. B. Emeneau, and D. H. H. Ingalls are some of the celebrated American 
Sanskritists who deserve particular mention. In Mexico and Latin America 
Sanskrit has been recently introduced. 


*»For further details, see ibid., pp. 149 IT. and V. Raghavan, Sanskrit and Allied Indological Studies 
in Europe (Madras, 1956). 
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Abdul Halim Sharar, his Firdaus-i-Barin, Malik 
Aziz Varjina, etc., 652 

Abdul Malik, 429; his Parasmani, 432; his 
Rupatirthar Tdtri, 431 
Abdul Odud, 457 

Abdur Rahaman, 479; his Sandesa-rdso, 643 
Abdur Rahim Khankhana, his Madanastaka, 
Rahim-dohavali, etc., 497 
Abhayadeva, 157, 176; kds Jdyanta-vijaya, 218 
Abhayanandin, his Mahdmtti, 318 
Abhidhamma Pifaka (Abhidharma Pitaka), 
184,185, 189, 193-95, 200, 202, 203, 711, 
712, 733, 761 

Abhidharmakosa (see Vasubandhu) ; -vyakhyd, 204 
Abhidharma-mahdsdstra, 203 

Abhidharma-mahdvibhdsd-ldstra, Chinese tran. of, 

733 

Abhijndna-Sakimtala (see Kalidasa) 

Abhimanyu Samantasirhhara, his Prema-cintd- 
tnani, Sulaksand, Vidagdha-cinidmani, etc., 567 
Abhinava Candra, his Asva-vaidya, 514 
Abhinavagupta, 258n., 300, 301, 524-25; his 
Abhinava-bhdrati, 296; his Locana, 258n.,270; 
his Paramdriha-sdra etc., 98; his Tantrd- 
loka, 99; his Tantrasdra, 525 
Abhinava Kalidasa, his Bhdgavata-campu, 267 
Abhinava Vacaspati Misra, his Nydya-sutroddhdra, 
Nydya-tattvdloka, 378 

Abo Salamevan Kasub, king, his Dahampiyd- 
atuvd-gatapadya, 755 
Abu Salih Bin Suayb Bin Jami, 591 
Acdrdnga, 152, 156, 169, 170, 171 
Acintya-bhedabheda, 381, 385 
Acyutananda Dasa, 564, 568 ; his Harivama, 565 
Acyutaraya, 292; his Tdla-kaldbadhi, 368 
Adbhuta-Brdhmana, 25 
Adbhuta-Rdmdyana, 45-46 

Addanki Gangadhara, his Tapali-samvaranamu, 
630 

Adhamalla, 351, 355 

Adhydtma-Rdmdyam, 41, 49n., 701, its Persian 
tran., 774; of Ezhuttacchan, 539 
Adiga, Gopalakrishna, 519 
Adigama, 767 

Adi Graniha, 579, 581; poems of Baba Farid in, 
580; poems of Namadeva in, 550; poems of 
Sikh Gurus in, 582 ; songs of Kabir in, 494 
Adindthacaria (see Vardhamana) 

Adi Purdna (see Pampa) 

Adityasena, Aphsad inscription of, 402, 403 
Adiyarkku Nallar, 611 
Adlay Akbari, Punjabi tran. of, 584 
Adler, Alfred, 429 

Advaita, 69, 96, 113, 124, 127, 130, 325, 329, 
377, 381, 383, 388, 643 

Advaita-brahma-siddhi (see Kasmiraka Sadananda 
Yati) 

Aduaiia-siddhi (see Madhusudana Sarasvati) 
Advani, Kalyan, 598 

Africa, 600n.; India’s contact with, 773, 777-79 


Agama(s), 44, 93, 96, 97, 98, 99, 101, 102, 103, 
105, 134, 139n., 156, 158, 169, 322, 324, 
626n., 766, 767; commentaries on, 104; 
language of, 91; literary style of, 92; origin 
of, 43; sddhands of, 140 

Agamacarya Sankara, his Tdrd-rahasya, 136 
Agama-prdmdnya (see Yamuna) 

Agama-sastra, 98 

Agarkar, Gopal Ganesh, 553 

Agarwala, Chandrakumar, his Pratimd etc., 428 

Agarwala, Jyotiprasad, his Labhitd, 431n.; 

his Sonita Kuvdri etc., 430 
Agastya, 6, 100, 137, 1^1 •,'aSsAditya-hrdaya-stotra, 
39-40, 148, 229; his Ratna-sdstra, 358 
AgastyaSuira, 134 
Aggavainsa, his Saddaniti, 201, 761 
Aginsky monastery, Indian texts preserved and 
printed in, 728-29 
Agneya (Anala) Agama, 43, 91 
Agni, 18, 131, 132n., 137, 144 _ 

Agnidesa (Yen-ch’i or Karashar), 703. 707, 708, 
710, 714, 717 

Agni Purdna, 14n., 40, 66, 69, 92, 109n., Ill, 143, 
149, 298, 347, 357, 358, 362, 363, 367 
Agnivesa, 714; works attributed to: Agnh’esya 
Gfhya-Sutra, 34, Anjana-niddna, 357 
Agradasa, his Dhydna-manjari, Kun^lidh, Rdma- 
dhydna-mahjari, etc., 495 
Ahandnura (A'eduntogai) , 147, 603, 604 
Ahirbudhnya Sarhhitd, 44, 110, 123n. 

Ahmad Shah Abdali, 527 

Ahmed Ali, his Twilight in Delhi, 469 

Ahobala, his SangUa-pdrijdta, 367 

Ahom(s), 419, 424, 425,426, 431, 660-61 

Ahuja, J. D., 596 

Ahuja, Sugan, 598 

Ainkurunuru, 603, 604 

Ailareya Aranyaka, 26, 28 

Aitar^a Brdhmana, 23, 90, 107, 118, 384, 623; 

Bengali tran. of, 450 
Ailareya Upanisad, 26, 28, 382 
Aiyanar Itanar, his Purapponif-venbd-mdlai, 610 
Aiyar, V. V. S., 618 
Ajan Fakirar Gita, 690 
AJayapala, his Anekdrthako}a, 332 
Aji ^aka, 770 
Ajita Agama, 43, 91 
Ajita Kesakambalin, 387 

.\kalahka, 160; his Astaka, 231; his Tattvditha- 
rdja-vdrttika, 159 
Akbar, emperor, 497, 582 
Akbar, Urdu poet, 651 

Akbarnaina. Kashmiri tran. of, 532; Punjabi tran. 

of, 584; Sanskrit tran. of, 221 
Akhandananda, his Tattva-dipana, 382 
Akhilatman, his Ffaiskarmya-siddhi-vivarana, 382 
Akhtar Mahiuddin, 534 
Akhund Abdur R^im, 592 
‘Akilan’, 617, 619, 620 
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Aksayadasa (Akho), 480; his Akho-gita, Amibhava- 
bindu, Citta-vicara-samvada, 48 1 
Aksayamati-nirdesa-Sulra, 729 
Alagiyavanna Mohottala, his Subdiitaya based 
on Hitopadeia, 755 
Alankdra-dappana, 182 

Alankdra-sdstra{s), 293, 398, 403, 414; manuscripts 
in Nepal of, 697 
Alaungpaya, king, 762 

Alberuni, 142n., 151, 283, 350, 359, 360, 773, 
774, 775; his Kitabul Hind, 774; his know- 
ledge of Hindu religious and philosophical 
texts, 774-75; his Qanunal-Mas’udi (based 
on Indian astronomical ideas) and tran. 
of Surya-siddhdnta, 776 

Alexander, his interest in Indian philosophy, 779 
Ali Haidar, 582 

Allah Bachayo, his Sair-i-Kohistan, 596 
Allama Prabhu, 100, 101, 512, 514 
Allasani Peddana, his Manu-carilramu, 629 
Allopanisad, 27 
Altaf Husain Hali, 650 

Ajvars, 6, 119, 120, 608; contribution to Tamil 
literature of, 609 

Amalananda, his Kalpataru, Paiicapadika-daipana, 
382 

Amanat, his Indar-sabha, 648 
Amara Dasa, Guru, 582 

Amarasiriiha, 69, 258; his Amarakosa {Namalin- 
gdnusdsanalTrikdridi), 65, 112, 146,326, 327, 
328, 329, 698, 724, its commentaries, 330- 
32, its Newari tran., 700, its Tibetan trans. 
and Tibetan trans. of its commentary 
Kdmadhenu, 723, 725 
Amaru, 192; his Amaru-iataka, 228 
Amin Kamil, 533; his Beyi Say Pan, Lava la 
Prava, Raoarupt, 534 
Amir Khusro, 491-92, 643 
Ammuvanar, 604 

Amoghavajra (P’u K’ung), 735, 738 
Amoghavarsa, Vimala-prasnottaramdldralna attri- 
buted to, its Tibetan tran., 724 
Amhtmat Agama, 43, 91, 147 
Arhsuvarman, king, 698-99 
Ananda, 753 

Anandabodha Bhattarakacarya, his .Nydya- 
makaranda, 383 

Anandacandra, inscription of, 416 
Ananda. Giri, his Nydya-nirmya, 382 ; his Sankara- 
vijaya, 97, 99, 143, 151 

Anandamatha (see Chatterjee, Bankim Chandia) 
Anandavardhana, 49, 294, 297; his Arjima- 
carita, 217; his Devi-sataka, 47, 222, 229; 
his Dhuanydloka, 222, 258, 270, 298, 299, 
300; his Vrtti on Dhuanydloka, 258; in- 
fluence of the writings of, 301 
Anand. Mulk Raj, 10, 467, 471; his Private Life 
of an Indian Prince, (The) Road, etc., 468 
Ananta Acarya, 424 
.Quanta Dasa 564, 565 
.\nantadeva, his Smrli-kaustubha, 87 
.\nanta Kandali, his R'tmdra-haiana, 422; his 
Mahirdvana-vadha etc., 423 
Ananta Pandita, his Candrikd, 374 
Andthapindada-Sutra, manuscript in Central Asia 
of, 712 


Andal (Goda or Nacciyar), 119n.; her mystic 
songs, 609 

Andayya, 513; his Kabbigara-kdva ( Sobagina-suggij 
Kdvana-gella) , 514 
Ahgada, Guru, 582 

AiiguUara Pfikdya, 186, 188-89, 194, 197, 202, 392 
Aniruddha, 108, 119, 125, 181 
Aniruddha, his Aniruddha-vftti, 372 
Aniruddha Bhatta, his Bhdgavaia-tattva-mahjari, 113 
Anis, 648 

Annadurai, C. N., 617 
Annamacarya, 628 

Annarnbhatta, his Tarka-sahgraha etc., 376 
Annapurnd-mahgala (see Bharatacandra Raya) 
An-nen, his Shittan-zo, 746 
Anoratha (Aniruddha or Anuruddha), king, 
760, 761, 762 
Antakrddasdka, 152 

Antarjanam, Lalithambika, 543, 545 
Anu-Gitd, 39 

Anuruddha (Anuruddhacariya), his Abhidham- 
mattha-sangaha, 199, 200 
Amiitaraupapdtika, 1 52 

Anurupa Devi, her Md, MahdniJd, etc., 451 
Apabhraihsa, 5, 6, 160, 161, 165, 166, 174, 175, 
176, 179, 180, 181, 182, 258, 307, 308, 310, 
435; beautiful poems in, 162; most impor- 
tant poet of, 178; narrative works in, 177 
Apaddna, 192-93. 204 
Apadeva, his Mhndrhsd-nydya-prakdsa, 380 
Apararka, 84, 85n., 346; his commentary on 
Tdjnavatkya Smrtt, 345 

Aparimildyulf-Sutra, (!>aka-) Khotanese tran. of, 7 1 5 

Apastamba, 78, 79, 84, 294; school, 20, 30, 36 

Apastamba Grhya-Sutra, 31, 34 

Apastamba Kalpa-Sutra, 36 

Apastamba Srauta-Sutra, 32 

Appadurai, K., 607n., 619, 621 

Appan, M. P., 543 

Appa Rao, Gurujada \'enkata, his Kanyd-sulkam, 
637, 639; his Aldtd-manti, 638; his MtUyd- 
lasaramidu, 637 

Appaya Diksita, his Arundcalesvara-stava, Gahgd- 
dhardstaka, Harihara-stuti, Nydyaraksdmani, 
Saiva-kalpadrwna, Sikharinimdld, Sivddvaita- 
nirnaya, Sivakarndmrta, ^wamahima-kdlikd- 
sluti, Siudnanda-laharl, Siodrcana-candrikd, iSiva- 
tattva-viveka, 9b; his Atmdrpana-stuti, Mdna- 
solldsa, Varadardja-stava, 230; hisCitramimdrhsd, 
Kuvalaydnanda, 302 ; his Kalpataru-parimala, 96, 
382; his Mayukhdoali, Vidhi-rasdyana, 380; 
his A'aya-mukha-mdlikd, 383 ; his Sivdrka-mani- 
dipikd, 96, 384; his Sutra-prakdsa, 315 
Appu Netungati, T. M., his Kundalatd, 544 
Aptc, Hari Narayan, 554, 556; his Surya-grahana, 
Usahkdla, Vajrdghdta, etc., 555 
Aranemi Jdtaka, Agnean version of, 7 1 5 
.Aranimal, 528 

Aranyaka(s), 3, 19, 20, 26, 27, 30, 254, 335 
Arapachana, a mystic alphabet, 710n. 

Archer, \V, G., 673, 674, 676, 686n. 
.\rdha-Magadhi, 152. 156, 157, 165, 168, 170, 
171, 175, 182, 202 
-Arif, Kishan Singh, 584 
Arisiihha, 301; his Sukrta-sahkirtana, 290-91 
Aristotle, 779 
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Ai'iyavainsa, his Jdtakavisodliaiia, .Maitisdraman- 
jusd, 761 

.\ijan ‘Shad’, 593, 597, 598 
Arjuna, character in Mahdblidrata, 56, 58, 59, 
94, 95, 133n., 216 396, 509, 590, 765 

Arjuna, Guru, 580n., 582 

Arjuna Dasa, his Kalpalatd, 566; his Rdma- 
bibhd, 563, 566 

Arnold, Edwin, his Light of Asia, 593, 596, 615 
Arthasdstra (see Kautilya) 

Arunacala Kavirayar, 612, 619 
Arunagirinathar, his Kandar Aiankdram, Kandar 
Amibhuti, 147; his Tiruppugazh, 147, 611 
Arunodaja, 427 

Aryabhata, 359, 360, 781; his Aryabhatiya, 
359, its Latin tran., 781 ; his Arydstaiata, 
Dasagitikd-Sutra, 359 

Aryabhata II, 776; his Arya-siddhdnta, 359 
Aryadeva, 206, 713, 722, 723, 724; his Catuhsalaka 
{Sata-sdstra), 206, 698, 734; Tibetan tran. 
of his Skhalitapramardam, 723; Tibetan tran. 
of his Hastahalaprakarana, 724 
Aryan(s) (see also Indo-Aryan), 133, 670; 
advent of, 660, 670; ancestors and settle- 
ment of (Vedic), 14; culture, 53; deities, 
131 ; language(s), 3, 600, 659, 671; life, 
63n., 89n. ; -speaking India, 8; -speaking 
people, 561, 670, 676 
Aiyd-safJtasati (see Govardhana) 

.\rya Sura, 268n.; his JdtakamdUi {Bodhisatlvd- 
oaddna), 204, 2 13, 7 14, its Tibetan tran., 725 
.\sada, 174, 175; his Vkekamanjarl, 174 
Asadhara, 298 
Asafuddaula, 647 

.Asan, Kumaran, his Canddla Bhikfuki, Duracastha, 
Karurta, Lila, JValini, 543; his Vim Puvu, 542 
.Asahga, 381, 722; his Sutrdlahkdra, 193, its 
Tibetan tran,, 724; his Togdedra-bhumi- 
sdstra, 206, 735, its Chinese tran., 732, 
734; Tibetan trans. of his Abhidharma- 
samuccaya and Mahdydna-sahgraha, 723-24; 
Tibetan tran. of his Mahdydnottara Tantra 
commentary, 724 
.Ashk, Upendranath, 505, 507 
Ashapurna Devi, 457 
Asif Currimbhoy, his Goa, Oin, etc.. 473 
Asoka, 51, 67, 185, 188, 193, 202, 257, 390, 391, 
392, 394, 562, 695, 751, 773, 777, 778, 
779; mentioned in Khotancse records, 716, 
718n. 

.\sokamalla, his Ntiyddhydya, 367-68 
.Assampeam, Manoel da, 436 
Astadhydyi (see Panini) 

Astaguna, his Brahmdnda Pmdm-kakavin \Prllm- 
vijaya), 766 

Astasdhasrikd Pi ajddpdramitd, 205; text m Nepal 
of, 697; manuscript in Central Asia of, 
716; Tibetan tran. of, 724 
Asvaghosa, 165, 213, 307, 381, 698; his Buddha- 
carita, 206, 295, 777, its manuscript in Cen- 
tral Asia, 713; his Saundarananda-kdvya, 206, 
212, 295, 713; his Sdriputra-prakarana, 713; 
his Sutrdlankdra, its Chinese tran., 713; 
Tibetan tran. of his Paranidrtha-bodhiciltabhd- 
vand, 724 

Asvaldyana Grhya-Sutra, 33 


Asva-vaidyaka. of Dipankara, 357 ; of Jayadatta 
SCiri, 357 

.Asvins (Asvinikumaras), 348, 350; Asi ini Samhitd, 
Cikitsd-sdra Tantra, and Nddi-niddna ascribed 

to, 352 

Atdndtiya-Sstra, 202; manuscript in Central Asia 
of, 711 

Atharvam Jyotisa, 359 
Atharvasiras Upanisad, 142 

Atharva-Veda, 3, 14, 16, 17, 18, 23, 24, 25, 
27, 28, 33, 35, 51, 90, 144, 359, 373, 762; 
English tran. of, 782; mantras in, 22; non- 
metrical portions of. 253 ; Persian tran. of,774 
■Atisa (Dipankara Srijnana), 696, 727; Tibetan 
tran. of his Bodhipatha-pradlpa, 724 
Atmakathd (see Candhiji) 

Atre, P. K., 553, 557, 559 

.Atreya, 352; Tibetan tran. of his Pratimdmdna- 
laksana, 725 

-Atreya Ramanuja, his Aiydya-kulisa, 122 ' 

Atreya Tantra, 37S 
Atri, 15, 66, 84 
Attakkatha, 540, 545 
-Attar, Manaju, 533 

Atlhakathd{s), 185, 197; m Old Sinhalese, 752 
Aurangzeb, emperor, 151, 646 
Aurobindo, Sri, 9, 458, 462, 463, 464, 469, 503; 
his Ahana, Baji Prabhou, Collected Poems and 
Plays. Eric, Essays on the Gita, Foundations 
of indianCultme, (The) Future Poetry, Heraclitus, 
(The) Human Cycle, (The) Ideal of Human 
Unity, Ilion, (The) Life Divine, Love and Death, 
(The) Mother, Perseus the Deliverer, (The) 
Renaissance in India, (The) Rishi, Rodogune, 
(The) Rose of God, Savitri, (The) Secret of 
the Veda, (The) Synthesis of Yoga, Thought 
the Paraclete, Urvasie. Vasavadulta, (The) 
Viziers of Bassora, 465-66; his biography, 
474; Marathi novel on, 559 
Auvaiyar, 603 

Auvaiyar, her Atiiccudi etc., 610 
Avaddna-kalpalatd (see Ksemendra) 

Avaddnasataka, 111, 204, 270 
.{vaddm stories, Mongolian texts of, 727; Tibetan 
te.xts of, 722 
.\vadhani, D. V., 641 

Avaiyaka-niryukti, attributed to Jinabhadra 
Ksamasramana, 157, 172 
.Ivatarhsaka (Buddhdvatarh sakaj Gandavyuha) -Sutra 
(Hua-yen), 205; Chinese tran. of, 205, 732; 
manuscript in Central Asia of, 712, 716; 
manusciipt in Nepal of, 697; study in 
Japan of, 744; Tibetan tran. of, 721-22 
■Avatamsaka (Hua-yen) school, 732, 734, 741 
Avatdra(s), 40, 68, 115, 117, 118, 122, 139, 285, 
433; doctrine of, 108, 109 
.Awadhi, 7, 8, 701, 702 
Ayodhya, 7, 39, 50, 52, 53, 94, 199, 768 
Ayurveda, 355-56, 365, 373; study in Cambodia 
of, 758 

Ayurveda-Sutia, 355 

Ayyar, A. S. P., 469, 470, 618 

Azhakin Sirippu (see Kanakasubburatnam) 

-Aziz Ahmad, 654 
.Aziz Darvesh, 532 
■Azizullah Haqqani, 532 
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Baba Fariduddin Shakarganj (Baba Farid), 
580, 581, 582, 643 
Babani, Kirat, 598 
Badal, Harishchandra, 572 
Badarayana, his Brahma-Sutra {Veddnta-Sutra), 
96, 97, 101, 121, 126, 127, 130n., 371, 372, 
381,382,383,384,385,386 
Bagchi, Jatindramohan, his Apardjitd, Lekhd, 
Rekhd, etc., 455 
Bagul, Baburao, 556 
Bahadur Shah ^far, emperor, 649, 650 
Baijavdpa GfhyaSutra, 34 
Baiju Baura, 498 
Bajpeyi, Nand Dulare, 506 
Bakhararbarar Gita, 425a., 690 
Bala, his Janam-sakhi, 583 
Balabhadra, his Sandarbha, 376 
Bdla-Bhdrata, of Agastya Pan^ta, 218; of Raja- 
sekhara, 252 

Balacandra Suri, his Vasanta-vildsa, 291 
Baladeva Misra, his Toga-pradipikd, 374 
Baladeva Vidyabhusana, his Govinda-bhdsya, 
385 

Balakrishnan, P. K., 546 
Balakrishna Pillai, A., 546 
Bala Nagamma, ballad of, 691 
Balananda, his Graha-darpana, 700 
Bala, Nandakishore, Kanakalald, Hand Bdyd 
Gita, Palli-citra, etc., 571 
Balarama Dasa, 440 

BalaramaDasa, his Bhdoa-samudra, Rdmdyam, 564 
Balarama Dvija, 424 
Bal, Gangadhar, 576 
Balvand, poet of Adi Grantha, 582 
Bana (Bariabhatta). 175, 177, 179, 180, 263, 
264n., 265n., 267, 268, 280, 283, 295, 396, 
402, 403, 695; his Candi-sataka, 46, 134, 
229; his Har^acarita, 95, 149, 262, 390, 404, 
695; his Kddambari, 95, 134, 146, 217, 
222, 223, 262, 265, 397, 478, 562, its 
Gujarati tran., 480, its Kannada tran., 510 
Banamali, 567, 568 

Banda Nawaz Gesu Daraz, his Chakkinama, 
Merajul Ashiqin, Shikarnama, 644 
Bandhavasena, his Kusopadesa-tikd, 700 
Bandhuvarman, 400, W1 

Baneijee, Bibhutibhusan, his Apardjita, Aranyaka, 
Bather Pdhcdli, etc., 452 

Banerjee, Charu Chandra, his Sroter Phul, 
Varanaddld, etc., 451 

Banerjee, Hemchandra, his Cintdtarangini, Vira- 
bdhu, Vitrasamhdra, etc., 445 
Banerjee, Karunanidhan, his Prasddi etc., 455 
Banerjee, Manik, his Divdrdtrir Kdvya, Padmdnadir 
Mdjhi, Putulndcer Itikathd, etc., 454 
Banerjee, Rakhaldas, his Pdsdner Kathd etc,, 451 
Banerjee, Rangalal, his Padmini Updkhydna, 445 
Banerjee, Surendranath, his (A) Nation in Making, 
470 

Banetjee, Tarashankar, his Ganadevatd, Hdnsidi 
Bdnker Upakathd, etc., 453 
Bangaruswami, R., 470 
Bapat, Senapati, 559 
Bapiraju, Adivi, 637, 638 
Baptist missionaries, 441, 442n., 584 
Baradin, 728 


Baral, Akshay Kumar, 446 
Bdramdsis, 683 
Barbarua, Hiteswar, 428 

Bardalai, Rajanikanta, his Manomati, Miri- 
jiyari, Rahdai Ligiri, etc., 431 
Bar-gitas, of Madhava Deva and ^Sankara Deva, 
422; of other writers, 424 
Bargohain, Homen, 429, 432 
Bdrhaspatya Arthasdstra, 347 
Barphukanar Gita, 425n., 690 
Barphukan, Lachit, 430 
Barua, Binandachandra, 429 
Barua, Birinchikumar (‘Rasna’, ‘Vina’), his 
Ebeldr Nat, Jivanar Bdtat, etc., 43 1 ; his 
Kdvya Am Abhivyahjand, 433; his Pata- 
parivartana, 432 

Barua, Chandradhar, his Bhdgya-parihd etc., 
430; his Ranjana, 429 

Barua, Gunabhiram, his Anatidardma Dhekiyal 
Phukanar Jivana-carita, 421, 434; his Asam- 
buranji, 427; his Rdma-navami, 427, 429 
Barua, Hemchandra, 428; his Asamiyd Vydkarana, 
Bdhire Rangcang Bhitare Kovdbhdturi, Hemakosa, 
427; his Kaniyd-kirtana, 427, 429 
Barua, Padmanath Gohain, his autobiography, 
434; his Gdobudd, Jayamati, etc., 429; his 
Ldhari etc., 431; his Li/a, Phular Cdneki, 
etc., 428; his ^ri Kfsiyi, 433 
Basava (Basavanna or Basavesvara), 7, 100, 
101, 512, 626 

Basava Purdtja (see Sahkararadhya) 

Basu, Amritalal, his Kfpaner Dhana, Vivdha 
Vibhrdfa, etc., 444 

Basu, Buddhadev, 456; his Draupadir Sadi, 
Pheriold, Tithidor, Uttaratirii, etc., 453 
Basu, Manomohan, 443, 444 
Basu, Rajnarayan, 442 

Basu, Rajshekhar, his Calantikd, Gaddalikd, 
Hanumdner Svapna, etc., 452 
Basu, Ramram, his Raja Pratdpdditya-caritra, 441 
Baudhayana, 20, 31, 32, 35, 78. 79 
Baudhdyana Dharma-Sulra, 35 
Baudhayana Gxhya-pariiifta-Sulra, 38 
Baudhdyana Grhya-Sutra, 34, 142, 144 
Baudhdyana Kalpa-Sutra, 35 
Baudhdyana SrautaSutra, 32 
Bedekar.Malati (‘Vibhavari birurkar’), 555, 556 
Bedil, 591, 592; his Faraiz Sufia, Srudnama, 
Vahdatnama, 593 

Bedi, Rajinder Singh, his Lajwanti, 654 
Behera, Ghintamani, 574, 576 
Bekas, 591; kafis of, 592 

Bendre, Dattatreya Ramachandra (‘Ambika- 
tanayadatta’), 518 
Bendre, V. S., 559 

Beschi, Constanzio (‘Viramamunivar’), his 
Paramdrtla Guru-kathai, 617; his Kembdvani, 
613 

Betai, Sundaiji, 485 

Bezbarua, Lakshminath, 427 ; his autobiography, 
434; his Belimdr, Cakradhvaja Sirnha, Cikarpati 
Nikarpati, Jayamati Kuvdri, Litikdi, Nomal, 
Pdcam, 430; kAs. Jonabiri, Sddhu-kathdr Kuki 
Surabhi, 432; his Kadamkali, 428; his 
Padum Kuvdri, 431; his Sankara Deva, 432-33 
Bhadrabahu, 154, 155, 156, 171, 172, 175 176 
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Bhadracartnama AryaSamantabhadra-pramdhana, 
study in Japan of, 745 

(Saka-) Khotanese Iran, of, 715J 
Bhadracarya-pranidhdna, Tibetan tran. of, 723,' 
of Alankabhadra’s commentary on, 723 
Bhadra-kali-cintamani, 135 
Bhadrakalpika-Sutra, Tibetan tran. of, 723 
Bhadrakirtti, his Taragana, 222 
Bhadravarman, inscriptions of, 415 
Bhagat, Durga, 558, 560 
Bhagavad-Gita (Gita), 19, 28, 39, 45, 57, 59, 64n., 
102, 108, 110, 112, 116-17, 120, 122, 191, 
233, 274, 372, 373, 384, 447 ; characteristics 
of Hinduism reflected in, 38; commentaries 
in Sanskrit on, 99, 117-18, 120, 124, 126, 
127-28, 134, 381-84; Imitations of, 41; 
Assamese tran. of, 423, 425; Bengali tran. 
of, 442; English tran. of, 781; Gujarati 
tran. of, 480; Kashmiri tran. of, 533; 
Malayalam tran. of, 537; Manipuri tran. 
of, 665; Marathi commentary on, 550; 
Marathi tran. of, 551; Oriya tran. of, 569, 
627; Persian tran. of, 774; Sindhi tran. of, 
592; Tamil commentary on, 620; Tamil 
tran. of, 612; text in Nepal of, 698; text 
in Old Javanese of, 769; trans. in various 
European languages of, 782 ; -artha-sangraha- 
vibhdga (see Narayana Muni); -rahasya 
(see Tilak, Bal Gangadhar) ; ~tatparya 
(see Vithjhalesa) ; -tdtparya-nirnaya (see 
Madhva) 

Bhagavata (Purana), 40, 45. 48, 65-66, 68, 92, 
108, 109, 111, 114, 117, 125, 127, 129, 133, 
149, 231, 421, 422, 423, 424, 425, 480, 539, 
550; Assamese tran. of. 425; commentary of 
Jiva Gosvamin on, 115; commentary of 
Vallabha on, 127, 385; its influence on 
Vaisnavism, 41, 113; Kashmiri tran. of, 
533; Manipuri tran. of. 665; Oriya tran. of, 
564-65; Persian tran. of, 774; Tamil tran. 
of, 61 1 ; Telugu tran. of, 628; text in Nepal 
of, 698; -campu (see Abhinava Kalidasa); 
-dahma-skandha-vivrli (see Viththalesa) ; 
-sara-samuccaya (see Vallabha) ; -tdtparya- 
nirnaya (see Madhva) ; -tattva-dipa (see 
Vallabha) ; -tattva-manjari (see Aniruddha 
Bhatta) 

Bhagavata Misra, his tran. of Visnu Parana, 423 
Bhagamti (Vyakhyd-prajHapti), 152, 156, 169-70 
Bhagiratha Thakkura, his Prakdiikd on Kirand- 
vali-prakdla, 375-76, 378 
Bha^ri, 387 
Bhairavi-rahasya,"^ 137 
Bhairaai-saparyd-mdhi, 137 
Bhairavi Tantra, 135 
Bhairavi Tdmala, 137 
Bhaktacarana Dasa, 567 

Bhaktamdla, of Lai Dasa, 441 ; of Nabhadasa,495 
BhakA, 6, 7, 40, 41, 48, 100, 110, 113, 115, 
126, 127, 422, 425, 581, 588, 592; cult of, 
92, 107, 112, 116, 117; doctrine of, 29, 38; 
philosophy of, 114 

Bhakti-ratndvali, of Visnu Puri, 41 ; Assamese tran. 
of, 422 

BhakH-Sutras, ofNarada, 41 ;"of Sandilya, 41 
Bhalana, his Kddambari (tran.), Naldkhydna, 


Rdmabala-caritra, etc., 480 
Bhamaha, 182, 216, 222, 264, 294, 297, 300; 

his Kdvydlankdra, 258, 264n., 296 
Bhdmati (see Vacaspati Misra) 

Bhanudatta, his Rasa-madjari, Rasa-tarangini, 301 
Bh^uji Dlliita, 316, 328; his Vydkhyd-sudhd, 331 
Bhdoydni, 692 

Bharadvaja, 15, 109n., 352; his Arhsubodhmi, 
Tantra-sarvasva, 369; his Bhdradvdjiya, Dhdtu- 
laksana, 353 

Bharadvdja GrhyaSutra, 34 
Bhdradvdja Srauta-Sutra, 32 
BhdradDdja-rirtti, 374 

Bharata, his Hdtya-idstra, 95, 112, 212, 293, 
295, 296, 297, 301, 365 

Bharatacandra Raya, his Annaparnd-mangala, 439 
Bharatasena, his Mugdha-bodhini, 331 
Bhdrala-yuddha-kakavin, 769 
Bhdrati, 442 n. 

‘Bharatidasan’ (see Kanakasubburamam) 
Bharati, Gopalakrishna, his PPandandr-carittirak- 
kirttanaikal, 614 

Bharati, Goverdhan, 593, 597, 598 
Bharati, Narain, 598 

Bharati, Subrahmanya, 8; his contribution to 
Tamil prose, 620; his KdlipPdttu, Kannan- 
pdttu, Kuyil-pdttu, Pddcdli Sabadam, 615 
Bharavi, 217, 222, " 262, 263, 295, 402, 403, 
759; his Kirdtdrjuniya, 46, 95, 215, 216, its 
English edition, 781 
Bkdrgava Purdrut, 40, 143 

Bhartrhari, 291, 318, 322-25; his Bhdga-vrtti, 
315; his Mahdbhdsya-dipikd, Vdkyapadiya, 314; 
his P/iti-Sataka, 226; his Sriigdra-iataka, 228; 
his Vairdgya-sataka, 229 

Bhasa, 175, 523; his Abhiseka, Arnmaraka, 
Pralimd, Svapna-Vdsavadatla, 242; his Bdla- 
carita, 112, 242 

Bhasarvajna, his Nydya-tdra, 378 
Bhaskarabhatta, his Sarira-padmini. 354 
Bhaskaracarya, 119; his Bhdskara-bhd^, 385 
Bhaskaracarya, his Kdrarta-kulOhala, 360; his 
Siddhdnta-Hromarii, 360, 363 
Bhdskara Rdmdyaiwmu, 628 
Bhdskara Sarhhitd, 352 
Bhaskaravarman, king, 402, 403, 420 
Bhatati (Krtanagara), his Rdjapatigundala, 767 
Bhatia, ^bind, 596 
Bhatta Avatara, his Jaina-vildsa, 527 
Bhatta Bhavadeva, inscription of, 405 
Bhattacharya, Bhabani, 10, 467, 471; his (A) 
Goddess ffarrud Gold, Shadow from Ladakh, 
So Many Hungers, etc., 468 
Bhattacharya, Kamalakanta, 428 
Bhatta Deva (Vaikunthanatha Bhagavata 
Bhaftacarya), his Bhdgavata-kathd, Gita- 
kathd, 425 

Bhat!a'Narayana,'250, 252, 269; his Venisarhhdra, 
251 

Bhattanayaka, 296, 299 
Bhattara Haricandra, 222, 262 
Bhatta Ramakanda, 105; his Hdda-kdrikd, 104 
Bhatta Somesvara, \uslNydya-sudhd, 380 
Bhatta Vadindra, his Nibandha on VaiSefika-SStra, 
377; his Rasa-sdra,’ 576 
Bhatta Visnu, his Hayatattva-sangraha, 380 
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Bhatfi, his Ravana-vadha (Bhattikdvya) , 180, 219, 
402, 768 ■ 

Bhattqji Diksita, 328, 331; his Siddhanta-kaumudi, 
316, 317 

Bhattomveka, 380 
Bhattotpala, 360-61 
Bhatt, Udayshankar, 507 
Bhattumurti, 629n., 631; his Vasu-cmiira, 630 
Bhavabhuti, 6, 237, 239, 246, 252, 269; 
contrasted with Kalidasa, 247-48; his 
Mahdmra-carita, 242 ; his MSlati-^Iddhava, 
95, 134, 143, 149, 243, 245, its Malayalam 
tran., 542; his Uttara-Rdma-carila, 243, 245, 
its Oriya tran., 570 

Bhavadeva Bhatta, his Nirnayamrta, Prdyascilta- 
prakarana, Sambandha-viveka, Vyavahara-tilaka, 
86 

Bhava Misra, his Bhdva-prakaSa, 355 
Bhavavarman, king, 410, 758 
BhavaUveka, Tibetan trans. of his Madhyamaka- 
kfdaya and his commentary on Mulamadhya- 
maka-kdrika, 724 
Bhave, P. B., 556 
Bhave, Vishnu Amrit, 556, 

Bhnvisya Rurdna, 40, 66, 93, 100, 145, 149, 150, 
151, 312, 3I5n. 

Bhavnani, Jhamatmal, 598 
Bheddbheda-svarupa-nimaya (see Purusottama) 
Bhedabheda-vada, of Bhaskaracarya, 385 
Bhela, 352, 353, 354 

Bherumal Mahirchand, 599; his Ananda Sundri- 
ka, LatifiSair, Sindhi-boli-ji-tarikh, etc., 595 
Bhikkhuni-pdtimokkha-sutta, 1 87 
Bhikkhu-pdtimokkha-sutta, 187 
Bhiksurii-prdtimoksa (Sutra), text in Central Asia 
of, 712; Tibetan tran. of, 721 
Bhiksuni-vinayavibhanga, Tibetan tran. of. 721 
Bhima, his version of Vopadeva’s Bhdgavata, 480 
Bhimapala, king, 333, 357 
Bhoga-kdrikd (see Sadyojyoti Sivacarya) 

Bhoi, Bhima, 568 

Bhoja, king. 180. 213, 222, 291, 299, 348, 
351, 356, 360, 366 374, 727; his Bhoja- 
campu, 224, 267; his Bhoja-vrtti (Rdja- 

mdrtanda), 374; his Rdja-mrgdnka, 360; his 
Rasa-rdja-mrgdnka, 351; his Sdlihotra. 3o6; 
his Samardngana-sutradhdra, 349, 369; his 
Sarasvati-kanthdbharana, 300, 319, 330; his 
^rngdra-manjari , 221 \ his Srngdra-prakdsa, 

211, 218, 300, 330; his Tattva-prakdsa, 97, 
104; his Tukti-kalpataru, 344, 363, 369 
Bhojpuri, 435, 489, 491. 493n., 561 
Bhomakdiya, 769 
Bhrgu, 16, 81, 109 
Bhrgu Samhitd, 41, 361 
Bhupala, his Jina-catunirhsatikd, 162 
Bhupatindramalla, 699, 700; his Bhdsd-gUa, 699 
Bhusana, his panegyrics on Sivaji, 499 
Bhusana Dvija, 425 

Bhuta-bhasa (bhuta-bkdkhd or PaisacT Prakrit), 
175. 259, 260, 579 
Bhutattalvar, 119n.. 609 
Bhuvanakosa. 767 
Bhuvanasarhksepa, 767 
Bhuvanatattva-paricaya, 767 
Bhuvanesvari-parijdta, 137 


Bhuvanehari-rahapfa, 137 
Bhuvanesvari Tantra, 137 

Bhuyan, Nakulchandra, his Badan Barphukan, 
Candrakdnta Simha, 430; his Bara Bhunyd, 433 
Bhuyan, Suryakumar, his Ahomar Dina, Buranjir 
Vdni, etc., 433; his Gopdlakrsna Gokhale, 434; 
his Pfirmdli, 428 
Bhyrappa, S. L., 519, 520 
Bible, 81, 261, 427; Bengali tran. of, 441; Hindi 
tran. of, 501 ;Mundari tran. of, 674; Punjabi 
tran. of, 584 

Bihari, 499, 500; his Sdtsaf, 499 
Bijaka (see Kabir) 

Bilhana, 230, 524; his Caura-pancdsikd, 228; his 
Karnasundari, 287-88; his Vikramdnkadeva- 
carita, 287 

Bilvamahgala (Lilasuka), his Krsna-karndmrta, 
48, 230 

Bisi, Pramathanath, 456; his Jodddighir Caudhuri 
Parivdra, Rrtarh Krtvd, etc, 454 
Biwalkar, S. R.. his Sunitd, 555 
Bkah-hgyur, 721-22, 726, 728-29 
Bodding, P. O., 672, 680n., 685 
Bodhayana, 379 

Bodhicarydvatdra, 207; Tibetan tran. of, 724 
Bodhipatha-pradipa (see Atisa), 

Bodhisattva, 192, 193, 204, 278, 769, 773 

Bodhisena, 745, 746 

Bodo, 661, 667, 668 

Boghaz Koi inscriptions, 773 

Bompas, C. H., 672, 685 

Bora, Lambodar, 433 

Bora, Mahichandra, his Abhaya, Jaya-pardjaya, 
etc., 432 

Bose, Subhas Chandra, 474, 559 
Bower Manuscript, 352. 353, 354, 362, 708 
Brahmagupta, his Brahmasphuta-siddhdnta and 
Kharida-khddyaka, 360, 755, their Arabic 
trans., 775-76 
BrahmajdlaSulra, 188, 201 
Brahman, 28-30, 40, 45, 81, 90, 97, 115, 117, 
120n., 126, 131. 142, 149, 321-22, 325, 36.5, 
380-81, 384, 409 

Brahmdnda Purdna, 40, 41, 65, 66, 93, 363; its 
two recensions in Java, 766; Malayalam 
version of, 541, 542 
Brahma Purdna, 66, 67, 111 
Brahma Samhitd, 115-16 
Brahma Siddhdnta, 360 
Brahmasiddhi, 270 

Brahma-Sutra (see Badarayana); -bhdsya of 
Madhva, 126, 127, 384;-Mai)iaofNimbarka, 
126, 384; -bhdsya of Ramanuja, 120, 383; 
-bhd^a of Sahara, 97, 130n., 371 382, 
388; -bhdsya of Srikantha, 96, lOln., 104, 
384; -bhdsya of Sripati Pandita, 96, 97; 
-bhdsya of Vallabha, 127, 385; -bhdsya of 
Vijnana Bhiksu, 372 

Brahmavaiuarta Purdna, 40, 65, 66, 68, 71, 111, 
113, 143, 145, 352; Assamese tran. of, 424; 
Persian tran. of, 774 
Brahma Tdmala, 135, 138, 140 
Brahmi script, 391, 580, 704, 706, 717, 735, 751 ; 
inscriptions in Ceylon in, 751, 754; its in- 
fluence on scripts of Ceylon and South 
East Asia, 754, 757; manuscripts in Japan 
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in, 743; use in Central Asia of, 707-10; use 
in Egypt and Ethiopia of, 778 
Braja-bhasa, 7, 118, 489, 495, 496n., 497, 498, 
501, 502, 582, 642, 646 
Brajabuli, 422n., 425, 435, 438, 565 
BrhadSranyaka Upanisad, 24, 27, 29, 255, 364, 
382, 386 
Bfhaddesi, 365 
Brhaddharma Purdna, 347 
Brhajjataka, 361 
Bjhannandikeivara Purdna, 133 
Brhanndradiya Purdna, 111, 423 
Brhaspati, 44, 84. 85, 141n., 144, 322, 331, 
337, 341, 387; his {Brhaspati) Srnrti, 85 
Brhatkathd (see Guna^ya) 

Brhat Samhitd (see Varahamihira) 

Broker, Gulabdas, 486, 488 
Bstan-hgyur, 721-23, 727, 728-29 
Buddha, 111, 146, 150, 164, 168, 184-86, 188-94, 
196-206, 318, 387, 392-93, 405, 416, 721-22, 

725, 726, 727, 728, 729, 773-74 

Buddha-carita (see .Asvaghosa) 

Buddhadasa, king, his Sdrdrtha-sangraha, 753 
Buddhadatta, 195, 197; his Abhidhammdvatdra, 
Rupdrupavibhaga, Uttaravinicchaya, Vinaya- 
vinicchaya ,196; his Madhuratthavildsini, 752 
Buddhaghosa, 193, 199; his Atthasdlini, his 
KaAkhdvitarani, 197; his Manorathapurani, 
193n., 197, 752; his Mdnoday_a, 196; his Pali 
tran. of Sihala-atthakathds, 752, his Papahca- 
sudani, 189, 197, 752; his Samantapdsddikd, 
197, its Chinese tran., 752, commentaries 
on it, 753, 761 ; his Sdratthappakdsinl, 197, 
752; his Visuddhimagga, 196-97, 752, its 
Sinhalese version, 755 

Buddhapalita, Tibetan tran. of his commentary 
on Mulamadhyamaka, 723 
Buddhavathsa, 193, 200, 752 
Buddhism, 4, 6, 37, 42, 51, 53, 112-13, 118, 150, 
184-85, 188-89, 191-92, 194-95, 197-98, 
420, 562, 660, 684; in Burma, 760; in Central 
Asia, 704-706, 717-18; in Ceylon, 199, 751; 
in China, 730, 736; in Egypt, 777 ; in Greece, 
779; in Japan, 744; in Korea, 740; in 
Mongolia, 726; in Siberia, 728; in Thailand, 
199; in Tibet, 720-71 ; in West Asia, 773-74 
Buddhist(s), 4-6, 50, 60; canon in Chinese, 
731-36; carydpadas, 422n., 669; legends, 
their popularity in Arab world, 773, 
knowledge of these in Western world, 774, 
780; texts in Burma, 760-61, in Central Asia, 
705-6, 710-16, in Ceylon, 751, in China, 
730-35, in Europe, 780. 782, in Japan, 
743-45, in Korea, 741-42, in Mongolia, 

726, in Siberia, 728, in South East Asia, 
751, 758-59, in Thailand, 763-64, in Tibet, 
720-25 

Bulhe Shah, 583, 587 
Buranji{s), 285, 426, 661 
Burayat(s), 728, 729 
Burkhard, K. F., 530 

Burma, 141n., 198, 199, 201, 407, 415, 419, 661, 
760-63; Pali inscriptions in, 415-16, 760; 
Pali literature in, 760-62; Sanskrit inscrip- 
tions in, 416, 762; study of Sanskrit in, 
762-63 


Burmese, 202, 660; impact of Pali on, 762 
‘Butci Babu’, his Civaraku Migiledi, 640 

Caitanya, 7, 47, 87, 113, 116, 117, 438, 

479; biographies of, 114, 441, 473; cult, 
115, 565; followers of, 493; founder of 
Bengal Vaisnavism, li2; incarnation of 
God, 440; influence on Bengali literature 
of, 440; movement, 47, 437, 440; panca 
sakhds of, 564; philosophy propounded by, 
385; school of, 662; Siksdstaka of, 47, 114 
Caitanya-bhdgaiaia, of Isvara Dasa, 566; of 
Vrndavana Dasa, 114, 441 
Caitanya-candrodaya (see Paramananda Sena) 
Caitanya-carildmrta, of Krsnadasa Kaviraja, of 
Paramananda Sena, 114, 441 
Caitanya-mangala, of Jayananda, of Locana Dasa, 
114,441 

Cakradhara, founder of Mahanubhava sect, 549 
Cakrapanidatta, 352; his Ayurveda-dipikd, Bhdnu- 
mati, 353; his Cikitsd-sdra-sangraha, Dravya- 
guna-sangraha, 355 ; his Sabda-candrikd, 333 
Cakrapaninatha, his Bhdvopahdra-stotra, 47, 230 
Cakrapani Pattanayaka. 567 
Caldwell, Robert, 535, 613 
Cdmadevtvarhsa, 199 
C!Mi 2 Lvas 2 i,hh Prabhu-lihga-lile, Z\A 
Cambodia (Kambuja), 141n., 407; migration 
of Indian folk-tales to, 684, 759; Pali 
Buddhism in, 414; Pali inscriptions in, 

414, 759; Sanskrit inscriptions in 408-15, 
757-59 

Camddmjjhaya, 155 

Campa (South Annam), Sanskrit inscriptions in, 

415, 759-60 

Campbell, A. (Rev), 672, 685 
Canakya (see Kautilya) 

Cdmkya-sdra-sahgraha, Newari tran. of, 700 
Cand Bardai, his Prthvirdja-rdso, 490, 492 
Candesvara, 87; his Rdjanlti-ratndkara, 347 
Candi {Candi-mMdtmyal Devi-mdhdtmyaj Saplasati ) , 

45, 134; Manipuri tran. of, 665; -dkhydna, 
of Bhalana, 480, of Madhusudana Misra, 
424, of Pitambara, 42 1 ; -caritra, of 
Govinda Siiigh, Guru, 499n.; -mangala, of 
Mukundarama Cakravarti, 438; Purdm, 
133, of Sarala Dasa, 563; -sataka, of Bana, 

46, 134, 229' 

Candjdasa (‘Badu’), 437, 440, 568; his 

Sri Krsna-kirtana, 438 

Candra-chando-ratndkara, Tibetan tian. of, 722-23 
Candragarbka-Sutra, Chinese version of, 716; 

text in Central .A^sia of, 712 
Candragomin (Candracarya), his Cdndra Vyd- 
karana, 318. its study in Ceylon, 753, in 
Java, 768; Tibetan tran. of his Lokdnanda,11'b 
Candragupta, 171, 251, 336 
Candrajndna Agama, 43, 91 

Candrakirtti, 270n.; Tibetan tran. of his com- 
mentary on Tuktisasti-kdrikd, 723 ; Tibetan 
tran. of his Mulamadhyamaka commentaries, 

724 

Candrapdla-Sutra, text in Central Asia of, 712 
Candraprabha-carita, of Ravigupta, 218; of 
ATranandin, 218 
Candra-prajflapti, 155 
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Candrarsi, his PaHcasangraha, 158, 181 
CandropamaSutra, 203; manuscript in Central 
Asia of, 712 

Capata, 760, 761; his Suttaniddesa (Kaccayana- 
suttaniddesa), Vinayagulhatthadipani, 761 
Caraka,5, 262n., 351, 353, 373, 775; his {Caraka) 
Sarhhitd, 112, 353, 373, 775, its Arabic Iran., 
353, 775, its commentary Caraka-iatlva- 
dipikd by ^ivadasa. 353 
Carey, William, 441, 459, 501, 584, 635 
Caritrasundara, his Alahipdla-carita, 218 
Cariydpilaka, 193, 197, 204 
Carvaka, 385, 386, 387, 625 
Carydgitis (Corydpadas) ^ 208, 420, 422, 435, 436, 
437, 525, 562 ; discovery in Nepal of, 698 
Ceithdrol Kunibdbd, ^3, 664 

Cemakura Venkata Kavi, his Sarangadhara- 
caritramu, Vijaya-vildsamu, 631 
Cehgalvakala Kavi, his Rdjagopdla-vildsamu, 631 
Central Asia (Serindia), 4, 5, 202, 205, 407, 
721, 736; Brahmi in, 707-10; Buddhism in, 
705, 706, 710, 717; Kharosthi in, 416, 
704-7; Sanskrit texts in, 710-16 
Cerusseri Nambudiri, 539 
Ceylon (Sri Lanka), 187, 188, 190, 194, 195, 
196, 197, 198, 200; Brahmi inscriptions in, 
751, 754; Buddhism in, 185-86, 199, 751; 
influence of Grantha script on the script 
of, 754; Pali literature in, 751-53; Sanskrit 
literature in, 753-54 
Chakbast, Brij Narain, 651 
Chakravarti, Amiya, 456, 470 
Chakravarti, Biharilal, his Prema-pravdhirti, Sadher 
Asana, Sdradd-mahgala. etc., 445 
Chakravorty, Shibram, 457 
Chaliha, Padmadhar, 429, 434 
Ch’an (Dhyana) school, 733 
ChandahSutra (see Pihgala) 

Chander, Krishen, 654 
Chdndogya Brahma^, 29 
Chdndogya Grhya-Sulra, 35 
Chdndogya Upanisad. 29, 64, 144, 255, 273, 294, 
382, 386, 777n.; Oriya tran. of, 569 
Chandaviciti, 201, 714 
Chappanmya-gdhdo, 174 

Chatrik, Dhani Ram, his Kesar Kidri etc., 585 
Chatteijee, Bankim Chandra, 8, 431, 433, 442; 
his Anandamatha, Devi Caudhiirani, Durgeia- 
nandini, Kapdlakun^Id, Krsnakdnter Will, 
Rdjasirhha, Visavfksa, 446; his Dharmatattva, 
Kamaldkdnta, Kr}na-caritra, 447; his Essays 
and Letters, Letters on Hinduism, Rajmokan’s 
Wife, 462; trans. of his novels in Kannada, 
517, in Manipuri, 666, in Marathi, 555, 
in Sindhi, 596, in Telugu, 638 
Chatterjee, Ramananda, 443n., 457 
Chatteijee, Sanjib Chandra, his Kanthamdld, 
Pdldmau, etc., 447 

Chatteijee, Sarat Chandra, his Arak^aniyd, 
Bindur Chele, Birdj Bau, Caritrahina, Dend- 
Pdond, Devaddsa, Grhaddha, Mahesa, Palli 
Samdja, Parinitd, Pother Ddvi, Rdmer Sumati, 
Sesaprasna, Srikdnta, Vipraddsa, 451; Mam- 
puri trans. of some of his works, 666; 
Marathi trans. of his novels, 555; Sindhi 
trans. of his__ works, 596; Telugu trans. of 


his novels, 638 

Chatterji, Dr Suniti Kumar, 480n., 497n., 499, 
504n., 548, 566, 570, 578, 579, 590, 591n., 
626n., 698, 778n.; his {The) Origin and 
Development of Bengali Language, 578n. 
Ghattopadhyay, Harindranath, 469; his Grey 
Clouds and White Showers etc., 466; his 
Siddhartha, 473; his Spring in Winter etc., 472 
Chaturvedi, Makhanlal, his Hima-tarangini 
etc., 503; his Krsndrjuna-yuddha, 507 
Chaudhari, Raghunath, his Keteki etc., 428 
Chaudhuri, Badrinarayan (‘Premaghana’), 501, 
506 

Chaudhuri, Nirad C., his {The) Autobiography 
of an Unknown Indian, Scholar Extraordinary, 
etc., 474 

Chaudhuri, Pramathanath (‘Virabala’), 572; his 
Tel JIun Lakdi, Virabaler Hdlkhdtd, etc., 
450 

Chaudhuri, Prasannalal, 429, 430 
Chauhan, Subhadrakumari, her Jhdnsi Ki 
Rani, 504 

Cheda-Sutras, 155, 169, 170 
Chettur, Govind Krishna, 469 
Chidambaram, V. O., 615, 620 
Chidanandamurthy, M., 523 
Chidbhavananda, Swami, 620-21 
Chikako, 749 

China, 4, 141n., 205, 660, 684, 703, 707, 717, 
725, 744; Buddhism in, 705, 730; Prakrit 
inscriptions in, 704, 706, 736 
Ching Sheng, his Chih-ch’ an-ping-pi-yaofang, 739 
Chintamani, C. Y., 474 
Chiplunkar, Krishna Sastri, 552 
Chiplunkar, Vishnu Sastri, 553, 558, 559 
Chirantanananda, Swami, 639 
Chirmule, Sarat Chandra, 556 
Christian missionaries, 584, 613, 622n., 659, 
669, 670, 671, 672, 684, 687 
Cikitsd-kaumudi, 353 
CikitsdmTta, 355 

Cikkadevaraja, his Cikkadevardja Binnapam, Gita- 
Gopdla, 515 

Cindamani-karikd, Mongolian version of, 727 

Cintalapudi Ellanarya, 630 

Cintamani Tripathi, his Kdoya-viveka etc., 498 

Cintya Agama, 43, 91 

Ciraman, his Rdmacaritam, 537, 538 

Cirupanarruppadai (see Nattattanar) 

Citsukhacarya, his Bhava-tattva-prakdsikd, Tatlva- 
dipikd, 382 

Cittalai Cattanar, his Manimekalai, 535, 607, 608, 
its Malay tran., 765 

Civaravastu, manuscript in Central Asia of, 712 

Cokha, 550 

Cola Nalluttiran, 604 

Colebrooke, H. T., 332; his editions of Amara- 
kosa, Aslddhydyi, Hitopadesa, Kirdtdrjuniya, 781 
Collins, Willkie, his {The) Woman in White, its 
Bengali adaptation, 447 

Coomaraswamy, Ananda, his {The) Dance of 
Shiva, {An) Introduction to Indian Art, etc., 
470 

Costa, G., 675 

Cudamani Dasa, his Gaurdnga-vijaya, 441 
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Cufdmani (see Tolamozhittevar) 

Culika, 154 

Culika-Sutras, 155, 169 
CuUa Dharmnapala, his Saccasankhepa, 199 
Cullasaddaniti, 201 
Cullavagga, 187, 203 

Dabir, 648 

Dadu Dayal (Dadu), 491, 494, 592 
Daejang-gyung, 741, 742 

Dahyabhai, Dalpatram, 483, 485, 486, 488; his 
Forbes-viraha, 483n.; his Vena-caritra, 484 
Daityari fhakur, 425 
Dakhni, 643, 644, 646 
Dalai, Jayanti, 486, 488 
Dalpat, 591 

DamamukammaSutra, Kalmyk Mongolian ver- 
sion of, 728 
Damant, G. H., 685 
Damodara, his Heminahacariu, 161 
Damodara, 582, 587 
Ddna-sdgara (see Vallalasena) 

Dandin,175, 179, 180, 201, 219, 222, 223, 258, 
■ 260,264, 266.267,268,280,296-97,300,397. 
398, 401, 402; his Dasakumdra-carita, 223, 
265n., 684, its Nepali tran., 701, its Telugu 
version, 627; his Kdzyddarsay 201, 258n., 
265n., 266, 296-97, 396, 400, 754, its Tibetan 
tran., 722, 725; his Kdvya-lak^ana, 268n. 
Ddkinijihvdjvdld Tantra, Tibetan tran. of, 724 
Danjur, 729 

Data Shikoh, his Sir-i-Akbar, 774 
Darvhekar, Purushottam, 557 
Daryakhan, 591 

Daryani, K. S., his Mulk-ja-Mudabar, 597 
Dasa, Arakshita, his Mahlma^dala-Gitd, 568 
DaJabata-Sutra, fragments in Central Asia of, 712 
Daiabhumika {DaSabhumisvara) Sutra, 205, 206; 
Chinese tran. of, 732; text in Central Asia 
of, 712, in Nepal of, 697; Vasubandhu’s 
commentary on, 732, its Tibetan tran., 723 
Dasakarmapathdvaddnamdld {Dashkrmapvdd'awtana- 
mal), Tokharian/Kuchean tran. of, 716; 
Uighur-Turkish tran. of, 711, 716 
DaSaratha Jdtaka, 50, 764 

Dasasdhasrikd Prajfidpdramitd , Tibetan tran. of, 

723 

Das, C. R., 474 

Das, Gopabandhu, his Bandira Atmakathd etc., 
571 

Das, Govinda Chandra, 446 
Dasgupta, S. N., 470 
Das, Harihara, 571, 576 

Das, Jivanananda, 429; his Dhusara Pdndulipi, 
Rupasi Bdngld, Vanalatd Sena, etc., 456 
Das, Jogesh, 431, 432 
Das, Kunjabehari, 573, 576, 577 
Das, Lala Shriniwas, 502 ; his Parik^d-guru, 505; 

his Ranadhira Premamohint etc., 506 
Das, Manoj, his Kathd O Kdhdrd, 576 
Das, Nilakantha, 574, 576; his Arya-jivana, 
Kondrake, Mdyddevi, etc., 571 
Dasopanta, .551 

Das, Radhakrishna, 501 ; his Durgduati etc., 506 

Das, Sajanikanta, 456 

Das, Shyamsundar, 503, 505, 506 


Datta, Akshay Kumar, 442; his Bhdratavarfiya 
Updsaka Sampraddya, 443 

Datta, Satyendranath, his Kuhu O Kekd, Tirtha- 
renu, Venu 0 Vim, etc., 455 
Datta, Sudhindranath, 456 
Daulat Kazi, 439, 497n. 

Dayaram, his Ajdmila-dkkydna, Rasika-valtabha, 
Satsaiya, etc., 482 

Dayaram Gidumal, 594; his Gitd-jo-sdra, Jap 
Sahib, etc., 595 ; his Mamja-chahbuk, 593 
Deka, Haliram, 432 

Derozio, Henry Louis Vivian, 461; his {The) 
Fakir of Jungheera, 460 
Desai, Anita, 471, 472 
Desai, Mahadev, 470, 487 
Desani, G. V., 472, 473 

Deshpande, A. R. (‘Anil’), his Bhagna-murti, 
Pertevhd, 554 

Deshpande, Kusumavati, 555, 558, 559 
Deshpande, P. L., 557, 560 
Devadurlabha Dasa, his Rahasya-mahjari, 566 
Deval, G. B., his Sdradd, 557 
Devanacarya, his Sangita-muktdvali, 366 
Devanagari (Nagari), 105, 106n., 580, 589, 
696, 702; alphabet followed in Sumatra 
and Celebes, 770, 771 
Devanathpiya Tissa, king, 751 
Devanna Bhatta, his Smfti-candrikd, 87 
Devapala, king, 404, 405, 696 
Devaraja Yajvan, his Nighantu-nirvacana, 327 
Devdram, 102, 608 

Devarddhi Ksamasramana, 155, 169, 170, 172 
Devasarma, his Vijndnakdya, 203, its Chinese 
tran., 733 

Devasena, his Arddhandsdra, BhdvandsaAgraha, etc., 
158, 181; his Nayacakra, 159 
Devesvara, his Kavi-kalpalatd, 302 
Devi-Bhdgavata Parana, 45, 133 
Devi-sukta, 131 
Devi Upanisad, 132 
Devi Tdmala, 1 39 

Dey, Bishnu, his Smrti Sattd Bhai'isyat etc., 456 
Dey, Rev. Lai Behari, 685 
Dhamma, 184, 185, 188, 193, 194, 196, 200, 392 
Dhammabuddha, his Kavisdra, 761 
Dhammakitti, his Culavamsa, 752; his Ddthd- 
vamsa, 198, 753 

Dhammakitti, his Saddhanmasangaha, 199 
Dhammapada, 190-91, 203, 393, 705, 712; trans. 
in European languages of, 782; -atthakathd, 
764, its tran. in Modern Siamese, 764 
Dhammap^a, 195, 196; his Paramatthadipani, 
Paramattharmrijusd, 197 
Dhananjaya, his Dasarupaka, 300 
Dhananjaya, his Mdmamdld, 332 
Dhananjaya Bhanja, 566 

Dhanapala, 175, 231; his Bhavissayattakahd, 

178; his Pdiya-laccki-ndma-mdld, 182; his 
Tilaka-mahjari, 162, 224, 266 
Dhanesvara, his Surasundariiaria, 162, 176 
Dhanurveda, 363 

Dhanvantari, 352; Cikitsd-sangraha attributed to, 
354; Dhamxmtari-nighantu attributed to, 327, 
357; his Cikitsd-tattva-vijHdna, 353 
Dharma/DAama, 36, 38, 45, 56, 59, 60, 72-75, 
76, 77, 78, 79, 80, 83, 84, 85, 86, 88, 111, 
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168, 173, 203,205,324,335,340, 341, 375, 
379, 390, 391, 394, 395, 413 
Dharmabodhi, his visit to Japan, 744 
Dhannadasa, 176; his Upadesamdla, 159, 174 
Dharma-dharmatd-vibhanga, Tibetan tran. of, 724 
Dharmagupta, his Rdmayana-ndiaka, 700 
Dharmakirtti, 206, 262, 267, 315, 722, 723, 724, 
725; his Pfydyabindu, 207, its Tibetan tran., 
724; Tibetan trans. of his Hetubindu, Sam- 
bandha-pariksd, 723; Tibetan tran. of his 
Pramdnavdrltika-kdrikd, 725; Tibetan tran. of 
his Pramdna-viniscaya, 724 
Dharmapala, 206; his Vijnaptimatratdsiddhi, its 
Chinese tran., 734, its study in Japan, 744 
Dharmaraksa, 716, 730 
Dharmasangiti-Sutra^ Tibetan tran. of, 723 
Dharmasarira-Sutra, text in Central Asia, of, 712 
Dhamia-sastra(s), 4, 36, 41, 62, 64, 72, 73, 
75, 76, 77, 78, 79, 80, 82, 83, 84, 86, 87, 88, 
274, 284, 340, 341, 343 
Dharmaskandha (see Sariputra) 

Dharma-Sutra(s), 30, 31, 35, 36, 76, 77, 78. 80, 
255, 336, 340 
Dharmeswari Devi, 429 

Dharraottara, Tibetan tran. of his Apohapra- 
karana, 724 
Dhdlukdya (see Puma) 

Dhavala, his Harivamia in Apabhramsa, 1 78 
Dhoyl, his Pavana-duta, 227 
Dhundhukanatha, his Rasendra-cintdmani, 350 
Dhuta-SStra, Sogdian tran. of, 715 
Dhyana-bindu Upani^ad, 374 
Dhydm-Sdtra^ Sogdian tran. of, 715 
Digambara Jains, 154, 155, 157, 158, 159, 170, 
171 

Digdarhna, 6rst Bengali monthly journal, 
442n.; Marathi periodical, 552 
Dighanakha-Sutla, 204n . 

Digha Nikdya, 188, 189; commentary on, 197, 
202, 265n., 386 

Dimbulagala Mah3kasvapa. his Bdldvabodhana, 
753 

Dina Dvijavara, 424 

Dinakrsna Dasa, 566, 567 

Dinnaga, 206, 722; his Pfydyapraceia, 207; 

Tibetan tran. of his Heiucakradamam, 723 
Dipavarhia, 198, 752 

Dirghdgama, 202; Chinese tran. of, 706, 736; 

manuscript in Central Asia of, 71 1 
Dirghanakha-Sutra, manuscript in Central .‘ksia 
of, 712; Sogdian tran. of, 715 
Divatia, Narsimharao, his Hrdayavind, Kusuma- 
mdla, Smarana Samhitd, etc., 484 
Divya Prabandham {Ndldyira Divya Prabandham), 
119,’126, 609, 611, 621 
Divyavaddna, 204, 213, 270, 712, 727 
Dogen, his’Sho-bo-gen-zo, 748 
DoAa;tofa(s),'208;'of Kanha and Saraha, 181 
Dowerah, Jatindranath, 428 
Drdhydyam Grhya-sutra-vrtti, 34 
Drdhydyarm Srauta-Sulra, 32 
Draupadi (Krsna), 55,' 56, 58. 60, 62, 252 
Dravidian' language(s), 6, 10, 91, 162, 508, 
535, 548, 600, 623, 659, 676, 754 
Drslivdda, 153-54, 169, 170, 172 
Durga, 69, 131, 132n., 133, 138-39, 581 


Durgadasa Vidyavagisa, his commentary on 
Mugdha-bodha, 319 

Durgasiihha, 511; his Pancatantra (in Kannada), 
510 

Durgasiinha, his Vrtli on Kdtantra Vydkarana, 
317-18, 330, its Tibetan tran., 725 
Durga vara Kayastha, his Giti-Rdmdyana. 421 
Durgesvara Dvija, 424 
Durlabharaja, his Sdmudra-tilaka, 362 
Diiridsas Piirdna, 40 

Dutt, Aru, her (.4) Sheaf Gleaned in French Fields, 
Morning Serenade, 461 
Dutt, Govindachunder, 461 
Dutt, Michael Madhusudan, 8, 442, 502; his 
Bade Sdliker Ghdde Ron, Ekei Ki Bale Sabhyatd, 
Krsnakumdri, Padmdvati, Sarmisthd, 443; his 
Caturdasapadi Kavitdvali, Tillottamdsambhava, 
Virdngand, Vrajdngand, 445; his Meghandda- 
vadha, 445, 460, its Hindi tran., 502; his 
{The) Captive Ladie, 460; influence of 
Kalidasa on, 443, of Milton on, 460 
Dutt, Rome.sh Chandra, 10; his Economic History 
of British India, (A) History of Civilization in 
Ancient India, etc., 462; his Mahdrdstra- 
jivana-prabhdta, Rajput-jivana-sandhyd. Vahga- 
vijetd, etc., 447; his verse renderings of 
Rdmdyana and Mahdbhdrata, 462-63 
Dutt, Toru, her Ancient Ballads and Legends of 
Hindustan, 461 
Dvaita, 120, 381, 384 
Dvaitadvaita, 120, 381, 384 
Dvdtrimsat-puttalikd, Assamese tran. of 424; 

Mongolian version of, 727 
Dwivedi, Mahavirprasad, 502, 503, 506 
Divivedi, Sudhakar, 501 

Ekddasi Mahdtam, 58 1 
Ekajald-kalpa, 135 
Ekajati Tantra, 135 
Ekdksara-kosa, 139 
Ekdmra Parana, 106 

Ekanatha Svami, 551; his Bhdvdrtha Rdmdyana, 
Ekandthi Bhdgavata, 550 
Ekacira Tantra, 135 
Ekkundi, S. R.. 519 
Ekoltardgama, 202, 203 

Elakuci Balasarasvati, her Rdghaia-Tddava- 
Pdndaviyamu, 630 
Eleatics, 779 

Eliot, T. S., 429, 473, 519 
Emeneau, M. B., 684, 782 
Empedocles, 779 
Epicurus, 779 

Errana (Errapreggada), 625; his trans. of 
Harivathsa, Pfrsirhha Purdria, Rdmdyana, 627 
Ethiopia, influence of Indian scripts in, 778-79 
EttuUogai, 147, 603-4 
Eusebius, 779 
Ezekiel, Nissim, 472 

Ezhuttacchan, 540; his Adhydtma Rdmdyanam, 
Bhdgavatam. Bhdratam, Cintdratnam, Harindma 
Kirttanam, Uttara Rdmdyanam, 539 

Fa Hien, 730 

Fa Hsiang (Dharmalaksana) school, 733, 734 
Faiz, 654 
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Fani, 654 

Faruk Masudi, 534 

Fateh Mohammed Sewhani, his biographies of 
Prophet Mohammed and of Abul Fazl 
and Faizi, 595 
Fazal Shah, 584 
Fazli, his Karbal^katha, 647 
Fikr Tonsvi, 655 

Firaq Gorakhpuri, his Andaze, 655 
Firdausi, his Shahnama, 532, 594 
Fitzgerald, Kannada Iran, of his Omar Khayyam, 
518 

Fort William College, 441, 501, 649. G97 
Frere, Bartle (Sir), 589 
Frere, Mary, 685 
Freud, Sigmund, 429, 572 
Furtado, Joseph, 469 

Gadadhara Bhattacarya, his Nanvada-vydkhyd, 
Vyutpatli-vdda, etc., 379 
Gadgil, Gangadhar, 555, 556 
Gadkari, Ram Ganesh, 553, 557 
Gaga Bhatta, his Bhdtta-cintdmani, 380 
Gdhd-sattasai (see Hala) 

Ganapali-tSpaniya Upanisad, 142 
Ganapatitattva, 767 
Ganapati Upanisad, 142 

Gaindavyuha {-Sutra), 205; manuscript in Central 
Asia of, 712, in Japan of, 744, in Nepal of, 
697 (see also Avatarhsaka-Sulra) 

Gandhar! Prakrit, 393, 704, 705, 706, 717 
Gandhavarhsa (see Nandapanna) 

Gandhi (Gandhiji), Mahatma, 9, 466, 467, 470- 
71, 478; his Atmakathd, 486, 487 ; his Daksina 
Aphrikand Satydgrahano Itihdsa, 486; his 
English journals, 474; Marathi play on the 
Noakhali tour of, 557 
Gandhi, Manuben, 487 

Ganesa (Ganesvara/Ganapati), 6, 49, 57n., 69. 

■ 92, 95, 141, 142, 143, 749 
Ganesa Diksita (Bhavaganesa), 373, 374; his 
Tathdrtha-dipana, 373 
Garusa Purdna, 143 
GaneSa Sarhkitd, 143 

Gahgadevi, her Mathurd-vijaya {Virakampardya- 
carita), 221, 231, 292 
Gahgadhara, his Gandha-sdra, 358 
Gangadhara Suri, 377 
Gangaprasad, 529 

Gahgesa, 379; his Tattva-cintdmani, 378 
Ganguli, Narayan, 457 
Ganjur, 729 

Gamayak, Radhamohan, 573; his Utterdyana, 575 
Garo, 667, 668 

Garuda Purdna, 40, 66, 111, 117, 124, 143, 147, 
149, 347, 358 
Garudopanisad, 108 
Gatphoh, P., 675 

Gaudapada, 134, 137, 774; his Gaudapdda-hhdsya, 
372 ; his Mdndukya-kdrikd {Gatidapdda-kdrikd), 
28, 381 ■ ■ 

Gaudavaho (see Vakpatiraja) 

Gautama, 84; his Dharma-Sutra, 35, 78; his 
GrhyaSutra, 35 

Gautama (Aksapada), his Nydya-Sutra, 257, 
377, 378, 774 


Gdyatri, 132, 148; fragment found in Indonesia 
of, 766; of Chidbhavananda, Swami, 621; 
-Rdtndyana, 50n. ; Tantra, 143 
Genkoji temple, 744 
Gesta Romanorum, 781 

Ghalib (see Mirza AsaduUah Khan Ghalib) 
Ghanananda, his Krpd-kdnda etc., 498 
Ghanarama Cakravarti, 439 
Ghawwasi, his Tutinama etc., 645 
Gheran^ Samhitd, 374 
Ghose, Manmohan, 464 

Ghosh, Aswini Kumar, his Hindu-ramani, Kdld- 
pdhdda, Kondraka, etc., 573 
Ghosh, Girish Chandra, his Buddhadeva-cmita, 
Jana, Prqfulla, Sirajuddaula, Vilvamahgala 
Thdkur, etc., 444 
Ghulam Rasul, 584 
Ghulam Rasul Nazki, 533 
Gilgamesh, 776 

Gilgit Manuscripts, 708, 723n. 

Girdharbhai, Ranchhoddas, 483 
Giridhara, his Suddhddvaita-mdrtnnda, 385 
Gitd (see Bhagavad-Gitd) 

Gitagovinda (see Jayadeva) 

Gitdrtjali (see Tagore, Rabindranath) 

Gobhila Grhya-Sutra, 34 
Gobhila Srauta-Sutra, 33 
Gobind Punjabi, 596, 598 
Goddna (see Prem Chand) 

Godfrey Manuscript, 708 
Goethe, his prologue to Faust modelled on 
Abhijndna-Sakuntala, 781 
Gogoi, Ganeshchandra, 429 
Gohil, Surasimhji (‘Kalapi’), 485 
Gokak, V. K., 519, 523; his Coleridge’s Aesthetics, 
474; his Temple, 472; his Samamsave 
Jivana, 520 

Gokhale, Gopal Krishna, 553; biography of, 
434, 474, 560 

Gokhale, Vishnu Bhikaji, 553 
Gona Buddha Reddi, his Rangamitha Rdmdyanam, 
626 

Gonasuru Narayanaguru, 632 

Gopala Bhatta, 114; his Haribhakti-vildsa, 116; 

his Mtmdthsd-vidki-bhusana , 380 
Gopalacarana Dvija, his tran. of Bhdgavata 
Purdna (Bk. Ill), 423, of Sankara Deva’s 
Bhakti-ratndkara, 425 
Gopdla-tdpani Upanisad, 108, 116 
Gopdhttara-tdpani Upanisad, 108 
Gopatha Brdhmana, 23, 25, 312 
Gopicandrer Gita, Assamese version of, 690 
Gopichand, Tripuraneni, his Asamarthuni 
Jivaydtrd, 638; his Pandita Paramesvara 
Sdstri Viiundma, 640, 641 
Gord (see Tagore, Rabindranath) 

Goraldi Natha, 491 

Gorelal Purohita (Lai Kavi), his Chatra-prakds’a, 
499 

Gore, N. G., 558 

Gorkhali (Nepali), 696, 700, 701, 702 
Goroba, 550 

Gosse, Edmund, 461, 466 

Goswami, Hemchandra, 425n., 426n., 427; his 
Phular Cdki, 428 

Goswami, Kishorilal, his Rajiya Begam etc., 505 
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Goswami, Prafulladatta, 434, 679n., 683n., 690; 

his Asamiyd Jam-sahitya, 433 
Goswami, Saratchandra, his Mayna etc., 432 
Goswami, Trailokyanath, his Maridka, 432; his 
I Sdhitya-dlocand, 433 

Govardhana, 498; his Aryd-saptasati, 259 
Govindan Nair, Edasseri, 543, 546 
Govinda Sifigh, Guru, 583, 585; his Candi- 
caritra, KTsna-kathd, Rdma-kathd, Tiria-caritra, 
Vicitra-ndtaka, 499n.; his Candi-di-vdr, 581 
Greece, influence of Indian literature in, 779-81 
Grantha script, 105, 106n., 754 
Grierson, (Sir) G. A., 525, 526, 529, 530, 53 In., 
578, 588, 589, 60In. 

Grhya-Sutra(s), 30, 31, 33-35, 36, 51, 148 
Guhyakdli Upanisad, 132 
Guhya-tikd, 758 
Gulahatthadipani, 761 
Gunabhadra, 161, 510 

Gunacandra, 301; his Mahdviracaria {Mahdvira- 
carita), 161, 180 

Gunadharacarya, his Kasdya-pdhuda, 154, 157 
Gunadhya, 759; his Brhatkathd, 175, 176, 259, 
260, 280, 684, its Tamil adaptation, 608 
Gunaratna, 373, 386 
Gunasagarar, 610 

Gunavira Panditar, his Xeminddam etc,, 610 
Gundappa, D. V, (‘D, V. G.’), 523; his Belurina 
Sitdbdlikeyaru, Manku- Timmana-kagga, Sri 
Rdma-parikfanam, Umarana Osage, 518; his 
Gopdla Kffria Gokhale, 522; his Parasurdma, 
521 

Gune, Dr P. D., 548, 578, 579 
Gunjikar, R. B,, 554 
Gupta, Balmukund, 506 
Gupta, Iswar Chandra, 442, 445, 595 
Gupta, Mahendranath (‘M’), his Sti Sri Rdma- 
kffifa Kathdmrta, 449 

Gupta, Maithili Sharan, 8; his Sdketa, Yasodhard, 
etc., 502 

Gupta, Ramnidhi (Nidhu Babu), 440 
Gupta (-Brahm!) script, 696, 699, 702, 708-10 
Gupta, Sivaram Sharan, his Bdpu, Unmukta, etc., 
504; his PTdri, 505 
Gupte, Narayan Muralidhar, 553 
Gurbaxani, Hotchand, 595, 599 
Gurjar, V. S., 555 

Gurulugomi, his Amdvatura, 755; credited with 
composition oi Dharma-pradipikdva (Sinhalese 
commentary on Mahdbodhivamsa), 755 
Gurumukhi script, 579, 580, 581, 589, 702 
Gururaja, his Panditdrddhya-carita, 100 
Gusi, his Kundubilika Arilgaki Manuhari, 727 

Hafiz, 777 

Hafiz Barkhurdar, 582-83 

Haima Vydkarana (see Hemacandra Suri) 

Hdjdri-ghosd (see Madhava Deva) 

Hala, 173, 174, 177, 405; his Gdhd-sattasai 
(Gdthd-saptasati), 112, 143, 172-73, 259,499 
Halakatti, T. G., 523 

Halayudha, 230; his Abhidhdna-ratm-mdld, Kavi- 
rahasya, 287, 329 

Halayudha Bhatta, his Vaisnava-sarvasva, 113 
Halhed, N. B., 436 
Hamid Hasan Qadri, 654 


Haihsadeva, his Mrga-paksi-idstra, 357 
Haihsa-sampradaya, of Nimbarka, 120 
Hamza, 771 

Han Chei inscription, influence of Kalidasa on, 
410 

Hanggul script, 741 

Hansdak, Baidyanath, his Bengali tran. of 
Hor-ko-ren Mare Hapram-ko-reak' Kathd, 672 
Hanuman, 51, 52, 54n., 61, 563 
Haradatta Misra, his Pada-manjari, 315, 316 
Haradatta Sivacarya, Haldsya-mdhdtmya attribu- 
ted to, 106, its Tamil adaptation, 612; his 
Caturveda-tdtparya-sangraha, Hari-Hara-tdra- 
tamya, 97; his Gana-kdrikd, 97, 98; his SrxUi- 
sukti-mdld, 97, 101 
Harappan civilization, 89, 133n. 

Haribhadra, Tibetan tran. of his Abhisamaydlan- 
kdrdloka, 724 

Haribhadra Suri, 157; his Dharma-sangrahani, 

1 8 1 ; his Dhurtdkhydna, 1 62 ; his Pfemindhacariu, 
161, 178; his Saddarsana-samuccaya, 99, 386, 
388; his Sarnardicca-kahd, 162, 179; his 
Upadesapada, 174 

Haribhaskara, his Padydmfta-tarangini, 232 
Haricandra, 161, 162, 262n. ; his Dharma- 

Sarmdbhyudaya, 218; his Jivandhara-campUtiZ^ 
Hari Diksita, his Sabda-ratna, 316 
Harigaon inscription, 698 
Harihara, 517; his Basamrdjadevara-ragale, 
Piambiyapnana-ragafe, Pufpa-ragafe, etc., 513 
Haripaladeva, his Sangita-sudhdkara, 366 
Harisena, 183; his Dharma-pariksd, 162, 178; his 
Kathd-kosa, 162; his Parydya-muktdvali, 329 
Harisena, 401, 402; h\s prasasti of Samudragupta, 
268, 398-99, 695 

Harishchandra, ‘Bharatendu’, 8, 501, 502, 
507 ; his Andher Nagari, Bhdrata-dmdasd, 
Bhdrata-janani, Candrdvali, Nild Devi, Prema- 
yogini, Sati-pratdpa, 506 
Harisraya, 768 

Harlta, 77n., 84. 351, 352, 353, 354, 714 
Harivamsa, 39, 50n., 110, 111, 113, 133, 176, 
1/8, 699, 758; .'Vssamese tran. of, 424; 
Bengali version of, 441 ; Old Javanese 
recension of, 769; Persian tran. of, 774; 
Purdna, byjaina authors, 160, 177 
Harivara \flpra, his Lava-Kitsar Tuddha, Vabru- 
vdhanar Yuddha, 420 
Harivarman, his Satyasiddhi, 774 
Hari-vijaya (see Sridhara) ; a Javanese work, 
769 

Harsacarita (see Bana) 

Harsavardhana (Harsa/Sriharsa), 95, 149, 250, 
286, 398, 402; his Ndgdnanda, 241, 250, 251, 
its Tibetan tran., 722, 725; his Priyadariikd, 
Ratndvali, 95, 241, 250, 251 
Harun Alrashid, 775 

Hasan Shawqi, his Fathnama Nizam Shah, 646 

Hasham, 584 

Hasrat, 654 

Hasrat Mohani, 652 

Hastings, Warren, 87 

Hatha-yoga, 374, 491 

Haiha-yoga-pradipikd, 374 

Hathigumpha inscription, 167, 393-94 

Hatthavanagalla-vihdravathsa, 198 
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Hawinsa temple, blocks of Buddhist texts in, 742 
Hayatulla Ansari, 654j his Lahoo-ke Phul etc., 
655 

Hazarika, Atulchandra, 429, 430, 43 In.; his 
Chatrapati Sivdji, JVarakdsura, etc., 430; his 
PaRcajanya, 429; his Tikendrajit, 431n. 
Hazarika, Dutiram, 425 
Helaraja, 220, 314, 323n.; his Parthivdvali, 288 
Helavanakatte Giriyamma, 516 
Hemacandra Suri, 5, 160, 177, 231, 299, 327; 
his Abhidhdna-cinldmani, Anekdrtha-sangraha, 
326, 332; his Chando'nusdsana, 183, 309-10; 
his Desi-ndma-mdld, 182; his Diydhaya- 
kdvya (Kumdrapdla-carita) , 180, 219, 289-90; 
his Kdvydnuidsana, 301 ; his Maladhdrigaccha, 
174; his Siddha-Hemacandra {Haima Vydka- 
rana), 319; his Trisasii-saldkd-purusa-carita, 
161, 218; his Upadesamdld, 174; his Toga- 
sdstra, 159 

Hemadri, his Caturvarga-cintdmani, 42, 87; his 
Vrata-khanda, 147 

Hema Sarasvati, his Hara-Gauri-sarhvdda, Prah- 
Idda-caritra, 420 
Hembrom, Durgacharan, 673 
Hembrom, Rupnarayan, 673 
Heraclitus, influence of Indian philosophy on, 
779 

Hevajra Tantra, Tibetan tran. of, 724 
Hikayat Amir Hamzah, 765 
Hikayat Iskandar Dhu’ l-Karnain, 765 
Hikayat Merang Mahdiamsa, 765 
Hikayat Perang, 7t) j 
Hikayat Rdjardja Paiai, 765 
Hikayat Seri Rdma, 765 
HInayana, 185, 391, 710, 731, 759 
Hindu(s), 9, 59, 64, 67, 70, 73, 85, 86, 110, 
118, 140, 141, 143, 158, 379, 388, 594, 
668, 671, 675; deities figuring in Japanese 
pantheon, 749, 750 

Hinduism, 37, 38, 39, 42, 67, 127, 442, 588, 594, 
608, 617, 675, 684 
Hippocratic collection, 780 
Hiranandani, Popati, 598 
Hiranyagarbha, 66, 144 
Hiranyagarbha-sdkta, 16 
Hiranyakeii Dharma-Sutra, 78 
Hiranyakeii Grhya-Sutra, 144 
Hiriyaima, M., 470 
Hislop, Rev. S., 684 

Hitopa^sa (see Narayana) ; Assamese version of, 
424; English tran. of, 781; influence on 
Central Asian inscriptions of, 416; Nepali 
tran. of, 701; Newari tran. of, 700; stories 
in Burma of, 763; text in Nepal of, 698; 
works in Ceylon and Java based on, 755, 
770 

Hiuen Tsang, 151, 203, 285, 286, 312, 420, 562, 
706, 708, 709, 710, 711, 730, 731, 732, 733, 
744 

Hobogirin, 208, 748n. 

Hodgson, Brian Houghton, 697 
Hokke sect, 748 
Honaji Bala, 552 

Honnamma, her Hadibadeya-dharma, 516 
Horyuji monastery, ancient Sanskrit manuscripts 
in, and construction of, 744 


Hosso sect, 744 

Hotan, his Immyo-Zuigenki, 744 
Hsiu-yao-ching, 738 

Hubb Khotun (Habba Khotun), 527-28 
Hugo, Victor, 461 
Hultzsch, E., 508, 778 
Humayim Kabir, 456, 469, 470 
Hundraj ‘Dukhayal’, his Sanglta Phul, 593 
Hungchunsa temple, Buddhist scriptures in, 
742 

Huviska, 89n., 778 
Hyangga, Buddhist influence on, 742 
Hyderbux Jatoi, 592 
Hunjong, king, 741 


Ibn Ibrahim Ahazari, 775, 776 
Ibn-i-Jabahir Albattani, 776 
Ibn Khuradadba, 774 
Ibn Nishati, his Phul-ban, 645 
Ibrahim Zauq, 649, 650 

Ibsen, his influence on Malayalam drama, 545; 
Manipuri trans. of his plays, 666, 667; 
Sindhi tran. of his Pillars of Society, 597 
I-chang, 741 
I-ching, 734 
I-hsing, 738 

Ilampuranar, his commentary on Tolkdppiyam, 
611 

Ilahko Adikal, his ^ilappadikdram, 147, 365, 535, 
606n., 607, 608, 611, 614, 619 
Iliad, 54,62 
Imam Bakhsh, 584 

Imam Ghazali, his Kimayi-i-Sadat , its Punjabi 
tran., 583, Sindhi tran., 594 
Imtaz Ali Taj, his Anarkali, 553 
Inamdar, V. M. (‘Triveni’), 519, 520 
Indira Devi, 451 

Indo-Aryan(s), 3, 4, 5, 6, 7, 8, 9, 89, 435 
Indra, 14n„ 18, 29, 30, 38, 44, 68, 107, 131, 137, 
144, 146n., 395, 749, 769 
Inradevi, queen, 412, 757 
Indra-vijaya, 769 
Indukara, his Nighantu, 357 
Insha, his Rani Ketaki-ki Kahani, 648 
Iqbal, 458, 650, 651-52; his Insan-al-Kamil, 652 
Iraiyanar, his Iraiyandr Ahappoml (Kalaoiyal), 
610, Nakkirar’s commentary on it, 611, 614 
Irugappadandadhinatha, his Pfdndrtha-ratna-mdld, 
332 

Isa (Isdodsya) Upanisad, 22, 28, 90; Sankara’s 
commentary on, 382; Santali tran. of, 673 
Islam(ic), 524, 613, 642, 643 
Ismail Muruthi, 651 
Ismail Ursani, his Bad JIasib Thari, 597 
Ismat Chugtai, his Jarem, 654 
Isvara Dasa, his Caitanya Bhdgavata, 566 
Isoara-Gitd, 41 

Isvarakrsna, 374; his Sdrhkhya-kdrikd, 372, 373, 
774 

Isvara Sathhitd, 109n. 

Itivuttaka, 186n., 190, 191, 197 
I-tsing, 314, 354, 730 
Ivolginsky monastery, 729 
Iyengar, Masti Venkatesa (‘Srinivasa’), his 
Cermabasava Ndyaka, Cikavira Rdjendra, 520 


813 



THE CULTURAL HERITAGE OF INDIA 


Jafar Zatal, 646 

Jagadekamalla, his SangUa-cuddmani, 366 
Jagaddhara, his Kusumdnjali, 230; his Smigild- 
sarvasva, 366 

Jagadisa Tarkalafikara, his Dravya-sukli, 375; his 
Xydyddarsa, Sabda-iakti-prakdsikd, 379 
Jagajjyodrinallaj his Hara^Gaun-vivdhay 699; 
his j\dgara-sarvasva-tikd, 364, 700; his Sangita- 
candra 366, 700; his Sanglta-sdra-sangraha, 
367 

Jagannatha, 67, 561, 564n. ; cult, 563 
Jagannatha, his Bhdmim-vildsa) 229; his Prau^a- 
manoramdkuca-mardini, 316; his Rasa- 
gangddhara, 302 
Jagannatha D^a, 564, 565 
Jagannatha Pandita, his Amrta-lahaii, Gangd- 
lahari, Karund-lahari, Lakymi-lahari, Sudhd- 
lakari, 47 

Jagannatha Tarkapancanana, his Viuddainava- 
setu, 87 

Jagatprakasamalla, his Prabhdvati-harana, 699 
Jahangir, emperor, 221, 528 
Jaigisavya, 93 

Jaimini, his Mimdrhsd-Sutra (Jaimini-Sutra), 257, 
371, 379, 380, 386, 774 
Jaiminiya Grhya-Sutra, 34 
Jaiminiya Mahabhdrata, Oriya trail, of, 563; 

source of some early Assamese works, 420 
Jaiminiya Samhitd, 34-35 
Jaina, '5, 111. 158, 160, 163,_169, 175, 361, 371, 
387, 388, 393, 394; Agama, 155, 168; 
Ardha-Magadhi, 202; authors, 174; canon, 
156, 165, 168; Church, 171; community, 
161; cosmology, 159, 169; dialectics, 159; 
dogma, 181 ; dogmatics, 174, 181 ; epistemo- 
logy, 169, 181; ideology, 179; Maharastrl, 
156, 179, 180; monks, 171, 394, 610 
Jainendra Vydkarana (see Pujyapada Devanandin) 
Jainism. 6, 37, 109n., 118, 152, 158, 160, 168, 
178, 608; dogmatical topics of, 181; 

patronage to, 174; principles of, 177 
Jambudvipa-prajdapti, 155, 159 
Jami, 591 ; Sanskrit rendering of his I'usuf- 
^ulaikha [Kathd-kautuka) , 'I’ll, 527n. 
Janabai, 550 
Janaka, 94, 564n. 

Janakinatha Bhattacarya, his Sydya-siddhdnla- 
manjari, 379 

Janakiraman, T., his Mohamul etc., 618, 619 
Janam-sakhis, 579, 582, 583 
Janardana SvamI, 550 

Janna, 511; his Anantandtha Parana, Tasodhara- 
carile, 513 

Jan Nisar Akhtar, 655 

Japan, 205, 740, 742, 743, 744, 745, 746, 747, 
748, 749, 750; Buddhism in, 743; influence 
of Bodhisena in, 746; study of Sanskrit 
Buddhist scriptures in, 743-45 
Japji (see Nanak, Guru) 

Jdtakais), 192, 193, 204, 213, 259n., 273, 278, 
279; Arabic Iran, of 777; influence on 
Christian gospels and parables of, 780; 
influence on Japanese literature of, 747; 
influence on Malaysian folk-tales of, 765; 
Javanese stories with their parallels in, 
770; Mongolian version of, 727; stories in 


Burmese and their influence, 760, 762; Thai 
plays based on, 764; trans. in various 
European languages of, 782 
Jdtakamdld (see Aiya Sura) 

Jata Sirhhanandin, his Vardnga-carita, 218 
Java, 5, 407, 415, 765-71 
Jayabhaya, king, 769 
Jayadatta Suri, his Asva-vaidyaka, 357 
Jayadeva, 406, 440, 498, 540, 566; his Candrd- 
loka, 301; his Gltagovinda, 48, 113, 437, 
699, its Assamese versions, 423, 424, its 
Manipuri tran., 665, its Oriya version, 
566, its text in Nepal, 698; his Rali-mahjari, 
364 

Jayadeva Misra, 376; his Manydloka, 379 
Jayadhavald, 157, 161, 181 
Jayadratha Ydmala, l40 

Jayakantan, his Inippum Karippum etc-, 619; his 
Oru Matikai Kdtakam Pdrkkirdl, Sila ,\e>aii- 
kalil iSda Manitarkaf, 618 
Jaydkhya Sarhhitd, 44, 45, 110 
Jayamati Kuvdrir Gita, 690 
Jayananda, his Caitanya-mangala, 1 14 
Jayahkondan, his Kalingattup-parani, 610 
Jayanta Bhatta, his jVyflya-Iia/iAfl, 378; his Nydya- 
mahjari, 270, 378, 386 

Jayarama Nyayapancanana, his J^yaya-iiddhdnta- 
mdld, 378 

Jayarapamalla, his Pdridava-vijaya-ndtaka, 700 
Jayarasi Bhatta, his Tattvopaplava-sirhha, 387 
Jayasena, his Nrtya-ratnavali , 368 
Jayasenapati (Jayana), his Sangita-ratndvali, 366 
Jayasi (see Malik Mohammed Jayasi) 
Jayasirhha Suri, 289; his Hammira-mada-mardana, 
291; his Jdyaya-sdra-tikd, 378 
Jayasirhha Suri II, his Kumar apdla-bhupdla-carita, 
290 

Jayata, his Mahirdvana-vadha-ndtaka, 700 
Jayatirtha, his Nydya-dipika, 127; his Nydya- 
sudhd-panjikd, Prameya-dipikd, Tativa-prakdsikd, 
127, 384 

Jayavallabha, 174; his Vajjdlaggd, 159, 173 
Jetari, Tibetan tran. of his Bodhiciltotpdda-sanui- 
danavid, 724 

Jethanand, his Kala-Damayanti, 596 
Jethmal Parsram, 599; his Chamra-posh, Purav 
Joti, 596; his Sacal Sarmast, 595 
Jhabvala, Ruth Prawar, 471; her Edmond in 
India, (A) Stranger Climate, etc., 472 
Jigar, 654 
Jigong, 741 

Jimutavahana, 237, 239, 241, 344; his Ddya- 
b/idga, 86, 87 ; his Kdla-viieka, Vyavahdra- 
mdtrkd, 86 

Juiabhadra Ksamasramana, 157, 172; his Jha- 
kalpa, 155 

Jinadasa Mahattara, his JVandi-curni, 172 
Jinasena, 157, 172, 264n., his Harivathsa Parana, 
160; his Mahdpurdna, Pdrsvdbhyudaya-kdma, 
161 

Jinendrabuddhi, his Kdiikd-vivarana-pafijikd, 315 
Jitamitramalla, his Bhdrata-ndtakam, 699; his 
Gopicandra-ndtakam, 700 
Jitendra, king, 766 
Jiun (Onkwo), his Juzen-hogo, 745 
Jiva Gosvamin, 29, 53n., 1 14, 302; his Bhdgavata- 
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sandarbha (Salsandai bha) , 115, 385; his 

Durgama-sangamani, Gopala-birudavali, Gopala- 
campu, Harinamomrta-vyakaram, Madhava- 
tnahoisava, Sankalpa-kalpadruma, 116; his 
Locana-rocani, 116, 302; his Krama-sandarbha, 
Sarva-samvddini , 115; Krsnarcana-dipikd 

attributed to, 116 

Jivaka-cintdmani (see Tiruttakka Devar) 
Jiva-pustaka, (Saka-) Khotanese tran. of, 715 
Jfidna, 43, 44, 91, 93, 102, 104, 192 
Jnana Dasa, 440 

Jndna-prasthdna (see Katyayaniputra) 

Jfidnarnava T antra, 45, 139 
Jnanasambandhar, 102, 608 
Jndnasiddhi, 208 

Jnanasrimitra, Tibetan tran. of his Kdiyakdrana- 
bhdvandiiddhi, 724 

Jnanesvara (Jnanadeva), 7, 117-18, 549; his 
Amrtdnubhava, 550; his Bhdvdrtha-dipikd 
{Jddnesiari) , 550, 551; his influence on 
Narasirhha Mehta, 479n., on Ekanatha, 
551 

Jiidtrdharmakathd, 152, 169 
Jogan, his Shittan-sanmitsu, 745 
Jog, Nana, 557 

John of Damascus, his Barlaam and Josaphat, 780 
Joindu, his Paramappapaydsu, Togasdra, 181 
Jondkt, 427, 428 

Jonaraja, 220, 289; his Dvitiyd Rdjatarangini, 288 
Joshi, Gaurishankar Govardhanram (‘Dhuma- 
ketu’), 488 

Joshi, Umashankar, 485, 486, 488 
Joshi, Vaman Malhar, his Rdgini, Susilecd Deia, 
555 

Jote, 594n. 

Joyce, James, his Ulysses, 472 
Ju, Lakshman, his Pfala-Damayanti, 53 1 
Junagarh rock inscription, 397-98, 401 
Jung, Carl Gustave, 429 

Kabir, 117, 491, 492, 526, 580; his Bijaka, 493; 
influence on Sindhi literature of, 592; 
songs in Adi Grantha of, 494 
Kaccayana, 318, 761; his Susandhikappa, 201 
Kacciyappa Sivacaryar, his Kanda Purdnam, 147, 
611-12; his Tanikaip Purdnam, 612 
Kachari, 667 
Kachhi, 588 
Kddambari (see Sana) 

Kadamkali (see Bezbarua, Lakshminath) 
Kadphises II, 778 
Kaetaesa temple, 742 

Kahanu Oasa, his Rdma-rasdnirta-sindliu, 566 
Kaifi Azmi, 654 
Kaikeyi Apabhrarhsa, 579 
Kailasam, T. P., 470, 473, 521 
Kdinarol, 663 
Kaiyata, his Pradipa, 314 
K’ai-yuan-chan-ching, 737 
Kdkacandesvari-mata Tantra, 350 
Kakati, Banikanta, his Purani Asamiyd Sdhitya. 
433 

Kakavins (Javanese poems in Sanskrit metres), 
766, 768-69 

Kakuda Katyayana, 387 
Kdlacakra-ganita, Tibetan tran. of, 725 


Kdlacakra Tantra, Tibetan tran. of, 724 
Kalacakrayana, 207, 208, 735 
Kajameghappulavar, his Tiriwdnaikkd-uld, 6 1 1 
Kalamukhas, 97, 625n. 

Kalanos, 779 

Kalapacandra, his Rddhd-canta, 423 
Kalelkar, Kaka, 487 
Kalelkar, N. G., 559 

Kalhana, 283, 287, 314, 318; his Ardhandrisvara- 
stotra. 47, 95; his Rdjatarangini, 147, 216, 220, 
288, '524, 526n., 527n. 

Kali (Kalika), 131, 132, 133, 134, 135, 136, 
137, 138 

Kalidasa, 6, 95, 125, 167, 172, 179, 192. 212, 
217, 251, 263, 295, 401, 403, 409, 419n., 
443, 486, 523, 535, 538, 571, 722, 759; 
contrasted with Bhayabhuti, 247-48; his 
Abhijndna-Sakuntala (Sakuntald), 5, 94n., 

233, 234, 237-38, 243, 244-45, 363, 754, 
its tran. in English and German, 781-82, 
in Hindi, 501, in Kannada, 517, in Mala- 
yalam, 542, in Sindhi, 594, in Tamil, 
619, in Telugu, 628, 636; his Kumdra- 
sambhava, 46, 94, 134, 146, 214, 215, 368, 
41 1, 768; his Mdlavikdgnimitra, 213, 242; his 
Mejhaduta, 5, 94n., 146, 161, 213, 214, 216, 
227, 228, 265n., 352. 357, 362, 400, 538, 
754, 756, its tran. in Sindhi, 593, in Tibetan, 
722, 725; his Raghiwathsa, 5, 46, 94n., 112, 
134, 214, 215, 216, 356, 361, 362, 368, 399, 
410, 41 1, 609, 754, 768; his Rlusarhhdra, 214, 
227, 400, its tran. in English, 781; his 
Vikramorvasiya, 147n., 166, 177, 243, 727, 
its tran. in Malayalam, 542; Manipun 
trans. of some works of, 666 
Kdlikd Purdna, 133, 347, 419n. 
Kdli-kula-kramdrcand, 135 
Kalinga, 167, 185, 198, 391, 393, 394, 561, 
562n., 610, 725 

Kalihgaraya Surya, his Suktiratnahdra, 232 
Kalita, Dandinath, his Agni-pariksd_, 430; his 
Bahmupi, 429; his Candrandtha Sarmd, 434; 
his Gana-viplava etc., 431 
Kdlt Tantra, 135 
Kalitlogai, 603, 604 
Kdlt-i'ildsa Tantra, 135, 138 
Kali Tdmala, 135 
Kalladanar, his Kallddam, 610 
Kallata, 99; his vrtti on Spanda-Sulia, 98 
Kalmyk(.s), 728, 729 
Kdloltara, 135 

Kalpand-manditikd (see Kumaralata) 

Kalpa-Sdtra, 155, 156, 157 
Kalpa-Sutra(s), of Vedic litcialuic.'^30, 31, 34, 
76, 77n., 80, 255, 256 
Kalpdvatamsikd, 155 

Kalyanamalladeva, his Ananga-ranga, 364 
Kalyanamitra, Tibetan tran. of his Vinaya- 
prasna-kdrikd, 723 

Kalyanasundaram, Tiru. \'i. (‘Tiru. V'i. Ka.’), 
622, 622n.; his Manila Vdzhkkaiyum Gandhi 
Adikaliim, Murugan Allatu Azhagu, Pennin 
Perumai, Tamizhccolai, Ulloli, 620; his 
Podumai Vettal, 6 1 5 ; his Vdzhkkaik-ktcrippukkal, 
621 ■ _ 

Kalyani inscription, 762 
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Kalyaniya, his Telakaldhagdthd, 200, 753 
Kdmadhenu, of Gopendra Tripurahara (Tippa 
BhupSla), 262n., 297; of Vopadeva, 320; 
of Subhuticandra, 330 (sec Amarakosa) 
Kdmakald-vUdsa, 45, 137 

Kamaldkdnta (see Chatterjee, Banklm Chandra) 
Kamalakara Bhatta, his Nirnaya-sindhu, 87 
Kamalasila, 386; Tibetan tran. of his Madhya- 
makdlafikdra commentary, 724; Tibetan 
tran. of his Saptasatikd commentary, 723 
Kamandaka, 343; his Nitisdra {Kdmandakiya or 
Kdmandakiya Nitisdra), 226, 277, 342, 343, 
344, 767 

Kamandaka Rdjaniti, 767 
Kdmandaki, 201 

Kdma-Totna, of Nityanatha, 364 
Kamarupa, 402, 419, 420 
Kdmasutra (see Vatsyayana) 

Kdmdyani (see Prasad, Jayashankar) 

Kamban, contemporaries of, 610; his Kamba 
Rdmdyanam {Rdmakdtai), 473n., 609-10, 

610n.; his period, 609n.; his style, 609-10 
Kamesvara Kavi, his Dhenumdhdtmyamu, 632 
Kdmesvari Tantra, 135 
Kdmika Agama, 42, 42n., 43,j91, 147 
Kamo-no Chomei, 749 
Karhsari Kayastha, 423 
Kathsanarayana, king, 701 
Kanada, 374, 374n., 375n., 758; his Vaiseftka- 
Sutra, 374, 375 

Kanada, his j\ddi-vijildna, 355 
Kanakadasa, 515; his Hari-bhakli-sdra, Mohana- 
tarangirfi, 127 

Kanakamara, his Karakandacariu, 162, 178 
Kanakasubburatnam ('Bharatidasan’), his Azha- 

1 ... I, : • • V/.". •. 

a-. .V.--;, I‘ 

Cdral, Tamizh-iyakkam, 615-16; his Cera- 
tdndavam, Patitta Penkal, PUirdndaiydr, 619; 
his conception of ideal home and maxims 
for the young, 615-16; his love for Nature, 
615; his successors, 616 

Kancipuram (Kanjivaram or KaiicI), 44, 124, 
200, 625n., 760 

Kanda literature in Old Javanese, 766, 768 
Kandukuru Rudra Kavi, his Nirankusopdkhyd- 
namu, 630; his Sugriva-vijayamu, 631 
Kanekar, Anant, 556, 558; his Cdndrdt. 553 
Kaniska (1), king, 234, 405, 712, 713, 716, 778 
Kanjur, 208, 72 In., 729 
Kankanti Paparaju, 633 
Kdn-khovd, 423 

‘Kannadasan’, his Aldnkani, 616 
Kannan-pdttu (see Bharati, Subrahmanya) 
Kannappar, 102 

Kdnva Bxhadnranyaka Upanisad, 29 
Kdnva version of Satapatha Brdhmana, 21, 22, 24, 
29 

Kapalika(s), 90, 95, 97, 134, 625 
Kapila, 260, 758; SdrhkhyaSutra attributed to, 
372, 373 

Kdpila Purdna, 40 

Kapilar, his poems'in Kalittogai, 604; his Kurin- 
cippdttu, 604, 605 
Karaka, D. F., 469, 470 


Kdraka-soAgyaha, 768 
K dr ana Agama, 43, 91, 147 
Kdrarjda-nydha, Tibetan tran. of, 720 
Karbala, 648 

Karittundu (see Varadarajan, M.) 

Karma,'41, 68, 91, 92, 125, 153, 157, 158, 172, 
181, 191, 204, 285 
Karmaslava, 158 

Karmavdcand, manuscript in Central Asia of, 
712 

Karma-vibhdgaya, 755 
Karmavibhahga, Kuchean tran. of, 715 
Karmavipdka, 1 58 
Karnad, Girish, his Taydti, 522 
Karpuramanjari (see Rajasekhara) 

Kartabhajas, 437 

Karttikeva (Kumara/Muruga/Skanda/Subrah- 
manya), 92, 93, 137, 141, 144, 145, 146, 
147, 148, 149, 317, 352, 359 
Karve, D. K., 559 
Karve, Iravati, 558, 559 
Kasdya-prdbhrta, 170, 171 
Kashgarh, 704, 708, 710 

Kashmir, 17, 43, 44, 47, 93, 136, 180, 280, 236, 
287, 288, 289, 703, 710 

Kdsikd {-vrtti), of Jayaditya and Vamana, 315, 
412, 759, 762; of Sucarita Misra, 330; 
-vivarana-pailjikd, of Jinendrabuddhi, 315 
Kasinatha, his Ankar Aryd, 426 
Kasirama Dasa, Pdndava-vijaya ascribed to, 439 
Kasmiraka Sadananda Yati, his Advaita-brahma- 
siddhi, 383, 386, 388 
Kassapa, his Andgatavamm, 200 
Kasyapa Matahga, 730 
Kdsyapa Sarhhitd, 44, 143, 353-54, 369, 740 
Kdsyapa-silpa-sdstra, 369 

Katantra (Kaumara/Kalapaka) school, 317-18, 
714, 762 

Katantra Vydkarana (see Sarvavarman); manu- 
script in Central Asia of, 711; Pali tran. of, 
761; Tibetan tran. of, 722; -vrtti (see 
Durgasirhha) 

Kathd-guru-carita, 426 
Kanaka Gfhya-Sutra, 34 
Kdthaka Sarhhitd, 21 
Kdthaka Srauta-Sdtra, 32 
Kathdsarit-sdgara (see Somadeva) 

Kalha (Kdthaka) Upanisad, 28, 107, 382, 386 
Kathdvatthu, 194 

Kdtlya (Pdraskara'Vdjasanrya) Grhya-Sutra, 34 
Katyayana, 84 ; his Kdtydyana-Smrti-sdroddhdra, 85 
Katyayana (Vararuci), 182, 314, 318, 341; 
his Kanthdbharana (Vdraruca-kdvya), 211; his 
vdrttikas on Aslddhydyi, 313 
Katyayana Sraula-Sutra, 32 

Katyayaniputra, his Jhdna-prasthdna, 203, its 
Chinese tran., 733 
Kaul, Iswar, 530 
Kaul, Jialal, 534 

Kaul, Nandalal, his Prahldda Bhagat, Rdmun Rdj, 
etc., 533 

Kaumdra Sarhhitd, 146 

Kaundabhatta, 317; his Vaiydkarana-bhusatra, 316 
Kaundinya, his Pahcdrtha-bhdsya, 98 
Kausika-Sutra, 33, 35 
Kamitaka Grhya-Sutra, 33 
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Kauiitaki {Sdnkhayana) Aranjaka, 26, 30 
Kaujitaki {Sdrikhdyana) Brdhmana, 23, 24, 29, 90 
Kausitaki Upanisad, 26, 29 
Kauthuma GjrhyaSutra, 35 

Kautilya (Canakya/Visnugupta), 6, 146, 251, 
261, 284, 700; his Arthasdstra, 37, 55n., 
64, 294, 336-40, 341, 342, 343, 346, 349, 
372, 386, 695, its Malayalam adaptadon, 
541; Tibetan tran. of the Niti text as- 
cribed to, 722 
Kavicandra Dt’ija, 423 
Kaviraja, his Rdghava-pdndaviya, 2 1 9 
Kavirdjamdrga, 508 

Kaviraja Suryavipra, his Siydt-gosdin, 424 
Kaviraja Yati, his Sdmkhya-iattva-pradipa, 373 
Kaviraj, Gangadhar, 355; his Jalpa-kalpataru, 
353; his Jk^ddi-pariksd, 356 
Kdvyddaria (see Dandin) 

Kdvydlmikdra (see Bhamaha) 

Kdvya-mimdmsd (see Rajasekhara) 

Kdvydnuiasana, of Hemacandra, of Vagbhata II, 
301 

Kazi Kazan, 591 

Kazi Nazrul Islam, his Agnivitid, Dolancdnpd, 
Puver Hdoyd, etc., 455; Sindhi trans. of his 
poems, 593 
Keats, 460 

Kedara Bhafla, his Vftta-iatndkara, 183, 754 
Kelkar, N. C., 557, 558 
Kemmu, Motilal, 534 

Kempis, Thomas A, Sindlii tran. of his (The) 
Imitation oj Christ, 595 
Kena Upanisad, 28, 131, 382 
Kesava, his Kalpadrukofa, 334 
Kesava, 178; his PIdndrthdrriava-sanksepa, 332 
Kesava Bhatfa, his .\ydya-candrikd, 377; his 
Sdmkhya-tattia-pradipikd, 373 
Kesava (Kasmiri) Bhat;a, his Tattia-prakdsikd, 
384; his Veddnta-kaustubha-prabhd, 126, 
384 

Kesavadasa, 498, 499; his Kavi-piiyd, Rasika- 
priyd, 498 ; his Rdma-candrikd, 495 
Kesavadasa, his Siddhdnta-Sutra, 549 
Kesava Dev, P., 544 
Kesava Misra, fus Alankdra-sekhara, 302 
Kesava Misra, his Tarka-bhdsd, 378 
Kesiraja, 511, 513; his Sabda-mani-darpana, 514 
Ketakadasa, his Manasd-mangala, 438 
Khabardar, Ardeshir Faramji, 485; his bio- 
graphy of Behramji M. Malabari, 487 ; his 
Kdvya-rasikd, Prakdsikd, etc., 485n. 
Khadilkar, K. P., his Kicaka-vadha, 557 
Khddira Gfhya-Sutra, 34 

Khagendra-mani-darpana, of Mahgaraja I, j14 
Khalid, 775 ' 

Khalifa Gul Mohammed (‘Gul’), 592, 593 
Khambd- Thoibi Seireng, 663, 666 
Khandadeva, his Bhdtta-dipikd, Bhdtta-kaustiibha, 
Bhdtta-rahasya, 380 

Khandekar, Vishnu (V.) Sakharam (S.), 556, 
558, 560; his Kraunca-vadha, Utkd, Taydti, 
555; Tamil trans. of his novels, 618 
Khanolkar, C. T., 556, 557 
Kharavela, king, 164, 167, 393, 394, 561 
Khare, Vasudeo Sastri, 557 
Khari-boli, 489, 491, 500, 501, 502 


Kharosthi script, 391, 393, 704, 70o, 706, 709, 
717; inscriptions in, 416, 704, 706, 714, 778 
Khasi, 671; literature, 674-76 
Khusru Anushirwan, 775, 777 
Khema, his Khema-pakarana, 752 
Kher, B. D., 555, 559 

Kherwal-vamsa Dhararn-puthi (see Tudu, Ramdas 
Majhi) 

Khialdas ‘Fani’, 593 

Khilnani, Kauromal Chandanmal, his Pako 
Paha and other works, 594 
Khotan, 393, 703, 704, 705, 706, 708, 709, 710, 
712,716,717 

Khri-sroh-lde-btsan, king, 723 
Khrisfopanisad, 27 

Khuddaka Nikdya, 188, 189, 197, 203, 278 
Khuddakapdtha, 190, 204n. 

Khuddakasikkhd, 200 
Khumdn-rdso, 490 

Kidmgs (Javanese ballads), 766, 770 
Kim Manchung, 743 
Kim Si Sup, his Kumo Sinhwa, 742 
Kirarm Agama, 43, 91 

Kirandvali (see Udayana) ; -bhdskara, of Pad- 
manabha Misra, 376; -prakdsa, of Vardha- 
manopadhyaya, 375, 376 
Kirdtdrjuniya (see Bharavi) 

Kirloskar, Balwant Pandurang, hts Rdma-rdjya- 
viyoga, Saubhadra, etc., 556-57 
h'irtana-ghosd (see Sankara Deva) 

Kishinchand (‘Bewas’), 599; his Gahgd Jun 
Lahrun, Samundi Sipun, Shirin Shair, 593 
Kishnani, Dewandas (‘Azad’), 593 
Kitab Bilawhar wa Tudasaf, 11 A 
Kitabul Hind (see Alberuni) 

Knowles, J. H. (Rev.), 685, 688 
Kobo (Kukai), his Bonji-shittanjimo-narabi-ni- 
shaku-gi, 746 
Kofukuji temple, 744 
Koguryo, 740 

Kohala, 296, 365; his Tdlddhydya, 367 
Kojiki, 745 

KokanadaSutra, manuscript in Central Asia of, 
712 

Komyo, empress, 745 

Koneti Diksita Candra, his Vijayardghava-kalyd- 
namu, 631 

Konjaku-manogatari, 747 
‘Konkuvelir’, his Periinkathai, 608 
Korea, 743; Buddhism in, 740-41; publication 
of Buddhist scriptures in, 741-42 
Kosambi, Dharmanand, 559 
Kottarakkara Tampuran, his Rdmandtiam, 540 
Kottayattu Tampuran, his Kdlakeya-vaddham, 
Kalydna-saugandhikam, etc., 540 
Kovur, E. M., 544, 545 

Kramadisvara, his^Sarhksipta-sdra [Jaumdra), 319 
Kripalini, .'Vcharya, 475 

Krishnamurthi, R. (‘Kalki’), 620; his Alaiyosai, 
617, (il8;his Pdrttipan Kanavu etc., 617 
Krishna Pillai, Ghangampuzha, his Ramanan, 
543 

Krishna Pillai, N., his Bhagna-bhavanam, Kanyaka, 
546 

Krishna Sastri, Devulapalli, 640; his Kxsna- 
paksam, 637 
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Kiishna Sharma, S., his Kuladipakaru, Paiicavati, 
etc., 522 

Kfspa-caritra (see Chatterjee, Bankim Chandra) 
Krsnadasa, 496 

Krsnadasa Kaviraja, his Caitanja-cmitdmjta, 114, 
441, its Manipuri tran., 666 
Krsnadasa Sarvabhauma, his Akhydla-didhiti- 
prasSriril, Kanvada-tippana, 379 
Krsnadevaraya, 367, 630, 632; his Amtikla- 
mdlyada, 629 

Krsnadhvari, his j\aisadha-pdrijdtiyamu, 631 
Krsna-gSthd, 128, 536, 539 
Krsipardsara, 363 

Krsna 4, 6, 7, 38, 39, 44, 46, 47, 48, 57, 58, 
59, 62n., 68, 69, 70, 92, 94, 95, 108, 109, 
no, 111, 113, 114, 115, 116, 117, 118, 122, 
125, 126, 128, 129, 133, 143, 160, 168, 181, 
267, 401, 405, 422, 423, 433, 437, 438, 440, 
445, 479, 482, 492, 494, 495, 496, 498, 
499, 531, 539, 549, 550n., 563, 565, 567, 
568, 609, 615, 631, 664, 666, 683, 769 
Krsnalilasuka Muni, his Purujakara, 317, 319; 
Siricirndhakavvarh, 181 

Krsnamacarya, his Sirhhagiri Xarahari Vacana- 
mulu, 627 

Krsna Misra, his Prabodha-candrodaya, 150, 252, 
386, Assamese work based on it, 424, its 
Telugu version, 628 
Kisnananda, his Sali^dayananda, 218 
Krp^dntaka, 769 

Krsnarama Dasa, his Kdlika-maiigala etc., 439 
Kfsia Tajur-Veda, 19, 20, 21, 23, 27, 28, 29, 30, 
32, 34, 36, 90 

Ki^na Yajvan, his Mimdmsd-paribkd^d, 380 
Kfftfopanisad, 108 

Krttivasa, his Sri Rdnia-pdncdli, 438, its adaptation 
in Manipuri, 664 
Ksemakarna, his Rdga-mdld, 366 
Ksemananda, his Sdmkhya-tattca-vhecana, 373 
Ksemaraja, his Netra-uddyota, Para-pravesikd, 
Pratyabhijnd-hrdaya, Siva-siitra-vjUi, Spanda- 
nirnaya, Spanda-sandoha, Stava-cintdmam-fikd, 
Tattva-sandoha, Utpala-stotrdvali-tikd, Vijndna- 
bhairava-uddyota, 99; his Siva-sutra-vimarsini, 
Svacchanda-uddyota, 98, 99 
Ksemendra, 299; his Aucitya-vicdra-carcd, Kavi- 
kanthdbharam, 300; his Avaddna-kalpalald, 
204, 727 ; his Bjhat-kalhd-mahjari, 260, 280; his 
Cdrucaryd, Caturvarga-sangraha, Darpadalana, 
Desopadesa, Kald-vildsa, Narmamdld, Samaya- 
mdtfkd, Sevya-sevakopadeia, 226 ; his Dasdvatdra- 
carila, 217; his Nrpdvali, 288 
Ksemisvara, 269; his Canda-kausika, 252 
Kshirsagar, S. K., 559 

Ksirasvamin, 328; his Amarakofodghdiana, 330 

K\udrakdgama, 203 

Kuar Rasalu, legend of, 689 

Kublai Khan, 726 

Kucha, 703, 704, 707, 708, 710, 711, 712, 713, 
714, 715 716, 717, 721, 721n. 

Kucimanci Jagga Kavi, 633 
Kucimahci Timma Kavi, 633 
Kudalur Kizhar, compiler of Ainkurimuru, 604 
hiidumba-iilakku (see Kanakasubburatnam) 
Kuki-chin, 661 

Kulamani Gupta, his Mdtangi-krama, 138 


Kula-malc, 139 

Kulandai, Pulavar, his Rdvana-kdviyam, 616 
Kuldrmva Tantra, 45, 139 
Kulasekhara, his Akarya-maiijari, 224; his 
Mukunda-mdld, 47, 128 
Kulkarni, G. A., 526 

Kulluka Bhatta, 83; his commentary on Alanu 
Smiti, 344 

Kumara, his Kdrttikeydnupreksd {Kattigeydmip- 
pekkhd), 158, 181 

Kumaradasa, hh Janaki-haraifa, 216, 753 
Kumaraguruparar, his Kandar-kalivenbd etc., 612 
Kum^ajiva, 712, 713, 715, 721n., 731, 734 
Kumaralata (Kumaralabdha), 714; his Kalpand- 
nianditikd, 213, 713 
Kumarapala, 177, 180, 289, 290, 291 
Kuntdrasambhava (see Kalidasa) 

Kumaraswami, T. N., 618 
Kumdra Tantra, 147, 148; (see also Ravana) 
Kumara Vyasa (Naranappa), his Karndtaka- 
Shdrata-kathd-manjari {^Kumdra Vydsa Bhdrata 
or Gadugina), 514 

Kumarila BhaRa, 214, 625; his Bfhat-tikd, 
Madhyaina-tikd, Tup-tikd, 380; his Sloka- 
vdrltika, Tantra-vdrttika, 379, 380 
Kumar, Jainendra, his Kalydrii, Tydgapalia, 
Vdtdyana, etc., 505 
Kumbhanadasa, 496n. 

Kummari MoUa, her Rdmdyanamu, 630 
Kumudendu, his [Kumudendu) Rdmdyaiia, 514 
Kuiican Nambiar, 541 

Kundakundacarya, his Niyamasdra, Pancdstikdya, 
Pravacanasdra, Samayasdra, etc., 158, 172 
Kundalakesi, 607, 608 
Kunjiraman Nair, P., 543 
Kuntaka (Kuntala), his Vakrokti-jivita, 300 
Kuresa, 121; his commentary on Diiya 
Piabandham, 126; his stavas, 122 
Kurincippdttu (see Kapilar) 

Kurma Purdria, 40, 41, 65, 66, 92, 111, 133, 145, 
149, 363; Tamil adaptation of, 611 
Kurram inscription, 393, 706 
Kuruksetra, battle of, 570, 590 
Kurundi-atthakalhd, 197 
Kuruntogai, 603, 604 
Kurup, R. S., 544, 545, 546 
Kma Jdtaka, 755 

Kutila script, 696, 702; its influence on Tibetan 
alphabet, 720 

Kuttanad, 546; his Taptabdspam, 545 

Kuttikrishnan, P. C., 544 

Kutub Shah, 592 

Kutuban, 424; his Mfgdvali, 197 

Kyaswa, his Parainattliabindu, Saddabtiidu, 761 

Kyumik, 741 

La Fontaine, 781 
Laghu-ratna-pariksd, 358 
Laila-AIajnun (see Mahmud Ganii) 
Lakshmikantara, Balijepalli, 637 ; his Hariscandra, 
639 

Lakshminarayanappa, Nandalike, his Adbhula- 
Rdmdyana, Sri Rdma-Pattdbhiseka, etc., 516 
Lakshminarayana, Unnava, his Mdlapatli, 638 
Laksmana, character in Rdmdyana, 50, 51, 122, 
160, 246, 248, 461, 563, 680, 687 
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Laksmana Bhatta, 136; his Tdrd-PraMpa, 135 
Laksmanagani, his Supdsamhacaria, 161 
Laksmanakavi, his Tuddha-kdt^da, 267 
Laksmanasena, king, 87, 291, 362, 406, 437 
Lakmi, 66, 69, 120, 122, 123, 138. 173, 749 
Laksmidhara, 136; his Lalitd-sahasranama-stolra, 
137 

Laksmidhara (Bhatta Laksmidhara), his Krtya 
{Smjti)-kalpataru, 86, 344, 345 
Laksminarayana, his Sangita-suryodaya, 366-67 
Laksmi Tantra, 123n., 137 

Lalchand Amardinomal, his Kishni-jo-Kaskt, 
Simharo Sacal, 596; his Umar Alarui, 596, 
597 

Lai Dasa, his Bhaktamala, 441 
Lolita Agama, 43, 91 

Lalitavistara, 111, 146, 205, 212, 263n., 295, 
373; text in Mongoha of, 726 
Lai, Jagamohan, his Bdbdji, 573 
Lalla, 369; his Laghu-vasistha-siddhdnta, Sisyadlii- 
vfddhi Tantra, Vrddha-vdsistha-siddhdnta, 360 
Lalla Didi (Lall Ded), 512, 525, 526, 528, 531 
Lai, Lalluji, his Prema-sdgara, 501 
Lai, P., his {The) Concept of an Indian Literature, 
474; {The) Parrot’s Death, 472 
Lain Bhatta, his Anubhdsya-nigudhdrtha-dipikd, 385 
Lahkdvatdra-Sutra, 205, 733; manuscript in 
Central Asia of, 716 

Laos, influence of Indian literature in, 764 
Ldtydyana Srauta-Sutra, 32 

Laugaksi Bh^kara, his Artha-saiigraha, 380; his 
Tarka-kaumudi, 376 
Laugaksi Cfhya-SiUra, 34 
Ldcanyavati (see Upendra Bhanja) 

LebedeflF, (Serasim, 443 
Lepcha, 668-69 

(TTif) Life Divine (see Aurobindo, Sri) 

Light of Asia (see Arnold, Edwin) 

Lilasuka, his {Sri) Krs^a-karrtdmfta, 48, 128 
Lildtilakam, 537, 538 
Liiiga, 89, 94, 99, 100, 101 

Lingabhatta, Amarakosa-padaviijti attributed to, 
332 

Lingdnusdsanas, 320 
Linga Parana, 40, 66, 92, 143 
Locana Dasa, 440; his Caitanya-mangala, 114, 
441 

Lokayata, 371, 372, 385, 386, 387, 388, 625n. 

Lokdyata-idstra, 387 

Lolimbaraja, his Vaidya-jivatui, 355 

Lollata, 296, 299 

Lopamudra, 136 

Lo-yang, Prakrit insciiption in, 704, 706, 73b 

Lushai (Mizo), 667 

Lu Thai, his Traibhumikathd, 763 

Alddala Padji, 562n. 

Madana, his Ananda-sanjivana, 366 
Madanapala, his Madana-vinoda-nighantu {Madana- 
vinoda), 333, 357, its Newari tran., 700 
Madayagari Mallana, his Rdjasekhara-caritramii, 
629 

Madhava (Madhavacarya), 77n., 85; his Jfydya- 
mdld-vistara, 380; his Sarva-darsana-sangraha, 
91, 97, 98, 350, 376, 386, 388 
hladhavabhatta, his Sangita-dipikd, 366 


Madhavadeva, his Nydya-sdra, 378 
Madhava Deva, 421, 424, 425; his Arjuna- 
bhailjana, Bhojana-vihdra, Cordhard, Pimpard- 
guemd, 422; his Afdma-ghosd {Hdjdri-ghosd), 
117, 422; his tran. of Bhakti-ratndvali, 422 
Madhava Kandali, 423; his tran. of Rdmdyana, 
421 

Madhavakara, 357; his Rugoiniscaya {Jliddna), 
354, its Arabic tran. 354, 775 
Madhavanandanatha, his Saubhdgya-kalpa- 
driana, 137 

Madhava Panikkar, 537 

Madhava Srigramakara, his Sdmudrika-cintdmani, 
362 

Madhura, his Dharmandtha Pur dm, 514 
Madhusudana Sarasvati, his Advaita-ratna-rak- 
sana, Advaita-siddhi, Atmabodha-tikd, Gitd- 
gudhdrtha-dipikd, Nirvdna-dasaka-tlkd, Pra- 
sthdna-bheda, Vedastuti-tikd, 383; his Bhakti- 
rasdyam, 116 

Madhusudana Thakkura, his Aloka-kantakod- 
dhdra, 379 

Madhva (Madhvacarya), his Bhdgavata-tdtparya- 
nirnaya, Gitd-tdtparya-nirnaya, Mahdbhdrata- 
tdtparya-nirnaya, 126; his Brahma-Sutra-bhdsya, 
Gitd-bhdsya, 126, 384; his Brahma-Sutrdnu- 
bhdsya (Anubhdsya ) , Brahma-SStrdnuvydkhydna 
{Anuvydkhydm) , 127, 384; his Dvddasa- 

stofra, 127, 230; his Krama-nirmya, Mdyd- 
vdda-khandana, Tattva-viveka, Upddhi-kharjdana, 
384; his Kfsndmrta-mahdriuva, Narasithha- 
nakha-stotra, Saddcdra-smrti, Taitva-sankhydna, 
Tattvoddyota, Tamaka-bhdrata, 127 
Madhyamdgama, 202 
Mddhyamika-kdrikd (see Nagarjuna) 

Madhyamika school, 734 
Alddkyandina Samhitd, 22 
Alddhyandina Satapatha Brdhmana, 24 
Madkholkar, Gajanan Tryambak, his Candana- 
vadi etc., 555 

Aladuraikkdnci (sec Mahgudi Marudanar) 
Magadha, 68, 155, 160, 16_8, 171, 185, 394, 405 
Magha, 222. 262, 402; his Sisupdla-oadha, 46, 216, 
217, 35'6, 361, 362, 368 

Alahdbhdrata, 4, 5, 6, 38, 39, 40, 41, 49-52, 
55-59, 63, 64, 91, 107n., 110, 126, 

160, 216, 217, 219, 241, 251, 252, 259, 
273, 278, 283, 285, 294, 336, 341-42, 
349, 353, 419n., 445, 451, 535, 590, 
627, 680, 698, 699, 700, 767, 771, 777; 
account of the Pahearatra doctrine in, 108, 
109; account of Siva in, 89n., 93-94; 
.Mberuni’s knowledge of, 774; Assamese 
version of, 421, 423; Bengali versions of, 
439, 452; English adaptation/tran. of, 
462, 473; influence on Pancatantra of, 274; 
influence on Visnu-Suirti of, 111-12; Katmada 
versions of, 509,510, 514, 521; Kashmiri 
version of, 53 1 ; knowledge in Greece of, 
780; Malayalam version of, 542; Malaysian 
shadow plays based on, 765; Malay version 
of, 765; Manipuri trans. of, 664, 666; 
Marathi adaptation of the stories from, 
.551, 552; material of Vaisnavism in, 110; 
Old Javanese versions of, 765, 768-69; 
Oriya versions of, 563, 564, 565, 566, 569; 
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Persian tian. of, 527n., 774; popularity in 
Campa of, 759, in Kambuja of, 758; 
reference to Carvaka philosophy in, 386, 
to Ganesa in, 142n., to Karttikeya in, 144n., 
145, 146n., to Sariikhya philosophy in, 372, 
to Surya in, 148-49, to Yogic practices in, 
373; relationship of Ramdyam with, 60-62; 
Sindhi works based on the stories of, 591n., 
596; source of history of cult and worship 
of Sakti, 133; Tamil trans.of, 128, 61 1, 614; 
Tamil works based on, 615, 620; Telugu 
tran. of, 624, 625-27, 633; theme of 
Kiratarjunija from, 216, of Siiupdla-vndha 
from, 217 

Mahabhdsya (see Patanjali) 

-Mahagoi'inda-Sutta, 188, 204n. 

Mahajan, Govind \’iththal, 532 
Mahajaii, 764 

Mahakaccana, J\'etti-pakaram ascribed to, 195, 
196, 197, 201; his Petakopadesa, 195, 196 
Mahdkala Sarhhita, 135 
Mahakassapa, 184 

Mahakausthila, his Safigitipmjdya, 203, its Chi- 
nese tran,, 733, its manuscript in Central 
Asia, 712, 718 

Mahaksapanaka, his Anekm tha-dlwaiii-manjati, 
328, 329 

Mahdmdyun (-vidydrdjni), 145; text in Central 
Asia of, 712, 718 

Mahanama, his Alahdiamsa, 185, 198, 752 
Mahanama, king, 752 
Mahdndrdyana Upanisad, 27, 28, 72n., 107 
Mahdnila Tantra. 135 
Mahdnbvdna Taiilia, 45, 139, 143 
Mahanta, Mitradev, 430 
Mahanubhava sect, 549, 550n., 558 
Alahdpaccan-atjhakathd, 197 
Mahdparinibbdna-Suttanta, 184, 188,201,202,265n. 
Mafidparinindna-Siitra, 746; text in Central ,\sia 
of, 712; Tibetan trail, of, 722 
Mahapatra, Godavarish, 575; his Kanld O 
Phtda, 573 

Mahapatra, Nityaiianda, 575, 576_ 

Mahapatra, Sitakanta, 574; his Sabdiira Akdia, 
575 

diahdprajhdpdramitd. manuscript in Cential Asia 
of, 716 

Mahdpurdna, 161, 510 
Mahdratnakuta-Sutra, 733 

Alahasannipata-Sidra, 714; manuscript in Central 
Asia of, 716 

Alahatab, Haiekruslma, 570, 577; his Pratibhd, 
575 

Maltdvaddna-Sutra, fragments in Cential /\sia of 
712 

Alahdvagga, 187, 188, 203 
Adahdvairocana-Sutra, Chinese version of, 733 
diahdvarhsa (see Mahanama; 

.Mahdvastu, 203, 212, 270 
Mahavira, 132, 154, 156. 157, 17>9, 160. 161, 
164, 168, 169, 171, 180. 387 
Mahaviracarya (Mahavira), his Ganita-sdt a-tan- 
graha, 361. 776. its Telugu tran., 626 
Mahayana, 185, 205, 206, 207, 706. 721, 731, 
733, 735, 744; Sutras in Central ,\sia, 
710, 712, in China, 731, in Nepal, 697 


Mahdydna-iraddhotpdda-sdstra, Chinese version of, 
734 

Mahendravikrama \'arman, his Mattavildsa- 
prahasana, 95 

Mahesvara, 332; his Aniarakosa-viveka, 331; his 
Vih'aprakdsa-kosa, 262n. 

Mahesvarananda, his Mahdrtha-manjari, 99, 525; 
his Parimala. 99 

Mahesvara Sukthahkara, his Sisu-bodhini, 332 
Mahesvara Suri, his Paiicami-kahd, 162, 176 
Mdhesvara-Sutray, 97 
Mahicandra, his Sdntindhacariu, 161 
Mahimabhatta, 301 ; his Vyakti-viveka. 300 
Mahinda, 185, 198, 751, 752 
Mahindra Bhata, his Lild-caritra, 549 
Mahipa, his Anekdrtha-tilaka, 332 
Mahmud Garni, 530; his Laila-Majmm, Shirin- 
Khusro, Tusuf-Aplaikha, 530-31 
Maimansimha-gitikd, 691 
Maitra, Rabindranath, 452 
Maitrdyani Samhitd, 90, 144 
Mailrdyani Upanisad, 29 

Maitreva, works in translation in Siberia of, 
729 

Maitreya, Akshay Kumar, his Mirkasim. Simjud- 
daula, etc., 449-50 

Maitreyasamiti-ndtaka, Agnean version of. 715; 
(Saka-)Khotanese tran. of 715; Tokha- 
rian and Uighur-Turkish versions of 716 
Mailri Upanisad, 21, 29, 90, 107, 374 
Majjhima jXikdya, 188, 189, 197, 202, 204n. 
Majumdar, Mohitlal, his Sdhityavitdna, Smaia- 
garala, Svapan-pasdrt, etc., 455-56 
Makkhali Gosala. 387 
Makuta, king, 760 
jMdkuta Agama, 43, 91 

Malabari, Behramji M.. 485, 487; his {The) 
Indian Eye on English Life, 463 
Mdlddeid-simhandda-sutra . 744 
Maladhara Vasu, his Sri Krsiia-vtjaya, 438 
Maladharin Hemacandra, 157; his Bhaiabhd- 
vand, Jivasamdsa, 159 
Alalaipadukaddm (see Peruhkausikanar) 
Malananda, 740 
Malaydla Manorama, 547 

Malgonkar, Manohar, 47 1 ; his Combat of Shadows, 
Distant Drum, etc., 472 
Alalik Khushnud, his Bahram etc., 646 
Malik Mohammed Jayasi (Jayasi), 160; his 
Padmdvat, 497, its Bengali version, 439, its 
Dakhni version, 646 
Malkani, M. U., 593, 597, 598, 599 
Mallikarjuna, 513 

Mallinatha, 332, 352, 356, 357, 358, 361, 362, 
368; his Tarald, 302 

Mammata, 301, 302; his Kdvya-prakdsa, 300, 
331 

Mananka, his Aleghdbhyudaya, Vrnddvami, ‘TTl 
Manasa, 46, 421. 424, 438, 680 
Alanasd-ma/igala, of Ketakadasa. of A’iiaya Gupta. 

438 . j / t- , 

Manatuiiga, 175; his Bhaktdmbara-stotra, 162 
Mdnava Dharma-Sutra. 36, 37, 78 
Mdnava Cyhya-Sutra, 34, 141 
Alanavala Mahamuni, his Sridrvardja-tnangala, 
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\Iancanna, his K^'urabdhii-caritramUi 627 
Mandana, his Prabodha Battisi^ Ramayam^ Ruk- 
jndngada-kathd, 480 

Mandana, his Prasada-mandana, Rupa-mandana^ 
369; his Sangita-man^na, 366 
Mandana Misra, his Brahmasiddhi, 270; his 
Bhdvand-viveka, Mimamsdnukramani^ Vidhi^ 
viveka, 380 

Mandi, Jugaldas, 673 
Mdndukya-kdrikd (see Gaudapada) 

Aldndukya Upanimd, 28, 371, 381, 382 

a he A 

\ • 

'■ ■ '514 

■ 605 

'i ' , ' nes of, 

773; followers of, 718; referred to as 
Buddha, 718n. 

Manickam, Dural (‘Pavalar Peruficittiranar’), 
his Emuvai Enbatu, J^urasiriyam, etc., 616; 
his Puratcippavalar, 621 
Manika, his Bhairavananda-ndfaka, 700 
Manikantha Misra, his Nydya-ratna, 377 
Manikarama Gangopadhyaya, 439 
Manikkavacakar, 608; his Tirukkovaiydr, 608, 
its commentary, 6 1 1 ; his TiruvSeakam, 102, 
608, its commentary, 620-21, its English 
tran., 613 

Manikyasundara, his Prthvicandra-caritra, 478 
Manikya Suri, his Taiodhara-carita, 218 
Martimekalai (see Cittalai Cattanar) 

Manipuri (Meithei), 661; literature, 662-67 
Mani Singh, his Janam-sakhi, Janam-sakhi Mehar- 
ban, Purdtana Janam-sakhi, ^ambhundtha 
Vdli Janam-patrl, 583 

‘Mapiyan’, his Atticcudik-kathaikal, 619; his 
Idayam Pesukiratu, 622 
Manjhan._424; his Madhu-Mdlati, 497 
XIanjusri Sabdalaksana, Tibetan tran. of, 725 
Mankara. his Behnld-Lakhindara, 421 
Maiikha, 301; his Mankhakosa, 332; his Sri- 
kantha-carita, 95, 217 

Mansinha, Mayadhar, 562n., 564n., 565n., 

567n., 571. 573, 575, 576 
Manu, 24, 67, 68, 69, 73, 74, 78, 81, 82, 83, 84, 
8.5, 87, 341, 762 

Alanu Smrti {Manu Samhitd), 36, 41. 42, 45, 76, 
78, 81-84, 337, 340, 341, 342, 343, 344, 346, 
372, 386, 387 ; basis of Burmese law code, 
763, of legal system in Cambodia, 758; 
English tran. of, 781; German tran. of, 781, 
782; Old Javanese texts based on, 767 
Maqbul Shah, his Gulrez, Guristnama, 531 
‘Maraimalai Adikal’, his Cintanaik-kalfuraikal 
etc., 620; his Sdkuntala-ndtakam, 619; his 
Tiruialluvar Kdlam etc., 621 
Mardhekar, B. S., 555, 559, 560; his hdhl- 
kavild, Saundarya-ani-sdhityd, 554 
Mdrgamkali Pdttii, 537 
Markanda Dasa, his Kesava-koili, 563 
Markandeya, Kamala, her (The) Coffer Dams, 
Nectar in a Sieve, Some Inner Fury, etc., 471 
Markandeya Purdna, 4, 40, 45, 66, 93, 133, 134, 
149; Assamese version of, 424; Oriya version 
of, 565n.; Telugu version of, 627 
Mdrkan^a Sarhhitd, 110 


Marxian influence, on Malayalam literature, 
547, on Sindhi literature, 597 
Matanga Agama, 92, 98 
Mdlhara-bkdsya, 373 
Mdthara-vrtti, 373 

Mathura,' 7, I08n., 116, 150, 492, 494, 502, 563, 
579 

Mathuranatha Tarkavagisa, his Bauddhddhikdra- 
vivrti, Tattva-cintdmani-rahasya, 379; his 
Dravya - prakdsa - vivrti - raha sya. Guna - prakdsa- 
viirli-rahasya, 376 

Mathuresa \5dyalankara. his Sdrasundari, 332 
Matirama, his Rasardja, 498 
Matrceta, 714; his Buddha-stotras. 229; his 
Catussataka-stotra, Satapancds'atikd-slotra, 213; 
Tibetan tran. of his Caturvisaya-kathd, 724 
Matsya Purdna, 65, 66, 766, 774; Tamil tran. of, 
611 

Maudgalyayana, 713; his Prajdapti-sdstra (Pra- 
jnapti-sdrapdda) , 203, its Chinese tran., 733 
Maulana Daud, his Canddyan, 496 
Max Muller, F., 257, 670; his edn. of the Rg- 
Veda, 782 

Mdydvdda-khandana (see Madhva) 

Mayideva, his Anubhava-Sutra, lOO 
Mayura, 46, 229, 759; his Surya-iataka, 149 
Mayuraksa, 722 

Mazhamangalam. his Naisadha-campu, 540 
Medhatithi, his bhdsya on Manu Smfti, 83, 343, 
344n., 386n. 

Medinikara, 328; his Medinikofa, 326, 332 
Meenakshisundaram Pillai, 614 
Meghadiita (see Kalidasa) 

Meghandda-vadha (-kdiya), of Barua, Chandra- 
dhar, 430; of Dutt. Michael Madhusudan, 
445,460,502 

Meghanadri Suri, his Bhdva-prabodha, 122; his 
Nydya-prakdsikd. 122, 383 
Meher, Gangadhar, his Indumati. Kkaka-vadha, 
Tapasvini, etc., 570-71 
Mehta, Chandravadan, 486 
Mentha, his Hayagriva-vadha, 216 
Merutuhga, his Prabandha-cintdmani, 291; his 
Prabodha-cintdmani, 478 
Meykandar, his Siva-jndna-bodham, 103, 611 
Midrash,' m 
Mikir, 661, 668 
Milhana, his Cikitsdmrta, 355 
Milindapanha, 111, 195, 196, 202 
Mimaihsa, 75, 86, 87, 96, 371, 377, 379, 380, 
389, 406, 757; Puiva-, 83. 94. 124, 371, 372, 
379-80, 388; Uttara-, 124, 371, 372, 380-85 
Mimdthsd-Sutra (see Jaimini) 

Mirabai (Mira), 7, il8, 473, 479, 480, 492, 494, 
592, 609 ; her Garva-gita, Gitagovinda Ki Tikd, 
Narsiji Kd Mahero, Rdgagovinda, Raga-vihdga, 
496 

Mir Abdul Husain Khan ‘Sangi’, 592 
Mir Abdullah Baihaqi. his Koshir-Aqa’id, 
Mukhtasar Waqayah, 529 
Mir Amman, his Bagh-o-Bahar, 649 
Mir Dard, 647, 648 
Mir Hasan, his Sahrul Bayan. 648 
Mir Mosarraf Hossain, his Visdda-sindhu, 447 
Mir Taqi Mir, 647, 648 

Mirza A^adullah Khan Ghalib (Ghalib), 649-50 
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Mlrza Kalich Beg, 592, 595, 596-97 ; his Khmshid, 
Rustum Pahlwan, etc., 594 

Mirza Mohammed Hadi Ruswa, 652 
Mirza Shauq, his J^ahr-i-Ishq, 648 
Mishra, Godavarish, 571, 572; his Mtikunda 
Deva, Purusottama Deva, 573 
Mishra, Jugalkishore, 501 

Mishra, Kripasindhu, 571; his Bdrabdti, Utkala- 
itilidsa, etc., 572 

Mishra, Pratapnarayan, 501, 506 
Mishra, Sadal, 501 
Mitdksard (see Vijnanesvara) 

Mithila, 87, 355, 364, 376, 378. 420, 437, 438, 
568, 696, 698, 701 

Mitra, Dinabandhu, 443; his Sadhavdr Ekddasi 
etc., 444; his JHla Darpana, 430, 444 
Mitra Misra, his NUi-prakdia, 347 ; his Vira- 
mitrodaya, 87 

Mitra, Peary Chand (‘Tekcand 'J'hakur’), his 
Aldler Gharer Duldl, 446 

Mitra, Premendra, 452, 456; his Pancasara, 
Sdqara Theke Pherd, Vrsti Elo, 453 
Moggaliputta Tissa, his Kathdvatlhu, 194 
Moggallana, his Abkidhdnappa-dipikd, 201; his 
(Moggalldna) Vyakarana, 752 
Mohammed, Prophet, 648, 771; his life in 
Assamese, 434, in Sindhi, 595, in Tamil, 613 
Mohammed Ibrahim, his Muhaidin Purdnam, 613 
Mohammed Mujib, 653, 655 
Mohammed Quli Qutub Shah, 630, 645 
Mohammed Rafi Sauda, 647, 648, 650 
Mohanty, Artaballabh, 574, 576 
Mohanty, Gopinath, his Amrtara Santdna, Mali 
Matdla, 575 

Mohanty, Guruprasad, 574; his Samudra-sndna, 
575 

Mohanty, Kanhucharan, his ICd, ^dsti, 575 
Mohanty, Surendranath, 576; his Nilasaila, 575 
Mokashi, D. B., 556 

Moraes, Dom, his {A) Beginning, John Nobody, 
etc., 472; his {The) Tempest Within, 474 
Moropanta (Mavura Pandita), 551; his Gangd- 
^drthand, Kekdvali, Krsna-vijaya, Mantra- 
Bhdgavata, Samsaya-ratna-mdld, tran. of 
Mahdbhdrata, 552 

Mpu Bradah, his Bhomakdvya, 769 
Mpu Dharmaja, his Smaradahana, 769 
Mpu Kanva, his Arjuna-vivdha, 769 
Mpu Panuluh, 769 

Mpu Sedah, his Bhdrata-yuddha-kakamn, 769 
Mfgendrdgama, 92, 98, 99 
Mudgala Purdna, 143 
Altidrdrdksasa (see Visakhadatta) 

Mudurupati Venkanaryudu, his Andhra-bhdsdrna- 

vamu, 632 

Mugali, R. S., 519 
Mugdha-bodha (see Vopadeva) 

Mvjmil al Tawarhkh, 591 
Mujtuba Husain, 655 
Muka, his Paneaiatl, 47, 230 
Mukherjee, Balaichand (‘Vanaphul’), 453; his 
Dvairatha, Jahgama, Vaitarani-tire, etc., 454 
Mukherjee, Bhudev, his Aitihdsika Upanydsa, 
447 

Mukherjee, Bibhutibhusan, his Nildnguriya, Rdnur 
Prathama Bhdga, etc., 452 


Mukherjee, Prabhatkumar, his Galpdnjali, Navina 
Sannydsi, Patrajmspa, Sindura-kautd, 450-51 ; 
Marathi trans. of his novels, 555 
Mukherjee, Sailajananda, his Joydr-bhdntd, Kayld- 
kuthi, Vadhu-varana, etc., 452 
Mukundaraja, his Paramdmrta, 549n.; his Viveka- 
sindhu, 549 

Mukundarama Cakravarti (‘Kavikahkana’), his 
Candi-mahgala, 438 

Mulaghatika Ketana, his Andhra-bhdsd-bhusa- 
namu, Dasakumdra-cantra (tran.), 627 
Midlaippdttu (see Napputanar) 

MuUa Wajhi, his Sab-ras, 645 

Mullick, Kumudranjan, his Ujdni etc., 455 

Mumin Khan Mumin, 649, 650 

Mtindaka Upanisad, 28, 132 

Mundamdld Tantra, 137, 139 

Muqumi, his Chandrabadan-wa-Mahiyar, 645 

Murad Fakir, 591 

Muralidhara, his Bhagavanndma-darpana, Bhaga- 
vanndma-vaibhava, Bhakti-cintdmani, 128 
Murari, 242, 379; his Anargha-Rdghava, 252 
Murari Gupta, 440; his Kr^ Caitanya 
Caritdmrta {Kadcd), 114, 441 
Murasaki Shikibu, his diary, 747; his {The) 
Tale of Genji, 748 

Murthy Rao, A. N., his Asddhabhuti, 522 
Mutattamakkanniyar, his Porunardrruppadai, 604, 
605 ■ ■ 

Nabhadasa, his Bhaktamdla, 495, its commentary 
by Priyadasa, 495 

Nacana Soma, 627; hb Uttara-Harioamsamu, 628 
Naccinarkkiniyar, 604, 605, 61 1 
Nachshabi, his Tutinama, 777 
Nadim,Dinanath, 534; hb Ba Gyavna Az, Bambur 
Tambarzal, Tirada, PJndabad Shyamji, 533 
Naga, 661 

Nagacandra, his Mallindtha Purdna, Rdmdcandra- 
carita Purdna {Pampa Rdmdyana), 510 
Ndgananda (see Harsavardhana) 

Nagaraja, hb Punydtrava, 514 
Nagarajan, K., hb Chidambaram, 473; hb 
Chronicles of Kedaram, 472 
Nagarjuna, 169, 206, 229, 381, 713, 722, 729, 
744; hb Amanera-kdrikd, its Tibetan tran., 
723; hb Catukstava, 229; his Dvddaiamukha- 
sdstra, 734; hb Isvara-kartrttva-nirdkarana, 
its Tibetan tran., 725; hb Mddhyamika- 
kdrikd {Mulamadhyamaka-kdrikd), 206, 723, 
734, its Tibetan tran., 723, Tibetan tran. 
of Bhavaviveka’s commentary on it, 724; 
his Mahdydnavithiikd, its Tibetan tran., 724; 
his Tuktisasti-kdrikd, its Tibetan tran., 723, 
724, Tibetan tran. of Candrakirtti’s 
commentary on it, 723; PrajMpdramitd-idstra 
attributed to, 731, 732, 734 
f^Sgnrjtma, works' attribut^’to: Rasa-ratndkara, 
350, 351, Rati-s'dstra, 365, Toga-sdra {Toga- 
sataka), 355, its Kuchean tran., 714-15 
Nagarjunikonda inscriptions, 408 
Nagavarman I, Chando’mbudhi ascribed to, 510; 

his tran. of Kddambari, 510 
Nagavarman II, 513; hb' Abhidhdna-vastukosa, 
Karndtaka-bhdsd-bhusana, Kdvydvalokana, 511 
Nagesa (Nagoji) Bhatta, 323; hb Chdyd-tydkhyd 
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(on Toga-Sutra), 374; his Paribhasendu- 
sekhara, Vaiyakarana-siddhanta-maRjusd (in 
three versions), 316; his Sabdendu-lekhara 
{Brhat and Laghu) 316, 323n. 

Nag, Ciokul Chandra, his Pathika, 451-52 
yagnajit-citralaksana, German and Tibetan trans. 
of, 369 

Naidu, Sarojini, her {The) Bird of Time, {The) 
Broken IVing, {The) Temple, etc., 466 
Naisadha {Naisadhiya)-carita (see Sriharsa) 
Nakkirar, his Xedunalvddai, 605; his Tirumitrii- 
gdrruppadai, 147, 604 

Nakula, Asva-cikitsd attributed to, 3.56; his 
Vaidyaka-sarvasva, 353 
Nala, 55', 61, 358, 405 
Nalanda, 696, 741 
Nalinibala Devi, 429 

Namadeva, 7, 117, 479n.; his poems in Adi 
Grantha, 550, 580 
Xdma-ghosd (see Madhava Deva) 

Nambi Andar Nambi, his compilation of Tiru- 
murais, 103, 609 
Nambudiripad, Venmani, 542 
Namede, Bhalachandra, his Kosld, 555 
Namisadhu, 298 

Nammalvar, 119n., his Tiruvdymozhi, 128, 609 
Nanaghat inscription, 394, 395-96 
Nanak, Guru. 7, 491, 492, 494, 580, 583, 585, 
587; his Japji, 581; influence on Sindhi 
literature of, 592 

Nanalal, 8, 486; his Citra-darsana, Indukumdra, 
Jayajayanta, Kuruk;etra, Visiogita, etc., 484 
Nana Phadanavis, autobiography of, 558 
Nandadasa, his Bhanvar-gita, Rdsa-paiicddhydyi, 496 
Nanda, Ishwar Chandar, 585, 587 
Nandapanna, his Gandhavarhsa, 199, 761 
Nandaram (Paramanand), his Rddhd-svayami'ara, 
Siva-lagan, Suddmd-carita, 531 
Nandikesvara, 295, 365; Bharatdrnava ascribed to, 
367 ; his Abhinaya-darpana, 367 
Nandikesvara,91 ,97 ;his Lifiga-dhdrana-candt 101 

Xandikesvara-kds'ikd, 97 
.Nandikesvara Pitrdna, 133 
Mandi-Sutra, 155, 169 
Nandisvara, his Prabhdkara-vijaya, 380 
Nanditaihsa, his Gdlhdlaksana, 182 
Nandi Timmanna, his Pdrijdtdpaharanaiiiu, 629 
Nandshankar, his Karana Ghelo, 487 
Nanjundakavi, his Rdmandtha-carite, 515 
Nannaya, 641; his Mahdbhdratamu, 624, 625. 626 
Nannecodu, 626 

Naoroji, Dadabhai, 470, 483, 488 
Napputanar, his Mullaippdttu, 605 
Narada, 359, 361, 362, 36^ 367 
N^ada, 85; his {Narada) Smrli, 81, 341, its 
Newari tran., 700 
Narada, his Bhakti-Sutras, 41 
Narada, sage, 29, 92n., 129 
Narada Pancar dtra, 44, 109n., 110 
Ndrada-silpa-idstra, 369 
Ndradiya Purdna, 40, 66, 111 
Narahari, his Narapati-jaya-carcd-svarodaya. 362 
Narahari, his Rdja-nighanlu, 329, 334, 357 
‘Narana Duraikkannan’, 617 
Narasimhachar, P. T. ("Pu-ti-na’), 518; his 
Gokula-nirgamana, Tabari, etc., 522 


Narasiihha (Narsi) Mehta, 7; his Govinda- 
gamana, Srhgdramdld, Suddmd-caritra, Stirata- 
samgrdma, 479 

Ndrasithha (Nfsirnha) Purdna, 40, 111 
Narasimha Rao, Panuganti Lakshmi, his 
Kanthdbharanam, 639 

Narasimha Sastri, Nori, his Ndrdyambhattu, 638 
Narasimha Sastry, Devudu, 520, 521 
Narasiihha Thakura, his Tdrd-bhakti-sudhdrnava, 
136 

Narayana, 44, 68, 107, 108, 110. Ill, 121, 122, 
123, 126; pancardtra-sattra of, 109 
Narayana, his Hitopadesa, 225, 273, 277, 416, 
684, 698, 755, 763, 767, 781 
Narayana, his Mdtanga-lild, 356 
Narayana, his works based on Rdmdyana, 764 
Narayana Bhatta(tiri), 47, 129; his Dhdtu-kdvya. 
129; his Ndrdyanlya, 47, 129, 231; his 
prabandhas on themes from epics, his Silpi- 
ratna, 129 

Narayana Cakravardn, his Paddrtha-kaumudi 
{Amarakosa-panjikd), 331 
Narayana, Kempu, his Mudrdmanjusd, 516 
Narayana Menon, Nalappat, 543 
Narayana Menon, VaUathol, 8, 542; his Citra- 
yogam, Magdalana Mariyam, Sdhitya-manjari 
series, and tran. of Valmiki Rdmdya^, 543 
Narayana Muni, his Bhagavad-Gitdrtha-sangraha- 
libhdga, Bhdva-prakdiikd, 122; his Bhdva- 
pradipikd, 384 

Nar5yana Pandita, 358; his Ganita-kaumudi, 361. 
362 ■ ■ 

Narayanatirtha, his Candrikd on Sdrhkhya-kdrikd, 
373; his Krfna-lild-tarangini, 48; his Sutrdrtha- 
bodhini, Toga-siddhdiita-candrikd on Toga- 
Sutra, 374 

.Ndrdyana Upanisad, 108, 142 
Narayana Vidyavinoda, his Sabddrtha-sandipikd, 
332 

Narayan, R. K., 10, 471; his {The) Guide, {The) 
Man-Eater of Malgudi, 467, 468 ; his Waiting 
for the Mahatma etc., 467 
Narkavi Nambi, his Ahapporul-vilakkam, 610 
Narmadashankar (Narraad), 483, 487; his 
Dharmavicdra, Narmakosa. 484 
Narottama Dasa, 440 
Narukami, 748 
Ndsadiya-sukta, 16 
Nasik inscription, 167, 394, 396 
Nasim, Daya Shankar, his Gulzar-i-Nasim, 648 
Na_ta-Sutra{s), 212, 296, 365 
Nathamuni, his compilation of Dkya Praban- 
dham, 609; his Nydya-tattva, Toga-rahasya. 
119, 383; his Purusa-nirnaya, 119 
Nattattanar, his Cirupdndrruppaclai, 603 
Ndtya-Sdstra (see Bharata) 

Navadvipa, 7, 87, 662 
Naoagraha-siddhdnta. Chinese tran. of, 737 
Ndvanitaka, 353, 357. 714 
Navaratna Ganjur, 729 
‘Navina’, his .\mpasayya, 641 
Navya-Nyaya (see Nyaya) 

Nayacandra, his Rambhd-manjari, 168 
Nayacandra Suri, his Hdmmira-mahdkdvya, 220, 
289 

Nayak, Binode. 574; his Sarisrpa, 575 
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Nayanmar(s), 6, 100, 601, 614, 615; contribution 
to Tamil literature of, 608-9 
Nayasena, 511; his Dharmamfta, 510 
Nayasundara, his Nala-Damayanti-rasa, Rupa- 
chanda Kumar-rdsa, 480 

Nazir Ahmed, 649, 652; his Fasarm-i-Mublala, 
Mirat-ul-Urus, Taubat-m-Nasuhy etc., 651 
Nazir Akbarabadi, his Adminama, Banjaranama, 
647 

Nehru, Jawaharlal, 7, 470, 474; his (An) Aii/a- 
hiography, Discovery of India, 471 
Nemicandra, his LUavati-prabandham, Plemindtlia- 
carite, 513 

Nemicandra, 158; his Gommatasara, 157, 181; 
his Ksapanasara, Labdhisdra, 1 57 ; his 
Trilokasdra. 159 

Neminatha, 160, 168; his biography, 161 
Nene, H. N., 549 

Neog, Dimbeswar, his Asamiya Sdhxlyar Burariji 
etc., 433; his Indradhanu, 429 
Neog, Maheswar, his Asamiya Premagatha, 433; 

his Sri Sri Sankara Deva, 434 
Nepal, 135, 136, 364, 662, 695-702; Indian 
scripts and their influence in, 702; influence 
of Indian languages in, 701-2; influence 
of Vidyapati in, 701; literature in Bengali, 
Maithili, and Sanskrit produced in, 699; 
Sanskrit Buddhist manuscripts preserved in, 
697-98; Sanskrit inscriptions in, 698-99 
A'elti-pakarana (see Mahakaccana) 

Newari (Nepala-bhasa), 662, 696, 697, 698, 
699, 701, 702; Muence of Indian scripte 
on the script of, 702; trans. of Sanskrit 
texts in, 700; works in mixed Newari- 
Sanskrit, 701 
Nichiren, 747, 748 
Nichols Roy, J. J. M,, 675 
Nidanakathd, 197, 200, 204 
Niddna-Sutra, manuscript in Central Asia of, 712 
Nighantu, 256, 294, 326, 327 
Nihongi, 745 
Mhsvdsa Agama, 43, 91 

Nijaguna Sivayogin, his Sat Sdstras, 515; his 
Viveka-cintdmani, 105, 515 
Plila Darpana (see hlitra, Dinabandhu) 
NilakanAa, 361; his JViti-mayukha, 347; his 
Vyaiahdra-maydkha, 87 

Nilakantha Diksita, his Ananda-sdgara-slava, 47, 
230; his Anydpadesa-sataka, Kalividambana, 
Sabhdranjana, 226; his Gafigdvatarana, Siva- 
lildrrmva, 96, 219; his Nilakarilha-mjaya, 
224-25; his Sdnti-vUdsa, 229; his Sivotkarsa- 
mahjari, 230 

Nilambara Dasa, his trans. of Jaimini Mahd- 
bhdrata and Padma Purdrw, 563 
Nimbarka, 120, 126, 381, 385,493; hh Dasa-slokC 
(Sidd/idr.ta-ratna), Guru-parampard, Veddnta- 
pdrijdta-saurabha, Veddnta-siddhdnta-pradipa, 
Veddnta-Jattva-bodha, 126, 384; his Sri Krsna- 
stava, Sri Ki'fna-stava-rdja, 126 
Piingthauron Lambuhd, 663-64 
Ptirukta (see Yaska) 

Nirupama Devi, her Aleyd, Sydmali, etc., 451 
J'<irvdtia(-Sutra) , Chinese version of, 731; Tibetan 
tran. of, 722 
Aitipraya, 767 


Kitisdra (see Kamandaka) 

Nitisdra-kakavin, 767 

Nitivarman, his Ghatakarpara, Kicaka-vadha, Aalo- 
daya, 222 

Nityananda, his Tdrd-kalpalatd-paddhati, 136 
Nityanatha, his Kdma-ratna, 364; his Rasa-ratnd- 
kara, 350, 358 

Nizami Bidari, his Kadam Rao Padam Rao, 644 
Nrsiihha Kavi, his Kavikarna-rasdyanamu, 630 
Nrsirnhasrama Muni, his Vivarana-bhdva-prakd- 
sikd, 382 

Nrsirhha-tdpini Upanisad, 108 
Nur Mohammed Roshan, 533 
Nusrati, his Alinama, 645, 646 
Nyaya, 159, 371, 372, 374, 376, 377, 378, 388, 
412; Navya-, 316, 377, 378-79, 389; 
Pracina-, 377-78; study in Kambuja of, 757 
Nydya-manjari (see Jayanta Bhatta) 

Nydya-Sutra (see Gautama) 

Odalandaiyar, author of a part of Aihkurundru, 
604 

Odantapurl, 696 

Odayadeva Vadibhasiihha, his Gadya-cintdmani, 
224, 266; his Ksatra-cudamani, 218 
Odyssey, 62 

Okhd-hararia (see Premananda Bhatta) 

Omar Khayyam, 428; his Rubaiyat, its Sindhi 
tran., 595, its Tamil tran,, 615 
Orambogiyar, 604 
Oraon, 676 

Ottakkuttan, 609; his Muvar-uld, Takka-ydgap- 
parani, Utiara-kdrfdam, 610 
Oxyrrhincus, 778 
Oyun Tulkigur, 727 

Padakalpataru, 440 

Paddrtha-dharma-sangraha (see Prasastapada) 
Paddvali, of Rupa Gosvamin, 115; of Vidyapati, 
492 

Padmagupta (Parimala), his Aavasdhasdnka- 
carita, 220, 287 

Padmanabha, his Kdnha^de Prabandha, 478 
Padmanabha, his Supadma Vydkarana, 320 
Padmanabha Misra, his Kirandvali-bhdskara, 
Aydya-kandali-sdra, Setu-tikd, Vardhamd- 
nendu-tikd, 376 

Padmanandin, his Jambudmpa-prajnapli, 1 59 
Padmanji, Baba, his Tamund-paryatana, 554 
Padmapada, his Paticapadikd, 382 
Padtna Purdna, 40, 66, 92, 111, 143, 145, 386, 425; 
text in Nepal of, 698; tran. in Oriya of, 
563; tran. in Telugu of, 628 
Padmasambhava, 696, 721, 723 
Pddma Sarhhitd, 45 
Padmasri, his Adgara-sarvasva, 364 
Padma Tantra, 109n. 

Padmdvat (see Malik Mohammed Jayasi) 

Padum Kuvdrir Gita, 425n., 690 
Pagald Pdrvatir Gita, 690 
Pdgdlini, 667 
Paikje, 740, 743 
Pdkdrmoa, 358 

Pak Khorda Avista, Gujarati tran of, 479 
Palakuriki Somanatha, his Basava Purdnamu, 
Panditdrddhya-caritra, 626 
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Palyakirtti, his Sabdanusasana {Sdkatayana Vyaka- 
rand), 318, 319 

Pampa, his Adi Purdna, Vikramdtjnna-vijaya 
{Pampa Bhdrata), 509 
Pampa-Rdmdyana (see Nagacandra) 

Panattottattu Damodaran Nambudiri, 541 
PaUcadaii (see \'idyaranya) 

Pancagatidipana. 200 

Pancali (Pacali) literature/poems, 421, 438, 439, 
440 

Pddcdli ^abadam (see Bharati, Subrahmanya) 
Pancaratra, 44; Sarhhitas, 44-45, 110; sect, 108; 
teaching in Kambuja of the doctrines of, 
758; Upapuranas, 111 
Pahcardtra, 108; satlra, 109 
Panca-siddhdntikd (see Varahamihira) 

Paiicasikha, 372; his Sudraka-kathd, 213; SaUi 
Tantra attributed to, 373 
Pancatantra (see Visnusarman) ; Arabic version 
of, 225, 777, 781; English version of, 781; 
German version of, 781; Greek version of, 
781; Gujarati version of, 480; Hebrew 
version of, 777, 781; Italian version of, 
781; Kannada version of, 510; Laotian 
version of. 764; Latin version of, 781; 
Marathi version of, 549; Pehlavi version of, 
225, 777 ; popularity in Java of, 767, 770, 
in Malaysia of, 765; Spanish version of, 
781; S>Tiac versions of, 225, 777; Telugu 
version of, 628 

Pancavimsatisdhasrikd (Sutra), Chinese versions 
of, 731; text in Nepal of, 697 
Pdndava-vijaya (see Kasirama Dasa) 
PanditaradKya, 99n. 

Pandya, Navalram, 487; his B/idt Nun Bhopalun, 
486 

Panigrahi, Kalindicharan, his Mdtira Alaniso, 
575; his Priyadarii, 573 

Panikkar, K. M., 470; his Atmakatha, 546; 
his Kerala Sirnham, 544; his Pankiparimyam 
etc., 543 

Panikkar, R. Narayana, his Kerala Sdhitwcaritram, 
547 

Panini, 3, 6, 23, 77, 78, 219, 254, 255, 256, 294, 
296, 314, 318, 320. 331, 365, 403, 412, 
768; his Astddhydyi, 4, 97, 107n., 112, 146, 
258, 312, 313, its commentaries and re- 
arrangements, 315-17, its study in Kambuja, 
757, its Tibetan tran., 722; Jdmbavali- 
vijaya (Pdtdla-vijaya) attributed to, 211 
Panjwani, Ram, 598; his Latifa, Qaidi, etc., 596; 

his Mumal Rano, 597 
Pannasami, his Sdsanavarhsa, 199, 761 
Pant, Sumitranandan. his Gunjana, Pallava, 
Svarnakirana, etc., 503 

Pantulu, Kandukuri Viresalingam. his Haris- 
candra, Rdjasekhara-caritram, 637 ; his Sviya 
Caritra, 639; his tran. of Abhijndna-Sakun- 
lala, 636, 638; his trans. of (The) Comedy of 
Errors and (The) Merchant of Venice, 638 
Pantulu, Kokkonda Venkataratnam, 636, 638 
Parakramabahu II, king, 753; his Sinhalese 
version of Visuddhimagga, 755 
Paramananda barman, Amarakofa-mdld attri- 
buted to, 330-31 

Paramananda Sena, his Alahkara-kauslubha, 


Ananda -irnddvana - campu, Gaura - ganoddesa - 
dipikd, Caitanya-candrodaya, Caitanya- 

caritdmrta, 114, 441; Krsndhnika-kaumudi 

attributed to, 114 

Paramananda Tantra (Pardnanda Tantra), 136 
Panama Purusa Sri Rdmakrsna (see Sengupta, 
Ach intyakumar) 

Pdramesvara Agama, 91, 102 
Pdramesiara Sarhhitd, 44 
Parameswara Bhatta, S. V., his Pdmara, 523 
Parameswara Iyer, Ullur S., 543; his Vmd- 
keralam, 542 

Paranjape, S. M.. 558, 559 
Parasara, 68, 84. 359, 714 
Parasaia Bbatta, 122; his .^/igiina-ralna-koui. 
120, 230 

Parasara GrhyaSutra, 34 
Pdrdsara Purdna, 40 
Pardsara Smrti, 84-85 
Parasurama, his Kathd-ghosd, 425 
Parimala, of Appaya Diksita, 96, 382 ; of Mahes- 
varananda, 99 

Parimelazhagar, his commentary on Paripddal, 
604, on Tirukkural, 611 
Paripddal, 118, 147, 603, 604 
Paritta texts, Tibetan trans. of, 722 
Parhrdjaka-sthaviraSutra, manuscript in Central 
Asia of, 712 

Parmanand Mewaram, 594, 595, 599 
Parsvadeva, his Sangita-samaya-sdra, 366 
Parsvanatha (Parsva), 156, 161, l(i8, 169, 
171 

Parthasarathi Misra. his Nydya-ratna-mdld. Tantra- 
ratna, 380; his Sdstra-dipikd, 319, 380 
Parthasarathy, Indira, 618 
Parthasarathy, N. (‘Manivannan’), his Samuddya 
Vidi etc., 617 
Parvez Shahidi, 654, 655 
P5supata(sL 41, 89, 95, 97. 98, 102, 109n., 150, 
758 

PdsupataSutra. 97-98 

Pataliputra, 695, 730; Council, 154, 155, 169, 
170, 171, 194, 751 

Patanjali, 21, 24, 77, 211, 271, 321, 351, 374, 
384, 394, 395; his Mahdbhdsya. 19. 21n., 
77n., 112, 146, 258n., 294, 313, 314, 316, 
318. 321n., 322, 323n., 324n.. 386. 412, 757; 
his rogaSutra(s), 97, 257, 322n.. 373, 374, 
774; period of, 313 
Patankar, R. B., 560 
Patel, Vallabhbhai. 474 

Pother Pdncdli (see Banerjee, Bibhutibhusan) 
Palicca-samuppdda, 195 
Pdtimokkha, 187, 721; commentary on. 197 
Pattanayak, Baikunthanath, 575; his Mrttikd- 
darsana, 572; his Muktipathe, 573 
Pattanayak, Basanta Kumari, 575, 577 
Pattanayak, Bhikaricharan. his Kataka-vijaya, 
573-74 

Palthdna, 194, 195, 761 
Pattinappdlai (see Uruttirankannanar) 

Pattuppdttu, 147, 603, 604, 611 
Paulisa-siddhdnta, 360 
Paiimacariya (see Vimala Suri) 

Paiimanariidi, his Jambuddiva-pannnlti-sarigaho, 

183 


V— 104 
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Paushardgama, 92, 104 
Pauskara Santhita, 44, 45, 110 
Pavananti, his JVannul, 610 
Pavanar, G. Devaneya. his Mutal-tay-mozhi etc., 
621 

Pendharkar, Y. D. (‘Yasovanta’), 553 
Pcndse, S. N., 555, 560; his Rathacakra, 555n. 
Periplus of the Erythraean Sea, 132n., 778 
Periya Puranam (see Sekkizhar) 

Perumpamrruppadai (see Uruttii'ahkannanai) 
Peruhkausikanar, his Malaipadukadam. 604, 605 
Petavatlhu, 191, 197 
Pey Alvar, 119n., 609 

Phadke, Narayan Sitaram, 556; his Jndiigdr. 

Jhelam, Pravdsi, Uddhdra, 555 
Phenvani, Lilaram, his Hik-Rdt, 597 
Philippine language and literature, Indian 
influence on, 771 
Phukan, Kasinath, 426, 427 
Phukan, Nilamani, his Mdnasi, 429; his Sahitya- 
kald, 433 

{The) Pilgrim’s Progress, Santali tran. of, 672; 

TamU adaptation of, 613 
Pillai Lokacarya, his Artha-paflcaka, Prameya- 
sekhara, Srii'acana-bhiisana, Tattia-lekhara. 
Tativa-traya, 123 

Pinavirabhadrudu, his Sakuntald-parinayamu, 628 
Pihgala, 305, 306, 768; Pihgala-chandah-sutra as- 
cribed to, 768; Prdkrta Paihgala ascribed to, 
183, 309, 310 

Pihgalar, his Pingalandai, 601, 610 
Piiigali Suranna, 631; his Kaldfmriwdayamu, 
Prabhdvati-Pradyumnamu, 629; his Rdghava- 
Pdndamyamu, 629, 630 

Pitambara, his Avatdra-vdddvali, 128, 385; Bhakti- 
rasatva-vdda, 128; his Dravya-stiddhi etc., 385 
Poireilon Khunthok, 663 
Po-lo-men books, 737, 739 
Ponna, 509; his Bhuvanaika-Ramabhyudaya , Jind- 
ksaramdle, Sdnti Pur ana, 510 
Ponnikanti Telaganarya, his Taydti-caritramu, 630 
Porunardrruppadai (see Mutattamakkanniyar) 
Potana, his Mahdbhdgavatamu, 628 
Poygai Alvar, 119n., 609 

Prabhacandra, 160, 386; his Prabhdvaka-carita, 
227, 291 

Prabhacandra, his Sabddmbhoja-bhdskara, 318 
Prabhakara Misra, 379; his commentaries on 
Sabara-bhdsya, 380 
Prabhu-linga-lild, 101 
Prabodha-candrodaya (see Krsna Misra) 

Prabuddha Bharata, 475 
Pracina-Nyaya (see Nyaya) 

Pradyumna, 108, 119, 360 
Pragalbhacarya, his Dravya-pragalbhi, 376 
Praharaj, ' Gopalchandra, his Bhdgaeata Tungire 
Sandhyd, Nandhka Bastdni, 576; his Purna- 
candra Odiyd Bhdsdkosa, 574 
Prajnakaramati, Tibetan tran. of his Abhisama- 
ydlankdra-vrtti, 724 

PrajKdpdramitdhfdaya {-Sutra), Chinese trans. of, 
731; study in Japan of, 745; Tibetan tran. 
of, 723; Tibetan tran. of its commentary 
by Vimalamitra, 723 

Prajndpdramitdnaya-Sutra, study in Japan of, 745 
Prajhdpdramitds (Prajndpdramild-Sutras), 205, 721, 


732, 733; Chinese trans. of, 731; Tibetan 
trans. of, 722 

Prajnapti-sdstra (see Maudgalyayana) 
Prakasadharma, king, inscription of, 759 
Prakasananda, his Tdrd-bhakti-tarangini, 136 
Prakasananda, his Veddnta-siddhdnta-muktdoali, 
383 

Prakasarama, 528; his Lava-Kusa-carita, Rdmd- 
vatdra-carita, 529 

Prakasatman, his Pancapddikd-vivarana, 382 
Prakasatman Yati, his Alita-prakSiikd. 383 
Prdnatosini Tantra, 138 
Prapanca, his Ndgarakrtdgama, 770 
Prapahca-sdra Tantra (see Sankara) 

Prasad, Jayashankar, 503; his Akdsadipa etc., 
505; his Cimdragupta, Dhruvasvdmini, etc., 
506; his Jharnd, Kdmdyam, etc., 504 
Prasastapada, 376; his Paddrtha-dharma-sahgraha 
{Prasastapdda-bhdsya), 257, 375, its commen- 
taries, 375, 376 
Prasna Upanisad, 28, 382 
Pratimd-laksana, 369 

Prdtimokta {-Sutra), Kuchean tran. of, 715; text 
in Central Asia of, 712; Tibetan tran. of, 
721, 723 

Praiityasamutpdda, Tibetan tran. of its com- 
mentary, 723 
Pratyabhijna-sastra(s), 98 
Pratyagrupa, his Xayana-prasddini, 383 
Pravdrana-Sutra, manuscript in Central Asia of, 
712 

P’raya Chakri, his Rdmakien {Rdmakirtti) , 764 
Premananda Bhatta, 480; his Abhimanyu-dkhydna, 
Dasama Skandha, Naldkhydna, Okhd-haratna, 
RariayajHa, Suddmd-caritra, Sudhanvdkhydna, 
481 

Prem Chand, 503, 651, 652; his Hindi works: 
Ghaban, Goddna, Kdyakalpa, Nirmald, Premds- 
rama, Rangabhumi. Sevdsadana, 505; his 
Urdu works: Gaudnn, Gosha-i-Afiyat, Kafan, 
Maidan-e-Amal, 653; Manipuri trans. of 
some works of, 666; Sindhi trans. of novels 
and stories of, 596 
Premi, Harikrishna, 507 
Pre-Rup inscription, 411, 413 
Pritam, Ararita, 585, 586 
Priyamvada Devi, 455 
Prthuyasas, his Hord-satpancdHkd, 36 1 
Prthvidhara Acarya, his Bhuvanesvarl-rahasya. 

Bhuvanesvarl-stotra, 137 
Prthviraja, king, 220, 289, 460, 490, 491 
Prthmrdja-rdso (see Cand Bardai) 
‘Pudumappittan’, 618; his Sdba-vimocanam etc., 
619 

Pugazhendi, 609; his Nala-venbd, 610, 612 
Pujyapada, his Sarvdrtha-siddhi-vrtti, 1 59 
Pujyapada Det anandin, his Jainendra Vydkarana, 
318, its commentaries, 318 
Pundarika Viththala, his Nartana-nirnaya, 368; 
his Rdga-mdld, Rdga-tnanjari, Sadrdga-candro- 
daya, 366 . 

Punyaraja, 313n., 314, 323n.; his Prakriyd, 320 
Punyavanta Jdtaka, Agnean version of, 715 
Purana Kassapa, 387 
Purandmru, 147, 603, 604 
Purandara, 387 
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Purandaradasa, 127, 515 
Pttrani Asam-buranji, 426 

Piirna, his Dhdtukaya, 203, its Chinese tran., 733 
Purnananda, his Syamd-rahasya, 135 
Purnavarman, Sanskrit inscriptions of, 765 
Purnikd-Sutra, 203 

Purohit, K. J. (‘Santarama’), 556, 558 
Purusottama, his Avarana-bhanga, Bhdsya-prakdia, 
Bhedabheda-svarupa-nirmya, Khydii-vada, Subo- 
dhini-prakdsa, Upamsad-dipikd, 385 
Purusottama, his Subodhini on ^ribhdsya, 384 
Purusottamadeva, his Bhdsd-vrtti, 315 
Purusottamaprasada, his Veddnla-ratna-mnnjii'^d. 
384 

Purvadhigama (Sivasdsana), 767 
Purv’a-Mimamsa (see Mimarhsa) 
Purvavanga-gitikd, 691 

Puspadanta, hh Jasakaracariu, 162, 178, 310; his 
Mahdpitrdnu, Ndyakumdracariu, 178; his Tisat- 
thi-mahdpunsa-gumlankdra, 161 
Puspadanta, his Sivamahimnah Stotra, 47, 95, 230 
Puspadatta (Sarvajna Murti), his Sarvajna- 
padagalu. 516 

Puttappa, K. V. (‘Ku-vera-pu’), his Beralgn 
Koral, 52 1 ; his Kdnuru Subbamma Heggadili. 
520; his Sri Rdmdyana-darsanam, 518; his 
Vwekdnanda, 522 

Qadar Yar, 584 
Qalandar Shah, 532 

Qazi Abdus Sattar, his Shab Gudeeda, 655 
Qazi Mahmud Daryai, 644 
Qazi Mohammed Bahri, his Man-lagan, 646 
Quran, 777 

Qurratul Ain Haidar, 654; his Sita-haran, 655 

Rabha, Bishnu, 668 
Rabhasapala, 328 

Rabin, Chaim, his comment on Indian influence 
on Ethiopian script, 778-79 
Radha, 44, 48, 68-69. 110, 113, 116, 126, 228, 
423, 437, 438, 440, 479, 482, 565, 567, 664, 
683; cult, 113 

Radhakrishnan, S., 9, 470; his Eastern Religions 
and Western Thought, (An) Idealist View of 
Life, Indian Philosophy, 471 
Raghava Bhattaj 366; his Kdli-tattva, 135; his 
Sdradd-tilaka, 45, 135, 138 
Raghavahka, his Hariicandra-kdvya, Siddhardma- 
carite, Somandtha-carite, 513; Sarabha-caricra 
etc. attributed to, 513 
Raghu, 215, 399, 410 

Raghunandana, his commentary on Ddyabhdga, 
Smfli-tattva, 87 

Raghunatha, his Bhakti-tarangini, JIdma-candtikd, 
128 

Raghunatha, his Bhojana-kutuhala, 355 
Raghunatha, 382; his Mimdmsd-ratna, 380 
Raghunatha, his Sangita-sudhd, 366 
Raghunathadasa, 114, 441; his Ddna-keli- 

cintdmani, Gaurdnga-stava-kalpataru, etc., 116; 
his Stavdvali, 47 

Raghunatha Mahanta, his Kathd Rdtndyana, 425 
Raghunatha Nayaka, 221, 292; his Kala- 
caritramu,’ Vdlmiki-caritramu, etc., 631 


Raghunatha Pandita, 551; his Rdja-vyavahdra- 
kosa, 334 

Raghunatha Siromani, 379; his Akhydta-vdda, 
Anumdna-didhiti, Naiivdda, Paddrtha-khan- 
dana, Pratyaksa-mani-didhiti, Sabda-mani- 
didkiti, 378; his commentaries on Kirandvali- 
prakdia, 376; his Paddrtha-tattva-nirupana, 377 
Raghuvamsa (see Kalidasa) 

Rahman Rahi, 533; his Nauroz-i-Saba, 534 
Raidasa (Ravidasa), 492. 494 
Rai. Lajpat, 474, 652 
Rajab .'\li Beg Surur, his Fasana-i-Ajaib, 649 
Rajagopalachari, C. (‘Rajaji’), his adaptations 
(in English) of Mahdbhdrata and Rdmdyana, 
473; his Satyameva Jayate volumes, 474; his 
Sri Rdmakrsnarin Upanisadain etc., 620 
Rajamannar, Venkata Pakala, 639 
Rajam Ayyar, his Kamaldmbdl-carittiram, 617, 
618 

Rajanaka Mahimabhatta, his Vyakti-viveka, 300 
Raja Rao, 467, 471; his (The) Cow of the Barri- 
cades, Kanthapura, ( The) Serpent and the Rope, 
etc., 468 

Rajaratnam, G. P., his Xdgana-padagalu, Ratnana- 
padagalu, 519 

Rajasekhara, 180, 211, 224, 270; his Bdla- 
Bhdrata, Bdla-Rdmdyana, 252; his Hara- 
vildsa, 217; his Karpuramahjari, 168, 242, 252; 
his Kdoya-mimdmsd, 146, 257, 258, 262n., 
295, 299; his Viddhaidla-bhartjikd. 242, 252, 
its Telugu tran., 627 

Rajasekhara, his Nydya-kandali-pahcikd, 375 
Rajasekhara Suri, his Prabandha-kosa. 227, 261. 
291-92 

Rdjatarangini (see Kalhana) 

Rajavallabha, his Dravyagutfa, 355 
Rajkhowa, Benudhar. his Asamiya Khartda Vdkya- 
kosa, Candra-sambhava-knvya, etc., 430 
Rajwade, V. K., 549, 559 
Rdjya-vyavahdra-kosa, 559 
Rakesh, Mohan, 506, 507 
Ral-pa-can, king, 723, 724 
R.ama,6, 39, 41, 46, 47, 48, 50, 51. 52, 53. 54n., 
60, 61, 62, 70, 94, 109, 110, 111, 112, 117. 
122, 125, 160, 175, 177, 215, 246, 397, 479, 
492, 493, 494, 495, 514, 539, 563. 564, 632, 
680, 687, 764, 765, 768 

Ramabhadra Diksita. his Patahjali-carita, 219; 

his Varmmdld-stotra etc., 47 
Ramabhadra Kavi, his Rdmdbhyudayamu, 629 
Ramabhadramba, 632; her Raghundthdbhyudaya, 
221, 231, 292 

Ramabhatta, his Mdtangi-Paddhati, 138 
Ramacandra, his Prakriyd-kaumudi, 315, 316 
Ramacandra Kavibharati, his Bhakti-sataka, 
753; his Vrtta-ratndkara-panjikd, 754 
Ramacandra Pattanayaka, his Hdrdvali, 566 
Rdmacaritam (see Ciraman) 

Rdma-carita-mdnasa (see Tulasidasa) 
Ramachandra Sastri, Korada. his Rathdhga- 
diitam, 635 

Rama Dasa, Guru, 582 

Rama Dvija, his Mrgdvati-caiita. 424 

Ramakrishna Mission, 442n.* 

Ramakrishna Paramahamsa (Sri Ramakrishna), 
444, 449, 461, 462, 474, 503, 620 
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Ramakrishna Pillai, his (The) Dive for Death, 
Padmini, Tales of Ind, 463 
Ramakrishna- Vivekananda movement, 620 
Ramakrsna Bhattacarya, his Sarhkhya-kaumiidi. 
373; his Tukti-sneha-prapurani-siddhanta- 
candrikd, 380 

Ramakrsnadhvarindra, his Sikhamani, 383 
Ramalingam, ‘Namakkal Kavinar,’ his Avalum 
Avanwn, iSahkoli, Tamizhan Idayam, 615 
Ramalinga Swamigal, ‘k’ajlaiar’, 613, 620; his 
Tiru Arutpd etc.. 614 
Rama Mis'ra, his Vrndavana-carita etc., 424 
Ramamurti, Gidugu \'enkata. 637 
Ramamurti. Gurujada Sri, his Citraratiidkaiam. 

Kavi Jhitamuln, etc., 635 
Ramananda, 1 1 7, 492, 493, 494, 495 
Ramananda Sarasvati, his Maniprabha, 374 
Ramanarayana Kaviraja Cakiavard, his 
Bkdsvati, 426; his Sakuntala-kdiya and trans. 
of Gitagovinda etc., 424 
Raman Pillai, C. \'., his Dharmaraja, Premantflam, 
etc., 544 

Ramanuja (Ramanujacarya), 6, 44, 97, 110, III. 
117, 119, 122, 123, 124, 126, 221, 329. 371, 
381, 384, 492; his Bhagavaddradham-krama. 
Veddnta-dipa, Veddnta-sdra, Veddrtha-saiigraha, 
121. 383 ; his_ Gadya-traya, 47. 121, 383 ; his 
Gitd-bhdsya, Sribhdsya, 120. 383 
Rama Panikkar, his Karuwssa Rdmdyanam. 537 
Rama Panivada, his Kamsavaho, Usdniruddha, 181 ; 

his Rdghaviya, Visnuvildsa, 219 
Ramaprasada Sena (‘Kaviranjana’), 438; his 
Vidyd-Sundara, 439 
Rama Rau, Shantha. 471. 472 
Rama Sarasvati. 422; his Bhima-carita and 
tran. of Gitagovinda, 423 
Rdma Tambang, 768 
Rdma-tdpim Upanisad. 108 

Rdma-vijaya, an Old Javanese woi'k, 769; of 
^aiikara Deva, 422; ofSrIdhara, 552 
Rdmdyana. 4, 6, 7, 39, 40, 46, 49, 50, 51, 52, 54, 
60, 61, 62n., 63, 64. 128, 142, 160, 175. 179, 
211, 213, 216, 217, 219, 224, 227, 237, 245, 
252. 259, 280, 294. 341, 349, 421, 450, 535, 
623, 664, 680, 701, 771; .Assamese versions 
of, 422, 423; Bengali versions of, 438, 452; 
English adaptation/version of, 462, 473; 
German tran. of passages of, 781-82; 
Gujarati versions of. 480, 482; Hindi work 
based on, 495; Kalmyk version of, 728; 
Kannada version of, 510; Kannada work 
based on, 518; Kashmiri version of, 528; 
Malayalam works based on, 537, 539, 540; 
Malaysian shadow plays based on, 765: 
Malay version of, 765; Marathi versions of, 
549, 551; Marathi work based on, 552; 
Mongolian version of, 727; Old Javanese 
v'ersions of, 766; Oriya versions of, 564, 566, 
569; Persian tran. of. 774; popularity in 
Campa of, 759, in Kambuja of, 758; re- 
ference to Carvaka philosophy in, 386, to 
Karttikeya in, 144, to Siva in, 93, 94, to 
Surya in, 148; Siamese version of, 764; 
source of history of cult and worship of 
.^akti, 132-33; source of plays in Nepal, 699, 
700; source of Sindhi play, 596; Tamil 


version of. 609, 620; Tamil works based 
on, 612, 616; Telugu versions of, 626. 629; 
Telugu works based on, 631, 635; Urdu 
poems based on episodes in, 651; A’aisnava 
legends and teachings in, 110 
Rdmdyam-kalpavrkiam (see Satyanarayana, \'is- 
wanatha) 

Ramesvara Bhattacarya, his Sivdyana, 439 
Rami Reddi. Duvvuri. his Paliiakemm. 637 
Ram Til th, Swami. 596n. 

Ramzan Bath, his Akh-nandana, 532 
Ranade, Mahadev Govinda, 462, 553, 558 
Ranade, R. D.. 470. 5.59 
Ranajitamalla. 699; his Ganita-maiijau, 700 
Rana Kumbha (Kalasena). his Artya-tafnako^a. 

368; his Sangita-rdja, 366 
Raiiganatha Muni, 366; his PiiriKawkta-bhdya, 
123; his Srisukta-bhdsya, 122 
Ranganayakamma, M., 641 
Ranganna, S. A’., his Ranga-binnapa. 523 
Ranga Ramanuja, his Alita-prakasikd. Milla- 
bbdva-prakdsikd, 383 
Ranjan.'i sciipt, 702 

Raima, his Ajita-tirthahkara-purdiia-tilaka (Ajila 
Purdna). Sdhasa-Bhima-vijayam (Gadd-ynddha) . 
510' 

Rao, Madhusudan, 569; his KusumdHjati. Utkala- 
gdthd, Vasanta-gdthd, etc., 570 
Rasakalpdvalli, 440 
Rasa-ratna-samuccaya . 350 
Rasika-priyd (see Kesavadasa) 

Raskhan, his Prema-vatikd. Sujana Rafkhan. 499 
Ratanapanna, his Jinakdlamdli, 199 
Ratha, Baladeva, his Kisoia-candidnanda-campu. 
567-68 

Ratnadhvaja-Sutra, text in Central -Asia of. 712 
Ratnajdla-panprcchd, Tibetan tran. of, 723 
Ratnakara. his Haravijaya, 46, 95, 217; his 
Vakrokli-pailcdsikd. 229 

Ratnakara A'arni, his Bhdrales'a-vaibhava, Ratnd- 
kara-sataka. Triloka-iafaka, etc.. 515 
Ratnakirtti, Tibetan tran. of his Apohasiddhi. 
724 

Ratnokula-Sulra(s). Chinese tian. of, 732-33; 
manuscript in Central Asia of, 716; 
Tibetan tran. of, 722 
Ratnaniegha-Sutra, Tibetan tran. of, 720 
Ratnasdri-Sutra, text in Central .Asia of, 712 
Ratnasekhara, his Chandahkom. Kavidarpana, 183 
Ralndvali (see Harsavardhana) 

Rdlri-sukta, 131 

Raurava Agama. 43, 91. 103. 104 
Ravana, 50, 51. 52, 53. 54n., (iO, 62, 94, 148, 
160, 176, 481, 563, 564, 616 
Ravana, 356; works attributed to: Arka-prakdia , 
351, Kumdra Tantra, .\ddi-parikm, 355 
Rdvana-bhdsya, 375 

Rdiana-kumdra Tantra, Chinese tran. of, 739-40 
Rdvana-vadha (seeBhatti) 

Ravisena, his Padma-carita, 160 
Rayamukuta (Brhaspati), 327, 328, 330, 356; 
his Pada-candrikd, 331 

Ray, Annadashankai, his Bengali works: 
Ekti Vasanta, Jivajiakdthi, Mana Pavana, 
Paths Pravdse, Satydsatya, etc., 453 ; his Oriya 
w'ork: Kamald-vildsxra Viddya, 572 
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Ra> araghunatha Tondaman, his Pdnati-paiim- 
yamu, 632 

Raya Ramananda, 565 

Ray Chaudhuri, Ambikagiri, his Tumi, 428 

Ray, Dasarathi, 440 

Ray. Dwijendralal, his Aryagdthd, Mandra, etc., 
454; his Candragupta, Sajahan, Tryahasparsa, 
etc., 444-45; Telugu trans. of works of, 639 
Ray, Kalidas, his Haimanti, Parmputa, etc., 455 
Ray, Kamini, her Mrmdlya, Paurdniki, etc., 454 
Ray, P. C., his History of Hindu Cheinistry, 350n., 
'351 

Ray, Radhanath, 569; his Candrabhdgd, Cilikd, 
Darabdra, Keddia-Gauri, Mahdydtrd, etc., 570 
Ra\', Rajkrishna, 444 

Ray. Ramasankar, his Kdnd-hdieii, 573; his 
Vkasini, 569n. 

Razdan, Krishna, his Siia-patinaya, 531 
Reddy, C. R., 458, 639 
Rege, P. S., 554 
Republic, of Plato, 779 
Revanaradhya, 99n. 

Rg-Veda, 14, 15, 16, 17, 18, 19. 22, 23, 24, 26, 27, 
28, 29, 32, 33, 34, 51, 107n., 108, 118, 
141n., 254n., 273, 348, 349, 352, 358, 359, 
384; Bengali tran. of, 447; European edi- 
tions of, 782; hynms of, 3, 46. 127, 130, 131, 
148, 192, 211, 229, 234, 243, 294; Manipuri 
tran. of, 665; metres of, 304 
Risalo (see Shah Abdul Latif) 

Risbud, N. S., his Manjughosd, 554 
Robinson, VV,, 427 
Rochiram Gajunial, 688 
Rohal, 591 
Romaka-siddhdnta, 360 
Rosebuck, T., 687 

Routray, Satchidananda, 575; his Kovitd, 
Pdndulipi, 572 

Roy, Dilip Kumar, 457; his Eyes oj Light, 472; 

his Mira in Brindaban, iii Chaitanya, 473 
Roy, M. N., 474; his From Saiagery to Civilisation, 
India in Transition, etc., 473 
Roy, Rammohun, 7, 8, 459, 594; his English 
Works. Precepts of Jesus, 460; his tran. (in 
Bengali) of Bhagaiad-Gitd, Veddnta-grantha, 
Veddnta-sdra, 442 
Roy, Sib Charan, 675 
Roy, U Jeebon, 675 
Rsyasrnga, story in Japan of, 748 
Rubaiyat (see Omar Kha>'yam) 

Rucidatta, his Dravya-prakdsa-i'krti, 376; his 
Makaianda, 378; his Prakdsa on Tatlia- 
cintdmarri, 379 
Rucinatha Kandali, 424 
Rudra, 22, 29, 89, 90, 131, 133, 142, 144,352 
Rudrabhatfa, his Jaganndtha-vijaya, 513 
Rudradaman, inscriptions of, 268, 395, 397, 398 
Rudradeva, his Syainika-sdstra, 363 
Rudra-sampradaya, of Vallabha, 120 
Rudrata, 297, 301 ; his Kdvydlankdra, 298 
Rudra Tdmala, 138, 139, 143 
Rukmini, 95, 125, 769 
Runri, 592 
Rupabhavani, 528 

Rupa Gosvamin, 230; his Bhakti-rasdmrta-sindhu, 
114-15, 116; his f'dtaka-candrikd, Paddiali, 


Sarhksepa-bhdgaiatdmrta, 115; his Staia-mdld, 
47; his Uddhava-sandesa-kdvya, 114; his 
Ujjvala-nilamatii, 115, 116, 302 
Ruparama Cakravarti, his Dharma-mahgala, 439 
Rustumi, his Kharvarnarna, 646 
Ruyyaka, 300; his Alaitkdra-sarvasva, 301 
Ryoson, his Byaku-hokku-sho , 750 

Saadat Hasan Manto, 654 

Sabarasvamin, his bhdsya [Sabara-bhdsya) on 
Mimdrhsd-Sutra, 74n., 262n., 371, 379, 380 
Sabda-kalpadruma, 43 
Sabhdsddi-bakhar, 552 
Sabuja Patra, 450, 572 
Sacal, 592, 595; his kafis, 591, 599 
Sadaksaradeva, his Rdjasekhara-vildsa, Sabara- 
sankara-vildsa, Vrsabhendra-vijaya, 515 
Sadananda Yogindra, his Veddnta-sdra, 383, 386 
Sadarangani, Guli, his Ithad, 596 
Sadarangani, H. I., 592, 597 
Sadasiva, his Toga-sudhdkara, 374 
Saddanta Jdtaka, Agnean version of, 7 1 5 
Saddarsana-sarnuccayn (see Haribhadra Suri) 
Saddhammakitd, his Ekakkhara-kosa, 201, 761 
Saddhammanana, his Chandosdratthavikdsini (com- 
mentary on Vuttodaya), Chapaccayadipani, 
Pah tran. of Kdtantra Vydkararia, 761 
Saddharmapundarika {-Sutra), 111, 205; Chinese 
version of, 731; basis of T’ien-t’ai school, 
732; popularity in Japan of, 744, 748; text 
in Central ."ksia of, 712; text in Nepal of) 697 
Sadyojyoti iSivacarya (Khetapala/Khefakanan- 
dana), 105; his Bhoga-kdrikd, commentaries 
on Raurava and Svdyambhuva Agamas, Moksa- 
kdrikd,Paramoksa-mrdia, Tattva-nirrraya, Tattva- 
sahgraha, 1 04 

Sahr, Pritam Singh, 585, 586 
Sagaranandin, his Pi'dtaka-iakraria-ralna-koia. 302 
Sagar, Kirpa, his Lakpni Devi, Ranjit Siiigh. 585 
Sahajayana, 207, 208, 420, 735 
■Sahgal, Nayantara, her This Time of Morning, 
(.4) Time to be Happy, etc., 471-72 
Sailcndra rulers, Sanskrit inscriptions of. 765 
Saiva(s), 6, 30, 41. 94, 95, 103n., 106, 111, 113, 
141n., 150, 611, 612, 626, 627; Agamas, 43, 
44, 91-92, 96, 97, 99, 100, 102, 103, 412; 
paddhatis, 105; Purana(s), 66, 92-93, 102; 
saints of South India (Nayanmars), 6, 100, 

102, 608, 609; Siddhanta, 101, 102, 

103, 104, 105, 524, 609, 611, 621; Sthala 
Puranas, 106; Tantric school, 524, 525, 
767; Upagamats), 92, 100; Upapurana(s), 
93, 105n., 106n. 

Saka-siddhdnta, 352 

gaivisni, 89, 90, 91, 92. 96, 97, 99, 102, 103, 140, 
562, 608, 609, 61 1, 625n., 695 
Saiyad Alaol, 439, 497n. 

Saiyad Mujtaba Ah, 457 
Sakaldgama-sangraha, 105 

•Sakatayana, 312n., 320; Unddi-Sutra ascribed to, 
317; Vyakarana school, 318 
Sdkatdyaria Vyakarana (see Palyakirtti) 

Sakta, 45, 46, 130, 131, 134n., 135, 136, 137, 140; 
Tantras and Agamas, 134-39; Upanisads, 
30, 132; Upapuranas, 133 
Sakti, 6, 45, 69, 91, 98,’ 99, 109, 130, 132, 137, 
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138, 139, 140, 146, 563, 615; cult, 46, 131, 
133, 625n., 699 

Sakti Bhadra, his Aicarya-cudamani, 128, 242 
Sakti-sangama Tantra, 135, 137, 138 
Saktism, 139, 32, 562, 563 
Sakii-Sulra(s) , 134, 203; manuscript in Central 
Asia of, 712 

Sakya Pandita, 726; Mongolian version of 
Subhdsita-ratna-sangraha ascribed to, 727-28 
Salibhadra Suri, his Bhdratehara Bdhubali-rasa, 

, 477 

Salihotra, 356; Tibetan Iran, of his Aivayuneda, 
724 

Salikanatha, his DipaiiMia, Prakaram-paiicika, 
Rjiwimata, 380 

Salivahana, king, 315u., 689 
Salivdharm-katha, '111 
Samacara-darpam, 442 

Samddhirdja-Sutra, 205; Tibetan trail, of, 723 
Samddhi-sambara-parivarta, Tibetan tran. of, 724 
Samantabhadra, 205, 749 
Samantabhadra, 159; his Stutividyd, 231 
Samartha Ramadasa, his Ddsa-bodha, 551 
Sdma-Veda, 14, 16, 18. 19, 22, 23, 25, 27, 28 29, 
32,34,35, 305, 311 
SduiavidhSm Samhitd, 89 
bambanda Mudaliar, ‘Paminal’, 619 
Sambhunatha, his Gajendra-cirUamani, 426 
Samkhya, 29, 45, 67, 69, 92, 109n., 260, 371, 
372, 373, 374, 377, 388, 779, 780 
Sdrhkhya~kSrikd (see Isvaraki^na) 

Samkhya-Sutra (see Kapila) 

Sammohana Tantra, 138, 149 
Sdmudrika-kanthdbharana, 362 
Samukham Venkafa Krsnappa, his Akalya- 
sarhkrandanamu, Jaimini Bhdratamu, Rddhikd- 
sdntvanamu, Sdrangadhara-caritramu, 632 
Sarhvdda-prabhdkara, 442, 445, 595 
Sariiyuktagama, 202 

Sarfiyutta Kikdya, 188, 189, 197, 201, 202, 204n. 
Saiiatana Gosvaniin, his Bjhad-bhdgavatdmjla 
(with Dig-darsani), Hari-bhakli-vildsa, Vair- 
nava-tosani, 114 

Sanatkumara, sage, 29, 144, 368 
Saaatkumdra Purdna, 40 
Sandesakathd, 199 

■Sandhyakara Nandin, his Rdmacaiita, 220, 289 
Sandilya, 25, 29, 109n.; his Bliakti-Sdlras, 41 
Sdndilya Upanhad, 374 
Sahgam literature, 6, 118-19, 601-7 
Sahghadasa (Sahghadasagani), bhdsya on the 
Kalpa-Sulra attributed to, 157; his Vdnidevu- 
hindi, 157, 176, 260 
.Saughamitta, 198, 751, 752 
Sdfigharakkhita, his Subodhdlankdia, 201 
Sangfla-kalpataru, 366 
SangUiparydya (see Mahakausthila) 

■Sangiti-Sutra, 202; manuscript in Central .\sia 
of, 711 

Sanjana, J. E., 487 

Sankara (Sankaracarya), 6, 28. 91, 112, 113, 
119, 122, 127, 130, 151, 221, 264n., 329, 
381, 385, 388, 412, 424, .535n., 549n.. 612, 
625; his Ananda-lahan, 46, 96, 137; his 
Bhaja-govindatn {Carpata-panjarij, Haiimide 
{-stotra), 47, 128; his commentary on 


Bhagavad-Gitd, 64n., 134, 382, on Brahma- 
Sutra, 97, 130n., 371, 382, 384, 386, on 
Upanisad(s), 27, 29, 382; his Daksindmurti- 
astaka, 96; his Mohamudgara {Dvddasa- 
panjarikd), 47, 229; his Saundarya-lahari, 
46, 96, 137, 230; his ^wdnanda-lahari, 96, 
102; his Sivdparddha-ksamapana, 47; his 
Subrahmanya-bhujanga, 148; works attributed 
to: Aparoksdnubhuti, Atmabodha, Drk-drsya- 
viveka, Hastdmalaka-bhasya, Lalitd-trisati- 
blidsya, Paneikarana-praknya, Sanat-sujdtiya- 
bhdsya, Upadesa-sdhasri, Vdkyasudhd, Visnu- 
sahasrandma-bhdyra, Viveka-cuddmani, 382, 
Ganesa-bhiijanga, 143, Prapahea-sdra Tantra, 
45, 105, 139, 382, Sarva-dariana-kaumudi, 
388, Saiva{-veddnta)-siddhdnta-sdra-sangraha, 
382, 388, Sri Hari-smarana-Sataka, Visnusat- 
padi, 128 

Sankara Bhatta, his Alitndrhsd-bdla'prakdsa, Subo- 
dhini, Vidhi-rasdyana-dusatia, 380 
Sankara Deva, 7, 116; his Bali-chalana, Haris- 
candra-iipdkhydna, Kdliya-damana, Keli-gopdla, 
Pdrijata-harana, Patni-prasdda, Rdma-vijaya, 
Rukmini-harana {■pXa.y) , Rukmitii-harana (poem), 
422 ; his Bhakti-pradipa, 117, 421; his 

Bhakti-ratndkara, Gunamdld, 117; his Kirtana- 
ghoyd, tran. of Bhdgavata, 1 17, 421 
Sankara Kurup, G., his Otakkuzhal, 543 
Sankara Misra, 382; his Kalpalatd, Katidda- 
rahasya, 375; his Kharidana-tikd, 379; his 
Pfydya-lildvati-kanthdbhara^, 376, 378; his 
Vddi-iinoda, 377 

Sankara Panikkar, Bharatamdld ascribed to, 537 
Sahkararadhya, Basava Purdria {Nandikeimra- 
vijayajVysabhendra-vijaya) attributed to, 100- 
101 

Sankara Sastri, Bhagavatula (‘Arudra’), 640; 

his Samagra Andhra-sdhityam, 641 
Saftkara-vijaya (sec Ananda Giri) 

Sahkarsana, 108, 110, 119, 395 
Sankha, 84, 369 
Sdiikhayana Grhya-Sutra, 33 
Sdfikhdyana Srauta-Sutra, 32 
Sdnkhdydna Tantra, 138 

Sankrityayana, Rahula, 206, 505, 720n., 723n. 
Sankuka, 296, 299; his Bhumndbhyudaya, 287 
Sankunni, Kottarattil, his Kucela-gopdlarn etc., 
542 

Saritnukha-kalpa, 359 
Sannydsa Upanisads, 41 
Santa Devi, 451 
Santali, 671; literature, 671-74 
Santaraksita, 206, 270n., 696, 723; his laltcd- 
sangraha, 207, 386, 759; Tibetan tran. of his 
Aladhyamakdlankdra, 724 
Santideva, 206; his Bodhicarydvatdra, ^iksd- 
samuccaya, 207, their Tibetan trans., 724 ’ 
Sanyal, Prabodhkumar, his Mahdprasthdner 
Pathe, Pfisipadma, etc., 452 
Saptabuddhaka{-Sutra), fragments in Central 
.Asia of, 712 

Saptaryinaksatra-SuU a, Mongolian version of, 17.1 
Saptaiatikd commentary, its Tibetan tran., 723 
Sarabhai, Bharati, her Two Women, 473; her 
(The) Well of the People, 469 
Sarabhai, Mrinalini, 470 
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Sarabha-Sutta, manuscript in Central Asia of, 712 
Sarada script, 530, 581, 589, 702 
Saradd-tilaka Tantra, 143 

Sarala Dasa, his Candi Purina, Vilanka Ramdjana, 
563; his Makdbhdrata, 563, 564, 565 
Saranadeva, his Durghala-vftti, 315, 330 
Sdrasvata Vydkarana, 320; Manipuri tran. of, 
666; Tibetan tran. of, 725 
Sarasvati, 24, 25, 69, 131, 132, 176, 406; worship 
in Japan of, 749-50 
Sarasvati, 502, 503 
Sarasvati-kanfhdbharana (see Bhoja) 

Sdralthadipani (see Sariputta) 

Sardar Ali Jafari, 654 
Sardesai, G. S., 559 

Sariputia (Sariputta), 193, 713; his Dharma- 
skandha, 203, its Chinese tran., 733; JViddesa 
ascribed to, 192 
Sdiiputra, 753 

Sariputta, his Abhidharmartha-sangraka-sannaja, 
Pdddvatdra, Panjikilankdra, Sdralthadipani, 
753; his commentaries on Anguttara Pfikdya 
and Majjhima Pfikdya, 752; his Vinaya- 
sangaha, 752 

Sariputta Dhammavdlasa, his Dhammaiildsa 
Dhammasattha, 761 
Sarma, Durgeswar, 428, 430 
Sarma, Gopinath Nanda, 573, 574 
Sariigadhara, his Lauha-pradipa, Latdtdnjava, 
363; his {^drhgadhara) Paddhati, 232, 357; 
his {Sdrhgadhara) Samhitd, commentaries on 
it, 351; his Twrahga-pariksd, Vdji-cikitsd, 357 
Sarshar, Ratan Nath, Fasana-i-Azad, 652 
Sarva-darsana-sangraha (see Madhava) 

Sarvadeva, his Pramdrut-marijari, 376 
Sarvajna Murti (Puspadatta), 523; his Sarrajna- 
padagalu, 516 

Sarvajndnottara Agama, 92, 105 
Sarvajnatmamuni, his Sarhksepa-sdiiraka, 382 
Sarvananda, \\is Jagadu-carila, 292 
Sarvananda, 328, 331; his Tikd-saivasia (on 
Amarakosa), 330 

Sarvastivada school, 202, 203, 707, 710, 712 
Sarvastivadin(s), 70.5, 706, 711, 712, 731, 734 
Sarvavarman, 317; his Kitantra {Vydkarana) , 201, 
317, 318, 319, 768 

Sarvesvara-rasdyana, Tibetan tran. of, 723 
Sdsanavarhsa (see Pannasami) 

Sastri, Haraprasad, 135n., 350n., 562n.. 699n., 
700n.; caryds discovered by, 436, 698; his 
Better Meye, Kincanamdld, 449 
Sastri, Sivanath, his Tugdntara etc., 447 
Sasvata, his Anekdrtha-samuccaya {Sdsvalakoia), 

328 

Satapatha Brdhniana, 19, 21, 23, 24, 25, 26, 27, 
29, 64, 90, 107, 109n., 144, 254, 354, 776 
Salasdhasrikd Prajndpdramitd, 205; text in Central 
Asia of, 712; text in Nepal of, 697; Tibetan 
tran. of, 723 
Satcakra-niiupana, 45, 139 
Satkarma-prdbhrta, 170, 171 
Satkhandigama {-Sutra), 154, 157, 159 
Salsandarbha (see Jiva Gosvamin) 

Sdllvata Samhitd, 44, 45, 110 
Sdtlvata Tantra, Assamese prose rendering of. 
425; Assamese versification of, 423n. 


Satyanarayana Sastri, Vedula, his Dipivali, 637 
Satyanarayana, Viswanatha, his Kinnerasdni- 
pdtalu, 637; his Rdmdyana-kalpavrksam, 640; 
hb Veyi Padagalu, 638 
Stttydsddha-Hiranyakesi Dharma-Sulra, 36 
Satydsidha-Hiranyakesi Gyhya-Sutra, 34 
Satydsddha-Hiranyakesi Srauta-Sutra, 32 
Satydsddha Kalpa-SiUra, 36 
Saunaka Grhya-Sutra, 34 
tSaunaka Sarhhitd, 17 

Saura(s), 141, 148, 150, 151; Upapuranas, 40, 
93, 145, 149 
Sauradharma Purina, 149 
Sauradharmottara Purina, 1 49 
Saura Sarnhild, 149 

^auraseni Prakrit, 157, 165, 167, 185, 476, 561, 
579 

Savarkar, V’. D., 559 
Savitri, 451, 461, 465n. 

Savitri (see Aurobindo, Sri) 

Sayana, his Mddhaviya-dhdtu-vrtti, 317; his 
Subhdsita-sudhdnidhi, 232 
iSayana-Sdstra, 368 

Sekkizhar, his Periya Purinam {Tirutlondar 
Purdnam), 102n., 609, 610 
Senapati, Phakirmohan, 575; his Atmajkana- 
carita, Avasara-vdsare, Bauddhdvatdra-kdvya, 
Chamdtia Athagunlha, Galpa-svalpa, Lachamd, 
Mdmu, Prdyascitia, Puspamdld, Upahdra, 
Utkala-bhramana, trans.of Chdndogya Upanisad, 
Gita, Harivarhsa, Mahdbhdrata, and Rimdyana, 
569 

Sen, Atulprasad, his Kayekti Gdna {Gitiguhja), 455 
^enavaraiyar, 61 1 

Sen, Devendranath, 455; his Apurra Aaivedya, 
Asokaguccha, Goldpgticcha, etc., 446 
Sen. Dlnesh Chandra, his Rdmdyani Kathi, 
Vangabhdsd 0 Sdhitya, Tin Bandhu, etc., 450 
Sen, Gananath, his Siddhdnta-niddna, 354 
Srngupta, Achintyakumar, 456; his Akdja 
Vasanta, JVila Akdsa, Paramapurusa Sri 
RdmakfStia, Prdcira O Prdntara, etc., 453 
Scngupta, Jatindranath, his Maricikd etc., 456 
Sengupta, S. C., 470, 474 
Sen. Keshub Chandra, 462 
Sen, Nabin Chandra, his Paldsir Tuddha, Prabhisa, 
etc., 445 

Sen, Rajani Kanta, 454; his Amrta etc., 455 
^n, Samar, 456 

Scsakrsna, his Prakriyd-prakdsa, 316 
Shah Abdul Karim, 591, 595 
Shah .\bdul Eatif (‘Shah Bhitai’/'Shah’), his 
Risalo, 591 

Shah Ali Mohammed Jan Gamdhani, his 
Jawahind Asrar, 645 
Shah Hussain, 582, 587 
Shahnama (see Firdausi) 

Shakespeare, 7, 443, 570; his As Tou Like It, its 
Khasi tran., 675; his {The) Comedy of Errors, 
its Tclugu tran., 638; his King Lear, its 
Sindhi tran., 594; his Macbeth, its Kannada 
tran., 522; his Merchant of Venice, its Sindhi 
tran., 594, Telugu tran., 638; his Othello, 
its adaptation in Kannada, 517; trails, of 
his works in Manipuri, 666, 667, in Marathi, 
556, in Urdu, 653 
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Shamsuddin ‘Bulbul’, 592 
Shapur I, king, 773 
Sharma, Balkrishna (‘Navina’), 504 
Sheikh Bahauddin Bajan, 644 
Sheikh Khub Mohammed, his Khub Twang, 645 
Sheikh Nuruddin, his Nurmma, Rsinama, 526 
Shejwalkar, T. S., 559, 560 
Shewak Bhojraj, his Asirvada, Dadd Syama, 596 
Shibli Numani, his Mwazina-i-Anis-o-Dnbir, Shu- 
td-Ajam, Sirat-un-Xabi, 651 
Shin Arahan, 760 * 

Shintoism, compared with Hinduism, 750n. 
Shintoist pantheon, 750 
Shinto rites, 746 

Shinvadkar, V. ("Kusumagraja’l, 557; his 
Viidkhd, 554 

Shocho, his Asahasho, 750 

Shotoku, prince, his commentaries on Buddhist 
texts 74*1 

Shukla, Ramchandra, 498, 499, 503, 506 
Siberia, Indian literature in, 720, 728-29 
Siddhara (Siddhamatrka) script, use in China 
of, 735-36; use in japan of, 746; use in 
Korea of, 741 

Hiddha-sdra, Saka-Khotanese tran. of, 715 
Siddhasena Divakara, 160, 361; his Kalydna- 
mandha, 231; his Sammalitwka, 159, 181 
Siddhidas, 701 
Siddhikilr, 728 

Siddhi-iraja (see Yaniuuacarya) 

Sik^d-samuccaya (see Santideva) 

Silappadikdram_ (see Ilahko Adikal; 

Silhana, his Sdnti-sataka, 229 
Simha, Kaliprasanna, his Hutom Pydncdi Xaksd, 
446 

Simhdsana-didtrimiikd, 111, 261 
Sihgararya, his Alilraiinda-Govinda. 516 
Singh, Bhai Vir. 584; his Bdbd Aaudli Singh, 
Rdtjid Suiat Singh, Saimnl Kaiir, Sundari, 
Vijay Singh, etc., 585 
Singh, Churachand, 665 
Singh, Gurbakhsh, 585. 586. 587 
Singh, Haobam Tomba, 667 
Singh, Hijom Anganghal, his Ibenimd, Jdheid, 
666; his Khambd-Tho'ibi Seireng, 663, 666 
Singh, Hijom Guno, 666 
Singh, Jatiswar, 665 

Singh, Khwairakpam Chaoba, his Laiangalatd, 

666 

Singh, Lamabam Kamal, his Mddhaoi, 666 
Singh, Mayanglambam Binnangal, his Pidomin, 
667 

Smgh, Mohan, 585, 586 
Singh, Munal, 665 
Singh, Nanak, 585, 586 
Singh, Puran, 385 
Singh, Ranjit. 529, 583, 584 
Singh, R. K. Shitaljit, his Imd, Rohiiit, Thddukpd, 
666 

Singh, Sansenbam Xadiyachand. 666 
Singh, Shamsher Bahadur, 505 
Singh, Shivmangal (‘Suman'), .504 
Singh, U Rabon, 675 

Sino-Tibetan, languages, 659, 660; tiibe, 419 
Sirajuddhin Siraj. 645. 646 
Sircar, Jadunath, 470 


Sirimahgala, his commentaries on Sarnanta- 
pdsddikd, 761 

Sirimahgala, his Alafigalasutta, 764 
Sirodeva, his Parihhdsd-ijHi, 3 1 6 
Sisupdla-vadha (see Magha) 

Sita, 46, 48, 50, 51, 52, 53, 54n., 60, 61, 94, 
117, 125, 132, 216, 246, 247, 248, 250, 563, 
564, 570, 571, 768 
Sita Devi, 451 

Sitarama Sastry, Virakesari, his Daulat, 
Nagarada Rani, 520 

Sitaramayya, V. (‘V. Si.’), 519; his Pampa-ydtre, 
522 

Sitikantha Acarya, his Mahdnaya-ptakdsa, 525 
Siva, 6, 38, 40, 43, 44, 46, 48, 66, 67, 68, 69, 71, 
89, 90, 91, 92, 93, 94, 95, 96, 97, 98, 99, 
100, 101, 102, 103, 106, 131n., 132n., 133, 
134, 137, 139, 141n., 142, 143, 147, 148, 151, 
178, 214, 287, 352, 362, 402, 404, 406, 409, 
410, 412, 423, 439, 479, 562, 568, 569, 608, 
610, 625n., 663, 682, 699, 765, 767, 769, 
780 

Sivadasa, 355; his Caraka-tattva-dlpikd, 353 
Sivadasa, 281; his Katharnava, 221 
;5ivaditya Misra, his Saptapadarthl, 376 _ 
Sivagrayogin, his commentary on Siva-jhdna- 
bodham, 103-4; his Kriyd-dipikd, ^aiva- 
paribhdfd, Sivdgra-Paddhati, 104 
SKaji, 221, 334, 551, 555, 560 
Sivajhana Svamigaj, his Dirdvida-mahabhdsyam, 
611; his Kdiicip Purdrfam, 612 
Sivakotyacarya, his Vadddrddhane, 509 
Siva Parana (see also Vdyu Parana), 67, 69, 92, 
93, 96, 97, 143, 145; text in Nepal of, 698 
Sivarama Karanta, K., 519; his Marafi Mantfige, 
520 

Sivaika-mani-dipikd (see Appaya Diksita) 

Sivarya, 509; his Arddhand (Alutdrddhand) , 158, 
172, 178 

Sivasankara Pillai, Thakazhi, 545; his Cemmin, 
Enippatikal, etc., 544 

Sivasankara Sastri, Tallavajihala, his Hrdani- 
vari, 637 

Siva-siddhdnta T antra, 100 
Siva-Sulra, 98, 99 

Skanda Parana, 40, 66, 70-71, 92, 93, 102n., 
143, 145, 147, 149; Tamil tran. of, 611; 
text in Nepal of, 698 
Sloka-vdrttika (see Kumarila Bhatta) 

Smrti(s) (see also Dharma-sastras) , 35, 36, 41. 
70. 75, 78, 79, 81, 83, 84, 85, 111, 322, 
340, 341, 342, 343, 344, 345, 347, 381, 
406 

St)crates, 779 
Sodhi Miliirban, 500 

Somadeva, his Kathdsaiil-sdgai a, 95, 146-47, 

260, 684, its influence on Malaysian folk- 
tales, 765 

Somadeva Suri, his JSitivdkydmrta, 344; his 
Tasastilaka-campu,_\(i2, 264n., 267 
Somananda, 99; his Siva-drsti, 98 
Somanatha, his Mayukha-mdlikd, 380 
Somanatha, his Rdga-vibodha, 367 
?>oma.prabha, his Kumdrapala-pratibodha, 177, 290; 
his Sukti-muktdvali, 229; his Surnalindtha- 
caria, 161 
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Somaprakaia, 442n. 

Somesvara, his Manasollasa {Abhilasitdrtha-cirUd- 
mani), 344, 345, 366 
Spanda-sastra(s), 98 
SpandaSutra (see Vasugupta) 

Srauta-Sutra(s), 30, 31, 32, 33, 35, 76 
Sribhdsya (see Ramanuja); commentaries on, 
123, 128, 383, 384 
Sricandra, his Kathd-kosa, 162, 178 
Sridatta Upadhyaya, his Acarddarsa, Pitjbhakti, 
^rdddhakalpa, 87 

Sridhara, his Pasandhacariu, Vaddhamdnacariu, 161 
Sridhara, his Trisa ti, 361 
Sridharacarya, his JVydya-kandali, 375 
Sridharadasa, his Sadukti-karridmfta, 113, 232 
Sridhara Kandali, his Ghvnucd-ydtrd, Kdt^- 
khovd, 423 

Sridhara Sarman, his Bdla-prabodhini, 385 
Sridharasvamin, 113 

Sridhara Vyasa, his Ranamalla Chanda, 478 
Sriharsa, 292 ; his Khandana-khanda-khddya, 382 ; his 
Naisadha {Naisadhiya)-cariia, 216, 217, 368, 
386, 406, 698, its Tamil adaptation, 611; 
Tibetan tran. of his Subhdsita-ratna-karanda, 
724 

Srikdnta (see Chatterjee, Sarat Chandra) 
Srikantayya, T. N., 523 

Srikaptha, 97, 101 ; his bhdjya on Brahma-Sutra, 
96, 102, 104, 384; his Ratnatraya, 104 
Srikanthayya, B. M. (‘Sri’), 517, 523; his 
Asvatthdrnan, Honganasuglu, etc., 518 
Srimad-rahasya-traya-sdra (see Vedanta Desika) 
Srinatha, his Bkimesuara Purdifamu, Hara-vitd- 
samu, Kdsi-kha^damu, Palandti-vira-caritramu, 
^Thgdra-naijadhamu, 628 

Srinatha, his Prdsdda-manjari, Vdstu-mailjari, 369 
Srinivasa, his Anandaranga-vijaya-campd, 225 
Srinivasa (Srisaila Srinivasa), hb Jijddsd- 
darparia, JVaya-dyumani-sangraha, Naya-matfi- 
dipikd, Tath'a-mdrtan^, 383; his Siddhdnta- 
cintdmani, 383-84 

Sriniv^, his Sakaldcdrya-mata-sangraha, 385; hb 
Veddnta-kaustubha, 126, 384 
Srinivasa, hb Tatindra-mata-dipikd, 384 
Srinivasa Iyengar, K. R., hb Shakespeare: His 
World and His Art, 474 
Srinivasa Murthy, M. R., 521, 523 
Srinivasa Rao, Srirangam (‘Sri Sri’), 640; hb 
Mahdprasthdnam, 638 
Sripadaraja, hb Nydya-sudhopanydsa, 384 
Sripati Pandita, 96, 97, 101 
Sriranga, 521 

Sri-sampradaya, of Ram^uja, 120 
•?ri ^ri Rdmakfsna Kathdmfta (see Gupta, 
Mahendranath) 

Srivara, 220, 288; his Kathd-kautuka, 227, 527n. 

(see abo Jami) ; his Tftiyd Rdjatarangirii, 288 
Srivatsahka, hb Tamaka-ratndkara, 222 
Sroh-btsan-sgam-po, king, 720, 723 
Sruti(s), 13, 27, 75, 76, 79, 121n., 214, 381, 
385, 387, 625n. (see abo Veda) 

Stack, Captain George, 589, 594 
Subandhu, 134, 175, 222, 262n., 265, 267, 268, 
272, 280, 295, 396, 397, 402; hb Vdsewa- 
dattd, 134, 222, 223, 262, 264n., 265 
Subba Rao, Anbetti, 640 


Subba Rao, Rayaprolu, 640; hb TrnakaAkanam, 
637 

Subba Rao, T. R. (‘Ta-ra-su’), 519 
Subhacandra, his Jfldndrnaoa, 159 
Subhadranuna, SUam, 638 
Subhahkara, hb Hasta-muktdvali, 368, its Assa- 
mese gloss, 368, 426, its Sanskrit commentary 
by Ghanasyama, 368, 700; hb Sangita- 
ddmodara, 368 

Subhd§ita-ratna~sangraha, Mongolian version of, 
727-28 

Subhdfitdvali, 232 

Subhuticandra, 331; hb Kdmadhenu, 330 _ 
Subodhini, 383; of Purusottama, 384; of Sankara 
Bhatta, 380; of Vailabha, 127, 385 
Subrahmanyam, .\Ilamaraju, hb Bhadrd-pari- 
nayam, 635-36 

Sucarita ^^sra, hb Kdsikd, 380 
Sudarsana Bhattaraka Suri, hb $ruta-pra- 
dipikd, 122; hb Sruta-prakdHkd, 122, 383 
Suddhadvaita, 120, 127, 381, 385, 492 
Sudraka, 180, 278, 397 ; his Mrcchakatika, 146, 
166, 167, 172, 248 
SuH(s), 526, 578, 643 
Sufism, 591, 599 

Sui, aimab, 737, 739; period, 736, 739 
Suiko, empress, 743 

Sukasaptati, TTI, 261; Xewari tran. of, 700; 
Persian tran. of, 777 

iSuka-Sutras, 202; manuscript in Central .\sia of, 
711 

Sukhdvalivyuha-Sutra [Amitdyus-Sutra) , Chinese ver- 
sion of, 706, 733; study in Japan of, 745 
Sukla Tajur-Veda, 19, 20, 21, 23, 27, 28, 29, 32, 
34, 254; Sarhhitd (see also Vdjasaneyi Samhitd), 
21,22 

Sukra (Sukracarya), 337, 387; Sukra-nitisdra 
{Sukraniti) attributed to, 295 346, 386, 
387n. 

Suksma Agama, 43, 91 

Sukumara Barkath, his Hasti-vidydrnava, 426 
Sulapani, hb Prdyascilta-vioeka, Smyti-viveka, 
Srdddha-viveka, 87 
Sulva-Sutras, 31, 255 
Sumagadhdvaddna, Tibetan tran. of, 724 
Sumangalasami, hb Abhidharnmattha-mbhdoani, 199 
Sumatra, 770; Indian literature in, 771 
Sundaram Pillai, hb Manonmaniyam, 619 
Sundaramurfi (Sundarar), 102, 608 
Sundarram, 485, 488 
Saprabheda Agama, 43, 91, 99, 147 
Suradasa, 7, 118, 499, 592; hb Surasdgara, 495, 
496; Sdhitya-lahari ascribed to, 496 
Surangama-samddhi, manuscript in Central Asia 
of, 712 

Surendran, K., 545, 546 
Suresvara, hb Sabda-pradipa. 333, 357 
Suresvaracarya, hb Piaiskarmya-siddhi, 382 
Suri, Chinnaya, his Pfiti-candrikd, 635 
Surya, 6, 46, 137, 148, 149, 150, 151, 230, 352, 
360, 766 

Sutyagarbha-SiUra, Chinese version of, 716 
Suryakhari Daivajna, hb Darang Raja-varhiduali, 
425 

Suryaprakasa Kavi, Mantripragada, hb Kfsndr- 
jima-caritra, Sttd-Rdma-caritra, 635 
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Surya-siddhanta, 360, 361; Arabic tran. of, 776; 

Assamese text based on, 426 
Surya Upanisad, 148 
Susena, his Anna-pdna-vidhi, 355 
Susruta, 351, 353, 373; his (Suhuta) Samhita, 112, 
144n., 353, 373, 714, its Arabic tran., 775 
Sutrakftanga-Sutra, 152, 169, 170, 386 
Suttanipata, 191, 192, 204n. 

Sutta Pitaka, 184, 185, 188, 192, 193 
Sumrmprabhdsa-Sutra, 205, 727; Kuchean and 
(Saka-) Khotanese trans. of, 715; text in 
Central Asia of 712; Tokharian and 
Uighur-Turkish versions of, 716 
Svauhanda Agama, 98 
Svacchanda Tantra, 137 
Svarupa Damodara, his Kadca, 114 
Svayambhava, Dasa-vaikalika attributed to, 155, 
156, 169 

Svayambhu, 160, 161, 182; his Harivarhsa 

Purana, Paiimacariu, 177; his Svayambhu- 
chandas, 182, 310 
Svayambhu Purdna, 700 
Svayambhuva Agama, 43, 91, 99, 104 
Svetambara(s), 155, 156, 157, 158, 159, 170, 
171; literary tradition of 155-56, 170 
Svetdsvalara Upanisad, 29, 90, 96, 102, 132, 372 
Swamakuraari Devi, 446; her Dipanirvd^a, 
Malati, Vidroha, etc., 447 
Syamaladasa (Samala) Bhatta, 480, 481 ; his 
Batrisa-putali, Aladana-Mohand, Pianda-bat- 
risi, Padmdvati, Simhasana-batriii, 482 

Tagore, Abanindranath, his Gharoyd, Joddsdnkor 
Dhdre, Rajakdhini, etc., 450 
Tagore, Balendranath, 450 
Tagore, Devendra Nath, 442 
Tagore, Jyotirindranath, his Alika Bdbu, Kiiicit 
Jalayoga, etc., 444 

Tagore, Rabindranath, 8, 10, 435, 436, 437, 
442n., 443, 454, 570, 572, 673, 686; 
his Bengali works: Acaldyatana, Baldkd, 
Bdnsari, Bauthdkurdnir Hdp Canddlikd, Cdr 
Adhydya, Caturahga, Cirakumarasabhd, Citrd, 
Citrdngadd, Cokher Bali, Dakghar, Galpaguccha, 
Ghare Bdire, Gitdnjali, Goddy Galad, Gord, 
Janmadine, Kadi O Komala, Kathd O Kdhini, 
Kheyd, Mahuyd, Mdlini, Mdnasi, Mukla- 
dhdrd, Naivedya, Navajdtaka, Patraputa, Prdn- 
tika, Punasca,^ Puravi, Rdjd,_ Rdjd O Ram, 
Raktakaravi, Sesa Saptaka, Seser Kavitd, iSisu, 
iSisu Bholdndtha, Sonar Tari, Sydmd, ^ydmali, 
Tapati, Tdser Desa, Vaikunther Khdtd, Visar- 
jana, Togdyoga, 448, Bdngld-bhdsd-parieaya, 
Bhdratvarser Itihdser Dhdrd, Chirmapatra, 
Europe-pravdsir Patra, JJvanasmrti, Mdnuser 
Dharma, Pancabhuta, Sabdatattva, Sahhyatir 
Sankata, Svadesi Samdja, 449; his English 
works: {The) Child, Chitra, {The) Crescent 
Moon, {The) Gardener, Gitanjali, Nationalism, 
Personality, {The) Religion of Man, Sadhana, 
463, Gora, {The) King of the Dark Chamber, 
464; Sindhi tran. of his Gitdnjali, 593; trans. 
of his works in Manipuri, 666, in Sindhi, 
596, in Telugu, 638 

Taittiriya Aranyaka, 20, 26, 28, 131n., 142, 144 
Taittiriya Brdhmarm, 20, 24, 51 


Taittiriya Sarhkitd, 20, 21, 24, 81n., 90, 107, 
255n., 312 

Taittiriya Upanisad, Tl, 28, 382, 757 
Taksasila, 696, 713 
Talmud, 777 

Talukdar, Daibachandra, his Adarsapitha, Agneya- 
giri, etc., 431; his Asam-pratibhd, Bhdskara- 
varmd, etc., 430; his Prema-pata, 429 
Tambe, Bhaskar Ratoachandra, 553 
Tampuran, Kocchunni, his Kalydni Ndtakam, 545 
Tanasena, 498 
Tdndya Brdhmana, 23, 25 
T’aAg period, 730, 736, 737, 738, 742n. 

Tanjur, 208, 72 In., 729 

Tantra(s), 42, 43, 46, 95, 99, 105, 131, 132, 134, 
136, 137, 138, 139, 140, 143, 148, 149, 205; 
manuscripts in Nepal of, 697 
Tantra-kaumudi, 138 
Tantrdloka (see Abhinavagupta) 

Tantrardja, 45, 136 
Tantra-samuccaya, 139 

Tantrasdra, 136n., 138, 143, 149; of Abhinava- 
gupta, 525 
Tantrayana, 735 
Tantri, 766, 770 

Tantric, 44, 45, 109n., 132, 134, 138, 140, 205, 
207, 437, 562, 665; texts, 43, 89n., 133n., 
139, 149, 208, 350 
Tantri Kdmandaka, 770 

Taragan, Kochipan, his Alariydmmd Ndtakam, 545 

Tarahgalatd, 176 

Tdrarnava, 135 

Tdrd (Tdritfi) Tantra, 135 

Tdrd Upanisad, 135 

Tarkapanchanana, Jayanarayana, 376; his 
Karidda-sutra-vivfti, 375, 377 
Tarkaratna, Ramnarayan, his Kulina Kula- 
samasva, tran. of Ratndvali, 443 
Tarunaprabha, his Bdldvabodha, 478 
Tattva-bodhini Patrikd, 442 
Tattva-cintdmam (see Gahgesa) 

Tattva-samdsa, 373 

Tayumanavar, 612, 613 

Telang, Kashinath Trimbak, 462, 553 

Temple, (Sir) Richard (R.) C., 684, 685, 689 

Tendulkar, Vijay, 558 

Tennyson, 463, 484, 571 

Thakore, Balwantrai K., 485; his tran. of 
Abhijndna-lSakuntala, 486 
Thamatmal Narumal, his Viyutpati-kosa, 594 
Tham, Soso, 675 
Theravada school, 200, 415, 760 
Thomare, Tryambak Bapuji, 553 
Thon-mi-sam-bhota, 720, 723 
Tibet, 696, 703, 721, 723, 728, 729; adoption of 
Indian alphabet in, 720; introduction of 
Buddhism in, 720; technique of preserva- 
tion of Indian literature in, 725-26; visit of 
to 724 

Tikkanna, 626-27, 628; his Mahdbhdratamu, 627 
Tilak, Bal Gangadhar (Lokamanya), 474-75, 
553, 560; his Gitd-rahasya, 559; novel on, 
555 

Tilak, Kamalabai, 555, 556 
Tilak, Narayan Vaman, 553 
Tilokaguru, his tikd on Palthdna, 761 
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Timmaraba, her Subhadra-kalyanamu, 628 
Tipitaka, 185, 186, 190, 193, 194, 196, 197, 202, 
>61 

Tipra, 667, 668 

Tirthankara(s), 152, 154, 160, 161, 162, 168, 
176 

Tirukkural (see Tiruvalluvar) 

Tinimular, 44, 609; his Tirumandiram, 101, 102, 
608 

Tiru-murtti{s) , 102, 147, 608, 609 
Tirunavukkarasar (Appar), 102, 608 
Tiruttakka Devar, his Jivaka-cintdmani, 607, 61 1 
Tiruvdcakam (see Manikkavacakar) 

Tiruvalluvar, 516; his period, 606n.; his Ttruk- 
kural {Kura}), 606-7, its commentary, 611, 
its English tran., 613, its Malayalam tran., 
542, literary criticism on it, 621 
Todala Tantra, 135 
Tolamozhittevar, his Culdmani, 608 
Tolkappiya(na)r, 6, 603; his Totkdppiyam, 147, 
602-3, 606n,, 677, its commentaries, 611, 
its period, 603n, 

Tolstoy, 666 

Totagamuve §rl Rahula, his Parevi-sandesaya, 
Selalikini-sandesaya, 756 
Tricumdas, Purushottam, 469, 470 
TrUocana Sambhu, his Siddhanta-sdrdvali, 104 
Tripathi, Govardhanram, his Sarasvaticandra, 487 
Tripathi ‘Nirala’, Suryakant, his AradhanS, 
Arcana, Juki Ki Kali, etc,, 503 
Tripitaka, 186, 194, 202; Chinese version of, 
722, 730; in Central Asia, 711; Japanese 
tran. of, 749; Sinhalese recension in Burma 
of, 760-61 
Tripura-rahasya, 137 
Tripur arrfcaa, 136 
Tripura-tdpini Upanisad, 132 

Trivedi, Ramendrasundar, his Jijnasa, Karma- 
kathd, Prakrti, ^abdakatha, 450 
Tudu, Ramdas Majhi, his Kherwal-varhsa Dharam- 
puthi, 672, 673 
Tukarama, 117, 118, 551 

Tularaja, king, his Ndtya-vedagama, 368; his 
Sangita-iaramfta, 367 

Tulasidasa, 160, 492, 494, 497, 499, 592, 700; 
his Dohavali, Gitavali, Kavitdvali, Krsna- 
gitdvali, Vinaya-patrika, 495; his Rdma- 
carita-mdnasa {Tulasi-Rdmdyam) , 7, 118, 495 
Tyagaraja, 632; his Naukd-caritra, Prahldda- 
bhakti-vijayamu, 633 

Uddndlankdra, Kuchean tran. of, 715 
Uddnamrga, 712; Chinese tran. of, 731; Kuchean 
tran. of, 715 
Uddnavattku, 202 

Udayana, 270, 377; his Atma-tattva-viveka, 

Laksanamdld, Lakyandvali, Kydya-kusumdnjali, 
375; his Kirandvali, 375, 376 
Udayaprabha Suri, his Sukrta-kirti-kallolini, 291 
Udayaram, Ranchhodbhai, his Lalitd Dukha 
Darsaka Kdtaka, 486 

Udbhata, 296, 300, 301; his Bhdmaha-vivarana, 
commentary on Kdtya-idstra, Kdvydlankdra 
{Sdra)-sangraha, 297 
Udbodhana, 442n. 

Uddhava-Citd, 549 


Uddyotakara, 372 ; his Nydya-vdrttika, 377 
Uddyotana Suri, 180; his Kuvalaya-mdld, 162, 
179 

Udharam Thanwerdas, 592, 594 
XJji Shui Monogatari, 749 
Uligarun Dalai, 727 

Uma„67, 91, 93, 94, 95, 101, 131, 132n., 133, 
134, 147, 568 

Umapatidhara, 406; his Candracuda-carita, 218 
Umapad !§ivacarya, his Sataratna-sangraha, 104 
Umaruppulavar, his Sirdppurdrmm, 613 
Umasvamin, his TattvdrthddhigamaSulra, 159 
UpdliSutra, manuscript in Central Asia of, 711 
Upanisad(s) (see also Vedanta) , 3, 26, 37, 38, 43, 
60, 69, 70, 96, 99, 101, 102, 103, 108, 127, 
129, 156, 232, 255, 294, 322, 323, 324, 325, 

371, 373, 374, 380. 381, 382, 442, 569n., 
591, 609, 782; allegories in, 260, 273; 
commentaries on, 126, 128, 381, 382; earliest 
and the most important, 28-30; inter- 
pretation of the teachings of, 384; meaning 
of the word, 27; notable features of, 27, 30; 
period of, 14, 20, 30; poetic elements in, 
294; prose style of, 255; reference to Carvaka 
in, 386, to Ganesa in, 142, to Karttikeya 
in, 144, to Sakti in, 131-32, to Sarhkhya in, 

372, to Siva in, 90-91, to Surya in, 148, 
to Visnu in, 107-8. to Yoga in, 373; trans. 
in Bengali of, 442, in various European 
languages of, 782 

Upapuranas, 40-41, 67, 92, 132; of Saivism, 
93, i05n., of Saura cult, 149, of Vaisna- 
vism. 111; political and economic ideas in, 
347; reference to Ganesa in, 143, to Kartti- 
keya in, 145, to Sakti in, 133, to Siva in, 
93, to Surya in, 149 

Updsakddhyayana {Updsaka-dasdka), 152, 156, 169 
Upatissa, his Mahdbodhivarhsa {Bodhivarhsa), 198, 
753 

Upavarsa, 313, 379 

Upendra Bhanja, his Abannd-rasa-taranga, Gitd- 
bhidhdna, Kald-kautuka, Koti-brahmdnda-sun- 
dari, Ldvanyavati, Prema-sudhdnidhi, Rasa- 
paHcaka, Rasika-hdrdvali, Subhadrd-parimya, 
Vaidehisa-vildsa, 567 

Uruttirahkannanar, his Pattinappdlai, Perumpdn- 
drruppadai, 604, 605 
Usa, 125, 148, 181, 422 

Utpala, his Isvara-pratyabhijnd {Pratyabhijnd- 
Sutra) and Vrtti on it, 98; his Pradipikd, 99 
Utpreksavallabha, his Bhiksdtana-kdiya, 218 
Uttarddhyayana-Sutra, 111, 155, 156, 169, 170 
Uttara-Mimamsa (see Mimamsa) 
Uttara-Rdma-carita (see Bhavabhuti) 

Utthasoma, his Mdnaka etc., 527 

Vacaspati Misra, 97, 373; his Bhdmati, 270, 382, 
386, 388; his Jiydya-kanikd, 380; his Nydya- 
suci-nibandha, 377; his Plydya-vdrttika-tdt- 
parya-tikd, 270, 377 ; his {Sarhkhya-) Tattva- 
kaumudi, 270, 372, 388; his Tattva-vaisdradi, 
270, 374 

Vacissara, his Thupavarhsa, 198, 753 
Vddhula Srauta-Sutra, 32 
Vadivagisvara, his Mdnamanohara, 376 
Vagbhata, 350, 351; Aytdnga-hpdaya Saihhitd, 


835 



THE CULTURAL HERITAGE OF INDIA 


354, its Arabic tran., 775, its Tibetan tran., 
354, 724 

Vagbhata I, I6I; his Nemi-nirvdtfa, 218; his 
Vagbhatdlahkara, 301 

Vagbhata il, his Kdoydnusdsana, 301 ; his Rsa- 
bhendra-carita, 218 
Vaidya, C. V., 548, 559 

Vaidyadhip, Vishweshwar, his Belimdrar Buranji, 
425 

Vaikhdnasa Dharma-Sutra, 35, 36 
Vaikhdnasa Grhya-Sutra, 34 
Vaikhdnasa Smdrta-Sutra, 36, 112 
Vaikhdnasa ^rauta-Sutra, 32 
Vaikhdnasa-Sutras, 38 

Vaikunthanatha Bhagavata Bhattacarya (Bhatta 
Deva), his Bhdgavata-kathd, Gild-kathd, 425; 
his Prasanga-mdld, Sarana-sangmka, 425n. 
Vaipulya-Sulra{s), 205; Chinese version of, 731; 

manuscript in Central Asia of, 716 
Vaisampayana, sage, 20 
Vaisampayana, his Niti-prakdsikd, 347 
Vaisesika, 109n., 371, 372, 374, 375, 376, 377, 
388, 758 

VaUesika-Sutra (see Kanada) 

Vaisnava (Vaisnavite), 6, 30, 36, 38, 41, 43, 44, 
'45, 66, 107; 108, 109n., 110, 111, 112, 113, 
115, 117, 118, 119, 120, 121, 122, 126, 127, 
128, 141n., 143, 229, 329, 385, 420, 421, 
422, 423, 424, 425, 426, 428, 433, 435, 437, 
439, 440, 441, 608, 611, 662 
Vaisnavism, 41, 46, 102, 107, 108n., 109n., 
’ilO, 112, 117, 119, 121, 122, 124, 125, 127, 
141n., 142n., 143n., 146n., 230, 421, 563, 
564, 566, 608, 609, 611, 625n., 664, 666 
Vdjasaneya Grhya-Sutra, 34 
Vdjasaneyi Samhitd, 21, 24, 28, 90, 349 
Vajrabodhi, 735 

Vajracchedikd, (Saka-) Khotanese tran. of, 715; 

text in Central Asia of, 712 
Vajrdloka Tantra, Tibetan tran. of, 724 
Vajramantrdbhisandhimula Tantra, Tibetan tran. 

of, 721 

Vajramantrdsanigraha, Tibetan tran. of, 724 
Vajrasattva-mdydjdla-guhya-sanddarsa Tantra, Tibe- 
tan tran. of, 724 

Vajraiekhara-Sutra, Chinese tran. of, 735 
Vajrayana, 207, 208, 742; text(s) in Chinese, 
735, in Old Javanese, 766 
Vakpatiraja, 287 ; his Gaiidavaho, 1 34, 1 79, 180, 286 
Vakula Kayastha, his Kitavat-madjari, 423 
Vakyapadtya (see Bhartrhari) 

Vallabha (Vallabhacarya), 44, 48, 110, 120, 
126, 230, 381, 482, 492, 495; his Antah- 
karana - prabodha, Bhagavata - sdra-samuccaya, 
Bhakti - siddhdnta, Catuhi - sloki, Kfsnds'raya, 
Madhurarfaka, Navaratna, Premdmrta, Puru- 
fottama-sahasrandma-stotra, Pustipravdha- mar- 
yada, Sevdphala - stotra, Siddhdnta - muktdvali, 
Siddhdnta-rahasya, 128; his Anubhdsya on 
Brahma-Sutra, 127, 371, 385; his Bhagavad- 
Gitd-bhdrya, 127-28; his Bhdgavata-tattva- 
dipa, 127; his Bhakti-vardhini, 41, 128; his 
Subodhini, 127, 385; his Tattvdrtha-dipa and 
its commentary PrakdSa, 127, 128, 385 
Vallabhacarya, his Nyaya-lxldvati, 376, 378; his 
PuTva-mimdthsd-k^ikd, 380 


Vallalasena, his Adbhuta-sdgara, 87, 362; works 
compiled under the patronage of: Acdra- 
sdgara, Ddna-sdgara, Pratisthd-sdgara, 86 
Valmiki, 39, 49, 52, 53, 54, 160, 175, 211, 212, 
213, 216, 259, 406, 493, 539, 759, 768; his 
Rdmdyana (see Rdmdyana) 

Vdmakesvara Tantra, 137 

Vamana, 300, 301, 398; his Kdvydlahkdra-Sutra, 
262n., 263n., 297; his Lingdnusdsana, 320 
Vamanabhatta Bana, his Naldbhyudaya, 218; 
his Vemabhupdla (yirandrdyana)-carita, 224, 
266 

Vamana Pandita, his Gajendra-moksa, Samasloki- 
Gitd, Sitd-svayarhvara, Vem-sudhd, Tathdrtha- 
dipikd, 551; has Hari-vijaya, Pdndava-pratdpa, 
Rdma-vijaya, 552 

Vamana Purdna, 40, 66, 93, 111, 133, 143, 145; 
Assamese work based on, 420; Oriya work, 
566n. 

Vaihsamani Jha, his Gita-digambara, 699; his 
Kfsna-carita, 700 

‘Vanaphul’ (see Mukherjee, Balaichand) 
Vangadarsana, 442 

Vangasena, 352; his Cikitsd-sara-sangraha, 355 
Varadacarya (Vatsyavarada), his Sdrdrtha-catus- 
faya, 122; his Tattva-sdra, 122, 383 
Varadaraja, his Laghu-kaumudi, Madhya-kaumudi, 
317 

Varadaraja, his Tdrkika-rakyd, 378 
Varadarajan, M. (‘Mu. Va.’), his Kddal-enke, 
620; his Karittundu, Perra Manam, etc., 617; 
his Ovacceyti, 621; his Vidutalaiyd, 619; his 
Tdn Karfda Ilankai, 622 
Vdrdha Grhya-Sutra, 34 

Varahamihira, 360, 776; his Brhajjdtaka, Laghti- 
jdtaka, 361; his Brhat Samhitd, 41, 146, 150, 
357, 361, 362; his Panca-siddhdntikd, 359 
Vardha Purdna, 40, 66, 93, 111, 133, 145, 766; 

Telugu tran. of, 628 
Vdrdha Srauta-Sutra, 32 
Vardha Upanisad, 374 
Varakari Panth, 549, 550 

Varanasi (Kasi), 7, 8, 46, 115, 136, 168, 205, 
206, 696, 702, 768 

Vararuci, 320; hb Prdhta-prakdsa, 5, 181, 182 
Vardhamana, his Adindthacaria {Adindtha-carita) , 
161, 176; his Marvoramd-carita, 176 
Vardhamana, hb Gana-ratna-mahodadhi, 222, 317 
Vardhamana, hb Toga-mahjari, 356-57, 700 
Vardhamana Mbra, his Danda-viveka, 87 
Vardhamanopadhyaya (Vardhamana), his 
Anviksd-nayatattia-bodha and commentaries 
on Navya-Nyaya works, 379; hb Kirandvali- 
prakdsa, 375, 376; hb Nydya-lildvati-prakdsa, 
376, 378; hb Mydya-nibandha-prakdsa, -Vydya- 
parisista-prakdsa, 377 
Varki, Muttathu, 544 
Varki, Ponkunnam, 545, 546 
Varma, Bhagavadcharan, 504, 505-6 
Varma, Mahadevi, her DipaHkhd, Nihdra, Raimi, 
Sandhydgita, 504 
Varma, Vrindavanlal, 505 
Varuna, 38, 144, 395, 749 
Vdsavadattd (see Subandhu) 

Vasbtha, 15, 36, 78, 79, 80, 84, 246, 361, 363 
Vdsirfha Dharma-Sutra, 36, 78 
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Vaiistha Samhita, 353 
Vastiipala, 220, 290, 291 
Vasubandhu, 206, 381, 722; his Abkidhamiakosa 
{idstra), its Chinese tran. 733, its study in 
Japan, 744, its Tibetan tran., 723, Tibetan 
tran. of Sthiramati’s commentary on it, 
725, Tibetan tran. of Yasomitra’s commen- 
tary on it, 723; his Trirhsikd, Virhsika, 207, 
733; Tibetan tran. of his Dasabhumika 
commentary, 723; Tibetan tran. of his 
Dharma-dharmatd-vibhanga, 724 
Vasudeva, 43, 108, 111, 112, 119, 176, 395, 405 
Vasudeva Sastri, Vavilala, 636; his Nandaka- 
rdjyam, 639 

Vasugupta, Spanda-Sutra {Spanda-kdrikd) attri- 
buted to, 98, 99 

Vasumitra, 206; his Prakarampdda, 203, its 
Chinese tran., 733 
Vatsa Dasa, his Kalasd-cautiid, 562 
Vatsyayana, 258, 264n.; his bhdfya on Mydya- 
Stitra{s], 257, 377, 774 

Vatsyayana, 759; his Kdmasutra, 239, 257, 346, 
364, 386 

Vatsyayan ‘Ajneya’, S. H., 502, 504; his ^ekhara: 
Eka Jivani, 505 

Vattagamani Abhaya, 186, 751 
Vattakera, his Muldcdra, 158, 172 
Vdyaviya Sarhhitd, 93, 96, 98 
Vdyu Purdna, 4, 40, 64n., 66, 67, 69, 92, 108n., 
145, 363, 367, 766 

Veda(s), 13, 14 16, 17, 18, 19, 20, 21, 27, 32, 
33, 35, 37, 40, 42, 43, 64, 65, 66, 67, 69, 70, 
74, 75, 76, 79, 91, 93, 101, 102, 103n., 108, 
111, 120, 121, 123, 127n., 130, 133, 148, 321, 
322, 323, 364, 371, 379, 380, 381, 387, 395, 
406, 600, 774; study in Java and Indo- 
china of, 766 (see also Sruti) 

Vedahga(s), 30, 76, 102, 144, 256, 321, 322; 

study in Kambuja of, 757 
Vedanta, 27, 41, 45, 103, 117, 119n., 233, 252, 
325, 329, 371, 380, 381, 382, 383, 384, 385, 
389, 412; Bengali works on, 442; study in 
Kambuja of, 757 (see also Upanisad) 
Vedanta Desika (Venkatanatha), his Astabhujds- 
taka, Nydsa-daiaha, 47 ; his Dasdvatdra-slotra, 
Dayd-iataka, Hayagriva-stotra, Pfiksepa-raksd, 
Pfydya-siddhdnjana, PaRcardtra-raksd, Saccatita- 
raksd, Sata-dusani, Seivara-mimdrhsd, Srimad- 
rahasya-traya-sdra, 124; his Gopdla-mrhSati, 
Pddukd-sahasra, Sankalpa-suryodaya, 125; his 
Harhsa-sandesa, 125, 227; his Sdrvdrtha-siddhi, 
Tdtparya-candrikd, Tattva-mukta-kaldpa, 123; 
his Tattva-tikd, 123, 383; his Vairdgya-paR- 
caka {Vairdgya Pancaratna) , 124, 229; his 
TddaDdbhyudaya, 125, 218-19 
Vedic, 3, 4, 6, 13, 14, 15, 16, 17, 19, 20, 22, 23, 

24, 25, 26, 27, 30, 33, 34, 35, 37, 38, 39, 49, 

66, 69, 70, 75, 76, 77, 79, 80, 89, 90, 91, 92, 

97, 98, 107, 118, 119, 130, 131, 132, 133, 

141, 144, 148, 150, 151, 164, 184, 188, 
273, 283, 284, 285, 324, 327, 329, 359, 360, 
364, 371, 375, 385, 386, 395; gods worship- 
ped in West Asia, 773; metres, 53, 303, 
304, 305, 307 ; (manuscripts of) texts in 
Nepal, 697 

Vemana, 630; his ^atakam, 635 


Vehkatacalapati, his Mitravindd-parinayamu, 632 
Venkatacharya, Madabhushi, 636 
Venkatadhvarin, his Visvagunddarsa {-campu), 
122, 224, 225, 267 
Venkata 'Kavi, Matsa, 635 
Venkatanatha, his Mimdmsd-pddukd, 380; his 
Nydya-parisuddhi, 378 

Venkataramani, K. S., his English works: 
Jatadharan, Murugan the Tiller, On the Sand- 
dunes, Paper Boats, 467, Kandan the Patriot, 
467, 468; his Tamil work, Murugan Or 
Uzhavan, 617-18 

Venkataramiah, C. K., 521, 523 
Venkataraya Sastri, Vedam, 639 
Venkatesa Iyengar, Masti (‘Srinivasa’), 518, 523; 
his Cennabasava Ndyaka, Cikaoira Rdjendra, 
520 

Vessantara Jdtaka, Siamese poem based on, 764; 
Sogdian tran. of, 715 

Vetdla-pahcammsati{kd), 227, 261, 281, 777; 
Bengali version of, 443; Kalmyk Mongolian 
version of, 728; Newari tran. of, 700; 
Tibetan tran. of, 723, 728 
Vibhanga, 194 

Vidagdha-cinidmani (see Abhimanyu Samanta- 
sirhhara) 

Vidyacakravartin II, 301; his Gadya-karndmrta, 
224 

Vidyacakravartin III, his Rukmini-kalydna, 219 
Vidyadhara, 301; his Ekdvali, 302 
Vidyalankar, Mrityunjay, 441 ; his Prabodha- 
candrikd, Vedanta-candrikd, 442 
Vidyanatha, 300, 302 

Vidyapati, 5, 166, 438, 440, 568, 696, 701; 
Cikitsd-jUdna ascribed to, 355; his influence 
on Nepali writers, 701; his Kirttilatd, 178, 
492; his Kirttipatdkd, Paddvali, 492; his 
Purusa-pariksd, 227, 261 

VidySranya, 138; his Jivanmukti-viveka, Padca- 
dasf, 382; his Vivarana-prameya-sangraha, 
382, 386 

Vidyasagar, Iswar Chandra, 8; his Bhrdnti- 
vildsa, ^akuntald, Sitdr Vanavdsa, Vetdla- 
pancavirhlati, 443 

Vidyaslla, Khotanese tran. of his Jdtakastava , 
714 

Vidyavinod, Kshirod Prasad, his Alamgir, Alibaba, 
Fratdpdditya, 445 
Vijaya Agama, 43, 91 
Vijayadhvaja, his Pada-ratndvali, 127 
Vijaya Gupta, his Manasd-mangala, 438 
Vijayaraghava Nayaka, king, 631, 632 
Vijayaraghunatha Tondaman, king, 632 
Vijnana Bhiksu, his Sdthkhya-pravacana-bhdsya, 
260, 372; his Sdmkhya-sdra, 373; his Vijnd- 
ndmrta-bhdsya, 372; his Toga-sdra, 374 
Vijndnakdya (see Devasarma) 

Vijnanavada, 205, 207, 732, 733, 735 
Vijnanesvara, 344; his Mitdksard, 84, 345 
Vijnaptimatrata school, 741, 744 
Vikramasila, 696; monastery, 724 
Villipputturar, 128; his Bhdratam, 611 
Vimala Agama, 43, 91 

Vimalakirtti-nirdeh {-sutra), Sogdian tran. of. 
715; study in China of, 732, in Japan of, 
744 
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Vimalamitra, Tibetan tran. of his commentary 
on PTajnaparamita-hrdaya, 723 
Vimalasarasvati, his Rupamala, 315 
Vimala Suri, 176; his Paiimacariya, 111, 160, 
175, 510 

Vimdnavatthu, 191; Dhammapala’s commentary 
on, 197 

Vimyagulhatthadipani (see Capata) 
Vinaya-ksudrakavastu, 203; Tibetan tran. of, 721 
Vinaya Pitaka, 184, 185, 186, 187, 196, 197, 
200, 202, 203, 204, 392, 711; trans. in 
various European languages of, 782 
Vinayaprabha, his Gautama Svdmt-rdsa. 477 
Vinaya-Sutra, text in translation in Siberia of, 
729; Tibetan tran. of Dharmam' tra’s com- 
mentary on, 723 
Vinayavastu, 203 

Vinayavibhanga, 203; manuscript in Central Asia 
of, 712; Tibetan tran. of, 721; Tibetan 
tran. of Vinitadeva’s commentary on, 723 
Vipradasa, his Manasd-vijaya, 438 
Vipulananda, Swami, 606; his Ydzh-nul, 621 
Vira(bhadra) Agama, 43, 91 
Virabala, 497 

Virabhadra, Catuh-hrana ascribed to, 155 
Virabhadra, his Kandarpa-cuddmani, 364 
Viranandin, his Candraprabha-carita, 218 
Viraraghavadasa, his Bhdva-prakdsikd, 383 
Viraraghavakkavi, his Ariccandira Purdnam, 612 
Viralaiva, 96, 97, 100, 102, 512 
Virahivdgama, 100, 101 

Vira^aivism, 99, 100, 101, 104, 511, 625n., 626 
Visakhadatta, 112, 167, 250; his Mudrdrdksasa, 
241, 251, its Kannada version, 516 
Visalakshamma, Kolluri, 638 
Vishwasundaramma, Tallapragada, 638 
Visistadvaita,47, 120, 121, 123,381, 383, 384, 492 
Visnu, 6, 38, 43, 46, 66, 67, 68, 69, 84, 90, 93, 

■ 94, 108, 109, no, 111, 112, 118, 119, 
121n., 122, 124, 126, 127, 128, 136, 138, 
139, 144, 145, 14ft, 150, 151, 167, 173, 352, 
401, 403, 479, 492; ^3; 549n., .5,5nn.. 609, 
663,699,768 

Visnu Dharma-Sutra, 78 , 

Visnudharmotlara Purdna, 111, 145, 298,’ 347, 358, 
362, 367, 368, 774 

Visnu Purdna, 4, 40, 65, 66, 68, 111, 113, 133n., 
149, 150, 295, 386; Assamese version of, 
423; Persian tran. of, 774 
Visnu Piu-I, his compilation of Bkakti-ratndvali, 
41, its Assamese tran., 422 
Visnu Samhitd, 110 

Visnusarman, his Paflcatantra, 224, 225, 233, 260, 
261, 272, 273, 274, 277, 279, 416, 480, 510, 
549, 628, 684, 764, 767, 770, 777, 781 (see 
also Pancatantra) 

Visnu Smfti (Visnu Dharma-sdstra), 36, 112 

Vispala, 348, 352 

Visuddhimagga (see Buddhaghosa) 

Vifvaksena Sarhhitd, 110 
Visvamitra, sage, 15, 137, 244, 353 
Visvanatha, his Bhdsd-pariccheda, Siddhdnta-muktd- 
vali, 376; his Kosakalpataru, 334; his Nydya- 
sutra-vjtti, 378 

Visvanatha, 300, 301; his Sdhitya-darpana, 263n.. 
302 


Visvanatha Khunita, his Vicitra Rdmdyarui, 566 
Visvarupa, 344; his Bdla-kridd, 343, 344n. 
Visvesvara, his Aryd-sataka, 228 
Viththala, his Prasdda, 316 
Viththala Diksita, 230; his Vidvanmandana, 385 
Viththalesa, works attributed to: Bhagavad- 
Gitd-tdtparya, Bhdgavata-dasama-skandha-viwti, 
Bkakti-hamsa, Bhakti-hetu-nirmya, Krsna- 
premdmrta, Premdmrta-bhdsya, 128 
Viththalesvara, his Srngdra-rasa-mandana, 48 
Viveka-cuddmani (see Sankara) 

Vivekananda. Swami, 9, 53n., 54n., 62n., 
63n., AAA, 449, 460, 462, 503, 559n., 
594, 614, 620; English bio^aphies of, 
474; his Bhdvvdr Kathd, Parivrdjaka, Prdeya 
0 Pdscdtya, Vartamdna Bhdrata, 449n.; 
his Complete Works and poems in English, 
462; his Patrdvali and poems in Bengali, 
450n.; influence on Siddhidas of, 701; 
Manipuri trans. of some works of, 666; 
Marathi novel on, 559 

V. Mohammed Bhasheer, 545; his Bdlyakdla- 
sakhi, 544 

Vopadeva, 320, 331, 351; his Kavi-kalpadrwna 
and its commentary Kdmadhmu, 320; his 
Mugdha-bodha, 319, its Burmese tran., 763 
Vracada Apabhrarnsa, 588 
Vrajanatha Badajena, his Ambikd-vildsa, Catur- 
vinoda, Samara-taranga, 568 
Vratisdsana, 767 
Vrhaspatitattva, 767 

Vrndavana, 7, 48, 69n., 114, 115, 116, 405, 422, 
424, 494, 563 

Vrndavana Dasa, his Caitanya-bhdgavata, 1 14, 441 
Vrndavana Dasa, his Rasa-vdridhi, 566 
Vyadi, 327, 351, 358; his Sangraha, 257, 312 
Vydkhvd-prajnapti ( Bhagavati), 152, 156, 169, 170 
Vyasa, 49, 57n.. 64, 65, 68, 84, 142n., 212, 257, 
259,509,767; his Aiahdbhdrata (see Mahd- 
bhdrata) 

Vyasa, his Toga-bhdsya (Vdrttika), 373, 374 
Vyasatirtha, his Bhdva-dlpikd, 384; his Tdtparya- 
candrikd, 127, 384 

Vyomasivacar>a, his Vyomavati, 375 

Wagaru (Warcru), king, his compilation of 
Wagaru Dhammasattha, 762, its introduction 
into Thailand, 763 

Wahhab, Pare, 530; his trans. of Akbarnama and 
Shahnama, 532 

Wajhi, his Qutub Mushtari, 645 
Wajid Ali Shah, nawab, his Radha-Kanhaiya-ka 
Qissa, 648 
Wali, 645, 646 

WaliuUah Mattu, 531 ; his Himdl ta Mgardya, 532 
WaU VeUori, his Ratan-padam, 646 
Warerkar, Bhargavram Viththal, 557, 559 
Waris Shah, 583, 587 

Watanraal ‘Khaki’, Lilaram Singh, 592, 596 
Weber, A., 50, 53; Manuscript, 359n., 708 
Wei Cheng, 737 
Wei period, 730 

Wintemitz, M., 50, 59, 60, 77u., 142n., 144n., 
189, 207, 256n., 392, 751n. 

Wishwanath Pai, Nagesh, his [The) Angel of 
Misfortune, Stray Sketches in Chakmakpore, 463 
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Wu, empress, 737 
Wuncheuk, 741 
Wunhyo, 741 

Yadavaprakasa, his Vaijayantikosa, 328, 329 
Yajnanarayana Diksita, his Sahitya-ratnakara, 221 
Yajnavalk^, 20, 21, 25, 29, 85, 87, 255, 294 
Tdjnavalkya Snati, 36, 41, 83, 84, 141, 

142, 341, 343, 344, 345; commentaries on, 
343, 344, 345; contrasted with Manu 
Smxti, 83-84, 341; notable features of, 
83-84 

Tajur-Veda, 16, 18, 19, 20, 32, 38, 90, 131, 359 
Tajur-Veda Samkitd, 14, 19, 22 
Ya’kub Ibn Tarik, his Tarikh-al-A flak, 775 
Tamaka, 194, 195 

Yamunacarya, 44; hb Agama-prdmdnya, 119- 
20, 383; his Atma-siddhi, Isvara-siddhi, 
Samvit-siddhi (Siddhi-traya) , 119, 383; 

his Catuh-shki, 120, 123; his Gitartha- 

sangraha,\20, 383; his Stotra-ratna, 47, 120, 
230 

Yang Ching Feng, 738 
Yasahkirti, 183; hh Candappahacariu, 161 
Yasascandra, his Mudrita-kumudacandra, 290 
Yashpal, 505 

Yaska, 19, 326; his Nirukta, 77, 255, 256, 313, 
317, commentaries on it, 327, its signi- 
ficance, 256, 327 

Yaiodharman, 402; Mandasaur inscription of, 
401 

Yasovanta Dasa, 564, 565 


Ya«)varman, his commentary on Mahdbhdsya, 
757; inscriptions of, 759 
Yasovarman, 179, 286, 287, 405 
Yativrsabha, 157; his Tiloyapanmtti [Triloka- 
prajnapti), 159, 172 

Yodhabhatta, his Jaina-carita, Jaina-vildsa, 527 
Yoga, 30, 43, 44, 59, 67, 93, 102, 104, 109n., 
119, 363, 371, 372, 377, 565, 606; its 
influence on neo-Platonists, 779-80; litera- 
ture of, 373-74; Upanisads, 374 
Yogacara, 205, 207 
Yogaraja, his Faraniartha-sangraha, 99 
Toga-SutTa{s) — see Patanjali 
Toga-tattva Upanisad, 374 

Togatdsisfha-Rdmdyana, 49n.; Gujarati tran. of, 
480; Persian tran. of, 774 
Togini Tantra, 419n.; Assamese tran. (partial) 
of, 424; Tibetan tran. of, 724 
Yogisvara (Rajakusuma/Kusumavicitra), his Old 
Javanese Rdmdyana, 768 

Tusuf-Zulaikha (see Jami); Kashmiri tran. of, 
530,531; Urdu version of, 646 

Zafar Ali Khan, 652 

Zain-ul’ Abidin, 288, 526, 527, 774 

ZakauUah, 649 

Zamacarano, 728 

Zamin Ali Jalal, 651 

Zen Buddhism, 749 

Zenob, 773 

Zen sect, 748 

Zhalu monastery, 720n. 
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